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BAHA'T STUDIES BULLETIN

This Bulletin has the full support of the National Spiritual Assembly of the Baha’is of the United
Kingdom: though they are not responsible for any of the views expressed within it. The BSB is primarily
designed to facilitate communication between those among us erigaged in the academic study of the
Babi and Baha'i religions; particularly between Baha’is approaching this field from such scholarly
perspectives as Religious Studies, History of Religions, Iranian Studies, or Islamic Studies. It is hoped
that at some stage in the future the Bulletin will be befittingly published rather than photostatically
reproduced.

Articles published in this Bulletin are the perspectives of their authors alone. As with other Baha'i
periodicals the content is obviously fallible; though hopefully intellectually and spiritually stimulating or
challenging. Established Bahd'i doctrine and the authoritative guidance of Baha'i institutions is
respected though creative and scholarly individuality is neither inhibited nor censored. When printed

here, translations of Baha’'l sacred scripture -- not authenticated at the Baha't World Centre -- are
provisional. Manuscript / original scriptural texts (when printed) may or may not be textually sound.

A steady and sustained flow of scholarly contributions is vital to the success of this Bulletin: academic
qualifications from western institutions of higher learning are not required of contributors. The nature and
scope of contributions that would be welcome for inclusion in this Bulletin includes (for example):-

[0 Copies of manuscripts or of generally unavailable scriptural texts ( or portions thereof ) with or
without comments about their importance / dating / diffusion / text-critical status or linguistic style.

[0 Essays or short notes upon aspects of Baha'T doctrine / history...

O Copies of letters written by or on behalf of the Universal House of Justice (or International Baha'i
institutions) to individuals about or relating to aspects of Baha’l scholarship.

O Methodological essays or notes.

0 Notices of books, papers or reviews of interest to Baha'T scholars working within such disciplines
as are listed above (first paragraph).

O Reviews or review essays of Baha'T publications.

O Reports of Bahd'T studies seminars or conferences.

O Reports of work in progress from people working within the field of Bab1-Baha'T studies.
O [Bio-] Bibliographical essays or notes.

All contributions to this Bulletin should be addressed to: Stephen Lambden (BSB Editor), 30
Victoria Square, Jesmond, Newcastle upon Tyne, NE2 4DE, England, United Kingdom. Phone
& Fax = 091. 2818597 (U.K.) / 44.912818597 (Overseas). Ideally, contributions should be sent
in ASCHl or any major DOS word processing format with sample printout (and transliteration
clearly indicated ). Otherwise, contributions must be clearly typed / word processed.
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O EDITORIAL NOTE

Stephen Lambden and Moojan Momen jointly act as main editors for the U.K. production of
the BSB (address overleaf). A new editorial board and an overseas group of sub-editors has been
formed. The overseas sub-editors, primarily responsible for American and Canadian contributions,
are-: Dr. Juan Cole, Department of History, The University of Michigan, Ann Arbor, Michigan
48109045 USA. ; Dr. B. Todd Lawson, 14b Rock Ave. N, Montreal W. Quebec H4X 2E9
CANADA. It is planned all editorial and sub-editorial boards will, in future, be expanded.

Valuable review, proof reading and other distribution work, has been carried out by Robert
Stockman, Khazeh Fananapazir, Gillian Lambden, Robert Parry and others who cannot,
unfortunately, all be mentioned.

From BSB 7:1 (Autumn - Winter 1992) the Bulletin will be printed from a desktop published
camera ready copy. Revised back issues will likewise gradually be republished. The current
temporary methods of production and distribution have proven largely impractical. Future prices
of the BSB should drop considerably. Revised subscription rates will shortly be announced.
Whatever balance remains from the accounts of present subscribers will be carried forward.

As the BSB is primarily designed to enable Baha'T academics to share their research it will

continue to follow certain aspects of internationally respected Arabic-Persian transliteration norms

(see the article by Moojan Momen and supplementary material in BSB 5:1 p. 13ff.)
0O SUBSCRIPTIONS

Subscription forms are appended to current BSBs. At present, bersons resident in the U.S.A
or Canada should enquire about and send their subscriptions to Dr. Robert Stockman, Research
Office, Bah&’l National Office, Wilmette, lllinois 60091 U.S.A.

From time to time issues forming part of a BAHA’l STUDIES BULLETIN MONOGRAPH
(=BSBM) series will be printed. Currently available is BSBM No.1 Moojan Momen, The Works of
Shaykh Ahmad al-Ahs3’i, A Bibliography ... (1991, 177 pp. [£10]). Articles from past issues of the
BSB may be available on request from the editors ( U.K. address). Copies of the BSB should not

be made or distributed without the prior permission of the editors.




THE STRUCTURE OF EXISTENCE IN THE BAB'S TAFSIR AND THE PERFECT MAN
MOTIF B. Todd Lawson

Presented fo the 2nd Societas Iranologica Europaea Conference October 4, 1991, Bambery,

Germany.

The figure of the Bab, Sayyid ‘Al Muhammad Shiraz1, and the movement associated with his
name have been the object of renewed scholarly interest over the last 20 years or so. Some
excellent scholarship on the latter has been published recently and has thrown considerable light
on the social history of the BabT religion, contributing much to the task of placing the Bab and his
movement within the context of early to mid-19th century Iranian history.! We also have a fair
understanding of the broad religious motifs that are connected with the rise, propagation and
eventual demise of Babism. Features of the ancient Iranian motif of Perfect Man may be discerned
in the Bab who claimed, as Shi'T Messiah, the authority to change Islamic religion. The changes
envisioned by the Bab were so radical that it may be questioned whether Babism was an attempt
at reformation rather than transformation. In any case, the timing for such a claim could not have
been more exquisite, coming as it did precisely at the millennium of orthodox 12er Shi‘ism. We
know, in fact, that the Bab was not the only (though perhaps the most successful) millenarian figure
who put forth such claims at this time.

Whatever success Babism may have had, we also know, was due in large part to the prior spread
of the ideas and veneration of Shaykh Ahmad al-Ahsa’1 (d.1826). The vast majority of the Bab’s
first followers were devotees of what has come to be called Shaykhism. Shaykhism had become
very popular throughout Iran and for a number of reasons, some of which remain obscure, had
attracted the favour and allegiance of, among others, a sizable segment of the Iranian merchant

class. There is some evidence that Shaykhism was used by this class as a means of protesting

' Abbas Amanat, Resurrection and Renewal: the Making of the Babi Movement in fran 1844-1850 . Ithaca, 1989;
" Moojan Momen, "The Social Basis of the Babi Upheavals," [JIMES 14 (1983), pp.157-83; idem., The BabT and Baha'i
Religions, 1844-1944, Some Contsmporary Western Accounts. Oxford, 1981.
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both official religious policy and personalities as well as official government policies.2 Important as
they obviously are, these matters need not detain us beyond observing that this widespread support
was to function, after the fact, as a kind of preparatio for the new religion: many Shaykhis and
Shaykh1 sympathizers would eventually convert to the cause of the Bab. In time, the religion of the
Bab would become transformed in Iran into a large and, until recently, thriving Baha'T community.
Corbin and others have written extensively on the Shaykhi movement so that we now have a
substantial, though incomplete, analysis of its literature -- a literature that may be considered a
synthesis of Islamic theological, philosophical, and mystical traditions.® The teachings of the
leaders of this movement preserve and propound a distinctive spirituality perhaps best described
as a latter-day version of primitive Islamic gnosticism.

The writings of the Bab (as distinct from the history of Babism) have not yet attracted the same
scholarly attention. Inasmuch as his movement had such a profound influence on Iran in the 19th
century, it is important that we gain a better idea of the religious ideas contained in his writings and
the relationship between these ideas and Islamic religion in general and Shi‘ism in particular. But
more interesting perhaps for historians of religion, a study of his works, particularly the earliest
ones, will help chart the relatively recent re-enactment of a process long recognized in the historical
development of a religious tradition. | am of course referring to the process whereby "heresy"
eventually becomes "orthodoxy".4 One particularly interesting feature of these writings is the way
in which the Bab has used the language of Islamic mystical philosophy to express his own religious
vision as it had developed at the time of the work under discussion. This vision entails a number
of features common to apocalyptic literature in general: a concem with cosmology and primordial
events, the recollection of the past, the employment of a peculiar type of ex eveniu scriptural

interpretation/prophecy, persecution, the description of and judgement upon the forces of good and

? Mangol Bayat, Mysticism and Dissent: Socioreiigious Thought in Qajar Iran. Syracuse, 1982

3 E.g., Henry Corbin, £En /slam iranien. Parls, 1971-2, val. 4, pp. 203-300; Vahid Rafati, 7he Development of Shaykhi
Thought in Shi'i Islam. Ann Arbor (UMI), 1979.

* See Peter Smith, The Babi and Baha’l Religions. Cambridge, 1987.
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evil, and concern with otherworldly beings.5 For the purposes of this paper we will be concerned
primarily with cosmology insofar as this is implied in the ontological theory known as the Unity of
Being (wahdat al-wujid) associated with the name of Ibn ‘ArabT (d.1240) and his school. The
purpose of this paper is to point out the way in which the language and concerns of wahdat al-
wujidd were employed by the Bab for his own particular purpose. Before turning to the Béab's
writing, it is necessary to briefly recount the main outlines of wahdat al-wujdd and to introduce a
number of those key terms that are used when it is discussed by his commentators. In this we will
be concerned exclusively with selected terms that occupy an important place in the Bab’s work
under discussion here. Wahdat al-wujid

For Ibn al-‘ArabT and his followers, the Oneness of God’s Being and the conseqguent

oneness of everything that exists dominate all other considerations. In their eyes,

being or existence belongs only to God; only God truly is. Other things exist in a

derivative or illusory manner; but ultimately, to the extent they do exist, their

existence is God’s own Being, which is One. There cannot be two existents in any

real sense, so all existent things are theophanies of the One Being. Since Being is

One Reality, all things are one to the very extent that they partake of existence. 8

Central to an elaboration by his followers of this basic spiritual apperception (one that was to
provide the inspiration for much of lbn ‘Arab1’s writings throughout his life) is the motif of presences
(sing. hadra). The various presences account for the various degrees of existence as they are
manifested or as they operate in the world. They describe an ontological hierarchy from the highest
to the lowest through which Abstract or Absolute Being acquires form or “entification”. This

hierarchy is headed by Pure Being (a/-wujad al-mutlaq), also called the "Essence" (Dhat), or the

% Other elements common to apocalyptic literature, such as cosmic transformation, resurrection, concern with the
afterlife may be read "between the lines" of the present work but would become more prominent, in their own distinctive
way, in later writings. For a recent discussion of the nature of apocalypse see John J. Collins, The Apocalyptic
Imagination: An Introduction to the Jewish Matrix of Christianffy. Crossroad: New York, 1989.

® Chittick, "The Five Divine Presences," Mus/im World. 72 (1982), p. 108.



7

"unseen He-ness" (ghayb al-huwiyya). The human mind is incapable of knowing or saying anything
meaningful about this level. In fact, al-Qlnaw1 (d.1274), known as Ibn ‘Arab1’s foremost disciple,
held that Absolute Being is too exalted to be referred to as a level or "presence".’ Later
commentators, such as al-FarghanT (d. ca. 1300), were willing to designate it as such, namely as
the level or "presence” of Exclusive Unity (@hadlyya). This is "God" as he knows Himself. It is only
at the next stage, the stage of Divinity (u/ihiyya), also known as the level of the Inclusive Unity
(al-wahidiyya or al-wahdéniyya), or the level of God’s comprehensive knowledge, that Pure Being
expresses itself through the divine names and attributes. This "disagreement"amongst Ibn ‘ArabT’s
followers has led to the presences being sometimes counted as five and sometimes as six. What
is important is that the remaining levels of being, those of the spirit, the soul, the body, together with
the divine level, culminate in the "presence" of the Perfect Man (al-insan al-kamil). The idea of the
Perfect Man then is intimately bound up with such discussions, even if it is not explicitly mentioned
in the course of them.? The true nature of the Perfect Man will, of course, differ depending upon
how the highest levels of Being are understood. In short, if the stage beyond entification is
maintained as a "presence" then the Perfect Man acquires some of the characteristics of an
"Incarnation”. The Perfect Man embraces all levels of existence and in this embracing provides a
means of communication amongst them. The Perfect Man is the mediator between God (however
construed) and the World, between the Unseen and the seen. He is sometimes referred to as the
isthmus (barzakh) between the two. He is the mirror by which and in which creation sees God and
the eye by means of which God sees creation. It is only through the Perfect Man that the world
acquires existence and knowledge.

The process by which Being is mediated throughout all these levels is fgjal/i. the self-manifestation
of Being. 7ajalli occurs to and in the various places of manifestation (mazahir"theophanies") as
they are ranged in their own respective hierarchical positions throughout the universe. Prior to the

ontological event of manifestation, these things are non-existent, except in the "mind" of God as

7 Chittick, p.111.

® See for example the reference to al-Jand1 (d.ca. 1300) in Chittick, p. 122.
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pre-existent archetypes (al-a‘yan al-thabita). According to their own capacities for true existence
they acquire a measure of being. Even here, however, they represent only "potential being" (wujid
imkani) as distinct from Absolute Being (wujdd mugf/aq}.9 It is through their own love and
knowledge of Being/God that this potential being takes on life and acquires greater existential
intensity through (conscious) participation, however limited, in Being. This love and knowledge is
implied by the single word waldya, which, as it happens, denotes authority and allegiance. in the
writings of the Bab, the greater one's devotion to the Imam’s authority (waldya), (a devotion
nourished by love and knowledge of them), the greater will be one’s participation in existence. Such
love and knowledge is stimulated first by one’s pre-existence as an object of God's knowledge.
Thus for all existent things (mawjidat), walaya (knowledge and love) accrues "to them through
them" (la-hum bi-him).

This all too brief description of wahdat al-wujid will serve to provide some background for the
following examination of the Bab's writings. It should be repeated that one of the main objects of
the wahdat al-wujido theory is to account for the place of the Prophet as Perfect Man. it should also
be born in mind that it was al-Farghan1’s classification of the presences into six separate levels that
has, according to Chittick, exercised the most widespread influence and that "in order to maintain
five Presences and avoid having to expand them to six, the all comprehensive ontological level to
which he refers [namely, the level of the Perfect Man] was often. ignored.10 This may help to
explain why the epithet Perfect Man does not directly figure in the earliest extant fafs irof the Béab.

The Bab first proclaimed himself the focus of an Islamic apocalypse in 1844/1260. Until recently,
it had long been thought that the Bab's first major work was the one through which he made this
proclamation, namely the Tafsirsdrat Yusuf, known as Qayydm al-asma. This book, castin the
form of a commentary on the 12th chapter of thé Qur’an, is mainly concerned with establishing the
author's messianic authority. Although it is quite long it contains very little of what might be called

a clear and systematic doctrinal statement. Its style and contents, called by some an "unintelligible

® Cf. Ibn S7né'’s distinction between WaEjib al-wujdd and Imkén al- wujdd,

' Chittick, p. 119-20.



9

wil

rhapsody," ' may be briefly described as an invocation of symbols and imagery, structured around
the Qur'anic material, in a powerful and lyrical testimony to a new advent.

Thanks to some recent, diligent bibliographic research we have learned that in fact the first major
composition by the Bab was indeed a commentary on the Qur'an, but one of a character strikingly
different from the Qayydm al-asma’ " This earlier work, entitled the Tafsir sdrat al-Bagara, which
exists only in manuscript, is a commentary on the first two chapters of the Qur'an."” Though it is
quite unusual vis-a-vis the greater tafsr tradition, it is far more expository of "doctrine" and belief
than the later work. It is therefore enormously valuable in shedding light on the nature of the Bab’s
thought as it had developed prior to the time of his claim to be the centre of the long-awaited zuhdr
of 12er Shi‘ism.

The Bab begins this earlier fafsir by acknowledging his Shaykhi teacher, the recently
deceased leader of the Shaykhiyya, Sayyid Kazim Rashti (d.1843) in affectionate terms,
(muallimi ‘azizT). \ndeed, he tells us that he was inspired to compose this commentary upon
learning of the Sayyid's death. We should not be surprised, therefore, to discover in this work strong
traces of the same Islamic gnosticism that characterizes Shaykh1 literature. Central to all of the
Bab's writing in this early work, is the figure of the Imam / Prophet and the institution of spiritual
guardianship or waldya. This institution represents both the circumference of the Bab’s religion
and its centre. Under its heading, and only under its heading, do all other religious topics acquire

their meaning and value." The word carries a cluster of meanings such as guardianship,

friendship, authority, love, allegiance, and line of descent. Emphasis on wa/dya in the Bab’s first

" E.G. Browne quoted in B.T. Lawson, "Interpretation as Revelation: The Quran Commentary of Sayyid ‘Al
Muhammad Shirazi, the Bab (1819-1850)," in A. Rippin (ed.) Approachss to the History of the Interpretation of the
Quréan, Oxford, 1988,. pp.223-253 (p.224).

"2 Denis MacEoin, The Sources for Early B4bT7 Doctrine and History, A Survey (Leiden: E.J. Brill, 1992)

3 All references to this work are to a photocopy of a manuscript from the library of the late H.M. Balyuzi. This work
will be cited as Bag, followed by a page number.

* For a general discussion of the word see Hermann Landolt, "Walaya," Encyclopedia of Relligion, (Eliade, ed.) New
York, 1987, vol. 15.
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friendship, authority, love, allegiance, and line of descent. Emphasis on wal/aya in the Bab’s first
book depends heavily on the theories of Ibn ‘ArabT, (himself influenced here by the earlier Iranian,
al-HakTm al-TirmidhT, b. in Khurasan in the 3rd/Sth century, d. ca. 285/898), as these theories had
been given their distinctive Sh1'T reading by such men as Rajab al-BursT, Haydar AmulT and Ibn
Abi Jumhir in the 14th and 15th centuries. By the time the Bab was writing, circa 1840, ShT‘T
mystical philosophy had reached its highest culmination in the work of Mulla Sadra (d.1640). This
had in turn been severely criticized by Shaykh Ahmad al-Ahsa'T who objected to a number of
Sadra’s formulations. The purpose of this criticism, for the present discussion, is to preserve the
Prophet and the Imdms as representatives of the highest plane to which the human being may
have access. We will leave aside the question of whether or not al-Ahs&'T fully understood Sadra'’s
philosophy and simply assume that he perceived there a threat to what he considered right belief.
The Bab, who shared Shaykh Ahmad’s preoccupation with the "utterness" of the Imams, was not
a professional scholar. He was in the first place a merchant, but a merchant with more than a
casual interest in religious studies. Therefore, this book by the Bab is much less scholastic than
other typically Shaykh1 works. The only two literary sources referred to in it are the Qur'an and the
(admittediy vast body of) Traditions (akhbar) sacred to Shi‘ism. Apart from the mention of Kazim
Rasht1, and one fleeting reference to a work by Muhsin Fayd KashénT, the Bab mentions no other
learned work or personality. However, as will be seen presently, the ideas found in the Tafsir are
conveyed through the standard technical terminology of the distinct tradition of Islamic mystical
philosophy mentioned above.

The TafsTr treats a wide variety of topics; the subject of the structure of existence has been
singled out for special attention because of its fundamental importance for all other topics,
particularly the question of the Perfect Man theme with which it has a characteristic and distinctive,
if unspoken, relationship. This relationship may be summarized as follows. True existence (wujiid)
belongs to God alone. But, by virtue of their special relationship to God, the Prophetand the Iméams
enjoy a degree of existence. It is only by devotion to the Family of God (&/ a/ldh in the Bab's
somewhat distinctive usage), namely the Prophet and the Imams, that the average human being

acquires any existence whatsoever. In a passage reminiscent of the one quoted above, the Bab



11

affirms that all things other than God are non-existent:
He is not comparable with anything, and there is no knowledge from Him directly,
neither by inspired intuition (kashf) nor by discursive proof (istid/al), because
whatever is other than Him is non-existent (ma ‘ddm) by comparison with Him. "And

"% S0 how

He is God. He was and nothing was with Him. He is now as He was.
can He be known by one who does not exist? Nevertheless, He is known, insofar
as such is possible, in the contingent world [viz. through the Prophet and the
Imams]. "There is no distinction in this knowledge except that [the Imams] are His
servants and His creation.” '® He is known by means of signs, and is witnessed by
means of tokens. This knowledge is the proper understanding of the transcendence
( tanzih) of the Living, the Ancient. At the level of contingency nothing else is

possible." v

The point here is that the only connection between the "non-existent" world and true existence
is the Prophet and the Imams, the bearers of divine guardianship or wa/dya. 1t is therefore through
this spiritual authority that the average human being acquires any existence at all. And such
existence is in direct proportion to the degree one has acknowledged the authority of the Imams
through an ever renewed assent to the sacred covenant. In the Qur'an, of course, the primordial
covenant is depicted as the day God extracted from the loins of Adam the "seeds" of all future
generations and confronted them with the question: AM | NOT YOUR LORD? (Qur'an 7:172): the
yawm al-mithag. In the context of the Bab’s Tafs i, this primordial covenant is reflected in the

famous event at GhadTr Khumm when, according to Sh1‘T tradition, the Prophet named ‘Al as

his rightful successor, Caliph and Imam. The Bab, as a Sh1‘T Muslim, sees the history of the

1 Hadith Quds T plus words ascribed to Junayd (d.910). One of several standard Sufi dicta repeated frequently and
fiuently throughout this work of the Bab’s.

' Khabar of the Imams, variously ascribed.

" Bag 10.
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Muslim community as archetypal. The refusal of the majority of Muslims to accept ‘Al7 as Caliph
was not merely an event in the religio-political life of the umma in 632 CE. Rather it was of such
supremeimportance thatits true significance must be understood within a "metahistorical” context. 18
Itis, therefore, this "later" event at Ghadir Khumm that acquires all of the cosmic and ontological
significance associated with the Qur'anic verse mentioned above. Those who are beyond the pale
of this metaphysical covenant are indeed completely non-existent.

Explaining the command of God to the angels: BOW YOURSELVES TO ADAM |, [Qur'an 2:34]
the Bab says that the esoteric interpretation (fafsir al-bétin) reads the speaker of the command
to be not God but Muhammad, while the angels are the seeds of all created things (dharr al-ashya’
T mashhad al-/3), an explicit reference to the language of Qur'an 7:172." The act of prostration
is the confession of servitude to the wal/dya of God, which is equated with allegiance to ‘Al1, and
the disavowal of all else.

The qur'anic Adam, here, is none other than ‘Al1. At this level waldya is also characterized as
the waldya of the Exclusive Unity (ahadiyya) belonging to ‘Al1. ‘AlT, then, is the symbol of
primordial belief (iman). The angels, as mentioned above, are taken as the seeds or potential of
all created things destined to develop into actuality. They are also referred to as the pre-existent
apparitionalforms (ashbéah)and the ontic shadows (azilla). The primordial drama had its historical
re-enactment or analogue on the day of al-Ghadir when Muhammad appointed ‘AlT as his
successor. At that time the ANGELS were Salman, Abu Dharr and Migdad, the stalwart supporters
of ‘AlT and the historical nucleus of ShT‘ism.”

At Qur'an 2: 62, the term Absolute Walaya (al-waldya al-mutlaqa) is associated with the entire

Family of God (a/ alléh), because they are sanctified servants who do nothing of their own wills,

8 See Corbin.

* Bag. 131. The term mashhad al-Glé is determined by the fact that &/ ("pre-existence"”) is one of three technical
terms which refer to separate historico-spiritual cycles. The other two are aldunyd and al-dkhira. These words occur
in a verse of a visitation prayer for the Imams and are commented upon atlength by Shaykh Ahmad al-Ahsa'T in Sharfr
al-Ziyara al-Jamia al-Kab Ira. Tehran, 1276 [1859] pp.68-70.

® Bag. 131.
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but rather the will of God.
SURELY THEY THAT BELIEVE, AND THOSE OF JEWRY, AND THE
CHRISTIANS, AND THOSE SABAEANS, WHOSO BELIEVES IN GOD AND THE
LAST DAY, AND WORKS RIGHTEOUSNESS - - THEIR WAGE AWAITS THEM
WITH THEIR LORD, AND NO FEAR SHALL BE ON THEM, NEITHER SHALL
THEY SORROW.

The WORKS OF RIGHTEOUSNESS mentioned in this verse therefore are described as being
allincluded in the act of recognizing the requirements of Absolute Waldya, so that it is quite logical
that we are told that THEIR WAGE AWAITS THEM WITH ‘Ali. In the context of the verse itself,
the suggestion is that even non-Muslims are implicated in the responsibility of recognizing ‘Al7. This
offers an indication of the way in which "absolute" (mutaga) is to be understood here. Rather than
"nonentified", or "abstract", as is the case when applied to the utmost level of Being by Ibn ‘ArabT’s
commentators (cf. mutlag), the adjective is used to mean "without exception," "non-negotiable".
Itis ‘AlT to whom allegiance is due, and this to the absolute exclusion of all others.

Such is the nature of the Bab’s transformation of the abstract terminology of high Islamic
theosophy, where mutlaq denotes the non-differentiated, infinitely unknowable divine essence, into
a "confessional language". The implications of the Bab's use of these terms may be briefly
summarized as follows. The "exclusivity" of the term ahadlyya sometimes translated as the "Divine
Exclusive Unity," and the "inclusivity" of wéahidiyya "Inclusive Unity" have also acquired a sectarian
or confessional meaning in addition to their original (purely?) ontological meaning. Whereas for Ibn
‘ArabT and his school the terms refer to different modes or presences of the Absolute, one
ontologically prior to the other, they are used here to describe the more exclusive unity of the Shi‘a
in contrast with the greater or more Inclusive Unity of the larger Muslim community. This usage is
reminiscent of earlier terminology used by the Shi‘a to distinguish themselves from other Muslims,
for example "elite" (khass) and "common" (amm.). In the following passages it is clear that the
original meaning is also preserved and that the Bab wishes us to see a direct relationship between

ontology and belief. In this way the apocalyptic themes of "cosmology" and "judgement of good and
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evil" entail and amplify each other.
At Quran 2:83, the philosophically determined term Universal Waldya (al-waldya al-kulliyya)
occurs.
AND WHEN WE TOOK COMPACT THE CHILDREN OF ISRAEL: 'YOU SHALL

NOT SERVE ANY SAVE GOD; AND TO BE GOOD TO PARENTS, AND THE
NEARKINSMAN, AND TO ORPHANS, AND TO THE NEEDY; AND SPEAK GOOD

TO MEN, AND PERFORM THE PRAYER, AND PAY THE ALMS.” THEN YOU
TURNED AWAY, ALL BUT A FEW OF YOU, SWERVING ASIDE.

The Bab says that God is speaking about His TAKING COMPACT with a// created things in the
eight paradises, to recognize the wa/dya of ‘Al1. ?' The first of these paradises is the Sea of Unity
(lujat al-wahda), and is characterized by the command: YOU SHALL NOT SERVE ANY SAVE

GOD "without any reference". 2 That this level corresponds in some ways to the level of absolute

transcendence of Being is born out elsewhere in the 7afsir where the Bab describes the eighth
paradise as that which is isolated (77 kha/wa) from all paradises and all paradises are isolated from
it. 2 In the second paradise the COMPACT was taken by means of recognizing the Universal
Waldya of the PARENTS, i.e., Muhammad and ‘AlT, who are respectively, the symbols of universal
fatherhood and motherhood. Such recognition, the Bab says, is in reality the GOOD mentioned in
the verse, because to do good means to do good to all according to what each merits. The GOOD
which these particular PARENTS deserve has only been hinted at, because were the Bab to openly
describe it (bi'-tasrih), the prattlers/naysayers (mubtilin) would doubt it. ? The centrality of ‘AlT
in his reading of the Qur'an is further illustrated in the Bab's commentary on Qur'an 2:54.

AND WHEN MOSES SAID TO HIS PEOPLE, ‘MY PEOPLE, YOU HAVE DONE

* Bag 223. On the hierarchy of paradises in this work see B.T. Lawson, "The Qur'an Commentary of the Bab,"
Unpublished thesis, McGill, 1987, pp.146-186.

2 bidd ishara. a brief quotation from the Had ith Kumayl.

® Bagq. 9.
* Bag. 224.
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WRONG AGAINST YOURSELVES BY YOUR TAKING THE CALF; NOW TURN
TO YOUR CREATOR AND SLAY ONE ANOTHER. THAT WILL BE BETTER IN
YOUR CREATOR’S SIGHT, AND HE WILL TURN TO YOU; TRULY HE TURNS,
AND IS ALL-COMPASSIONATE.
[This verse means] WHEN ‘Al7 SAID TO those who abandoned the vast sea of his
waldya, "YOU HAVE DONE WRONG AGAINST YOURSELVES' by your lingering
in the lesser sea of the veils of glory (bahr al-subuhat) % and allusions. So turn
away from THE CALF by taking that which will direct you to the fawhid of your Lord
and return to the divine waldya (al-waldya al-ilahiya) by turning away from the love
of anything but it. And slay your worldly egos (inniyatakum al-imkaniyya) which
have veiled you from attaining to your Creator. Because my waldya is the vast sea
of the Exclusive Unity (@hadiyya). And THAT WILL BE BETTER FOR vYOU IN
YOUR CREATOR'S SIGHT. %

Here the negative attributes of the human soul are indicated, a theme repeated often in the
Tafsir. For example, in the commentary on Quran 2:14 THEIR SATANS is glossed as anfus/-
kum. % At Quran 2:44 the Bab says that those who have FORGOTTEN THEMSELVES are

those who live in the (lesser) Inclusive Unity (wahidjyya) even though God taught them that "the

% Ancther reference to the Had7th Kumayl.

% Bag 185. The terminology in this section shows some distinct parallels with the 7afs Ir al-S8f1 (Fayd-i Kashani,
Litho, Iran, 1856) although none of the had7ths in the corresponding passage have been quoted. It is possible that the
Bab composed this part of the /s ir while reading Safi, e.g.: p.31, line 10; thirty days of fasting; line 11: “forty nights"
= twenty nights and twenty days; line 24: "they wronged themselves concerning the walgya of Muhammad and ‘Al1, and
their people the pure, even so, God pardoned them"; line 27, God tells Moses about the excellence of Muhammad and
his brother and Trustee ‘AlT, and the Shi'a; p.32, line 4: God caused those who worshipped the calf to hesitate (wagafsa
allah,). See also Hashim al-Bahréni, 7afsir al-Burhan, Tehran, 1375 [1955], v.1, pp.96-8 #1 & p.98 #2; ‘Abd 'All
al-Huwayz1, Tafsir Ndr al-Thagalayn. Qumm, 1383-1385 [1963-1965], v.1, p.68, #197 for a variant of this last.

” Bag 62
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Truth is with ‘AlT". 2 ‘AlT is referred to as the sign of the nafs of God, and even though this sign
is created (makhiiig), there is no distinction between it and the One who created it (munshi-ha).®®

In his interpretation of Qur'an 2:45 the Bab again employs the term /innijya("ego") to describe that
which must be completely effaced in order that the servant become a place for the appearance
(mazhar) of the Inclusive Unity, here apparently positive, and become TRULY HUMBLE. ® At
Qur'an 2:34, in the course of a very long commentary % on the important figure of IblTs and his

refusal to bow before Adam, the Bab makes the following comments.

God has placed the manifestations (mazahir) of His sovereignty in all things. To
manifest knowledge (%m) he has appointed Adam as the agency of received
lordship, and IblTs has been appointed as the agency of polytheistic ego throughout
all the worlds.... The believers are the victorious angels, in them is the dimension of

lordship while the dimension of ego is absent from them.

At Qur'an 2:35, in which Adam and his wife are forbidden to approach the TREE, the following

comment is made:

That is the Muhammadan Tree in which the sign of the Exclusive Unity appears. And

2 Reference to the well-known had/7th : "The truth is with ‘Al and ‘AlT is with the Truth, it turns wherever he turns,”
cited in full by the Bab, Bag. 16.

® Baq 172-3. A reference to another frequently cited Sh1'1 hadith: "There is no difference between God and the
Imams except they are His creation.” Usd/ al-K&f7, vol.1 p.0000.

* Baq. 173. Niir‘AlT Shah speaks in similarterms about the level of Inclusive Unity; see Michel deMiras, La méthod
spirftuelle d'un ma itre du Soufisme iranien. Nir ‘AT Shéh, circd 1748-1798. Paris, 1973, pp. 324-25. Cf. also the verse
ascribed to Hallaj:
baynT wa baynaka ‘annTyun yuzéhimunT farfa’ bi-anniyika ‘ann iyl min al-bayni
(Akhbdr al-Hallgj. p.76) The verse Is translated as:

Entre moi et Tol, il y a un “je suis” qui me tourment, Ah! &te par Ton "Je suis", mon "je suis” hors d’entre nous deux.
(ibid.. French text, p.93.)

* Bag 131-150, or approximately 1/15 of the entire commentary.
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it is the highest aspect of the Will. Adam al-dld and HER MATE *> APPROACHED
IT through knowledge (#m “ ), not deed ()& amal *" ), and thus BECAME
WRONGDOERS.

The meaning of their DRAWING NIGH, is a property of potential being (imkan)
which is the agency of ego that was in them. Thus their DRAWING NIGH means
through worldly thoughts (bi%-khutir al-imkan7) * after God had taught them that
the Tree of Ego which grows out of the earth has no stability (gardr cf.
Qur'an.14:26) [and to] not draw nigh unto it with even a single glance toward it.
Because the signs of fawh/d are the signs of Muhammad which God manifested
to him by means of him (a-hu bi-hj). THEN THEY DREW NIGH THIS TREE
because of the ego and . . . THEY BECAME WRONGDOERS. This wrong is that
which God related to them and is a result of their DRAWING NIGH to the Originator
of Origination (mubd/* al-ibda’ viz, Muhammad, as in the "Muhammadan Tree"). In
all other cases this wrong refers to an impious approach to the depth of the
Exclusive Unity, and had the first two not made bold to DRAW NIGH the mubdy.

then others would not have committed this sin either.**

% This grammatical anomaly Is a reflex of those verses in the Qur'an which speak of God’s having created mankind
from a single soul (nafs = feminine noun) AND FROM IT ITS MATE (wa Ahalaga minhd zawjahd) [Qur'an 4:1,7:179;
cf. 39:6]. By this allusion, the Bab seeks to identify the "single soul" as Adam. As for Adam al#a (sic all mss.), it may
be seen as deriving from comments such as those ad Qur'an 2:34 (Bag p.131, cited above) which speaks of the
mashhad al-7ld or the "place of witnessing”, which pertains to the primordial yawrn, and where Adam is identified as
‘Al7. See the discussion of hierarchies in this work found in B.T. Lawson, "The Quran Commentary of Sayyld 'Ali
Muhammad Shirazi, The Béb," Unpublished Ph.D. thesis, McGill University, Montreal, 1987, pp.115-186, and the
reference to the eighth or highest heaven as aljannat alild. The frequency of the adjective in such unlikely places is
probably a function of its status as a technical term in Shaykh Ahmad'’s lexicon.

% Baqg 151-152. Khutir, (usually khawaltir) is of course another classical term of Sufi "psychology”. According to
the Iranian mystic, Najm al-Din al-Kubra (617/1220), they are the ideas which occur spontaneously to the scul,
particulardy in a state of retreat, and may be either divine or satanic in inspiration. This is mentioned in Schimmel,
Dimensions, p.256.

¥ Baq 152. This appears to be, among other things, an echo of the famous hadith . "The good deeds of the plous
ones are the sins of the near ones." For antecedents of such terminology as mubdi* al-ibdd‘ see Henry Corbin, Trllogle
ismaélienne, (Bibl. Iranienne, 9) Paris and Tehran, 1961.
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From such statements it becomes clear that Muhammad is seen as something much more than
"prophet" or "messenger" and that God is elevated beyond all discussion. This is obviously not an
innovation of the Bab's, but rather the nature of his piety, a piety with a very long history indeed.*
And if Muhammad is thus elevated, then the position of ‘AlT is also elevated, as has been seen.
Another factor that appears to have a determining role in one’s participation in true existence is the
soul and the degree to which it becomes irradiated by the self-manifestation (tajallT) of God, the
Only True Existent. It is, therefore, the "ego" that prevents the soul from participating in true
existence represented by the wal/dya of ‘Ali. The subject of "ego” (inniya) or negative self, recurs
in the comparatively short commentaries on a series of verses, which continue the ordeal of Moses
in the wilderness with the Children Aof Israel. * The point heré is that refusal by the followers of
false waldya to accept the waldya of ‘Al, as announced as binding by the Prophet at Ghadir
Khumm, is a direct result of the ego, specifically "their uprooted, lifeless egos" and "other selfish
interests". The first designation takes the modifier from Qur'an 14:26: AND THE LIKENESS OF A
CORRUPT WORD IS AS A CORRUPT TREE UPROOTED FROM THE EARTH HAVING NO
STABILITY.

The Qur'an here is again read, ex eventu, as speaking about the fracturing of the Muslim
community at the death of Muhammad. The "metahistorical" a/-nuzil (translated here as "moyen”
rather than "cause") for Qur'an 2:67 is again the famous speech at Ghadir Khumm, and is read
as referring to the historical Moses in only a secondary sense. This reflects the spirit, if not the
letter, of earlier Sh1'T commentary, which reads the verse as referring to the "excellence of
Muhammad and his family".¥’

The true test of the soul (nafs) is in how it responds to this challenge to the unity of the umma. The

nafs as an organ of perception and spiritual or psychological principle is related to others such as

% See, for example, Corbin, Trilogle Ismadlienne, Paris & Tehran, 1961,
* Q. 2:67-73 (Bag. 201-5).

% Tafsiral-Burhan.v.1, pp.108-12. Bag. 200-1.



19
the fu'dd, qalb, rih and ‘ag/ of which it may be thought to be the lowest. *® The earliest mention
of galb is in the following verse:

IN THEIR HEARTS IS A SICKNESS, AND THERE AWAITS THEM A PAINFUL
CHASTISEMENT FOR THEY HAVE CRIED LIES. [Qur'an 2:10]

The HEART (qgalb) is the foremost place of appearance (mazhar) of the fuad and
is in reality two hearts. One is the place of the First Intellect, which is the HEART of
Muhammad, and the otheris its opposite which is the place of Universal Ignorance. *
. . . The first is the source of all good, and one of its branches is faw/id and all
righteousness. The second is the source of all evil, and one of its results is the
rejection of God .... It represents the totality of all the hearts of all disbelievers ....
The way to [the first] is utterly blocked; but a "First Intellect" which tells the story in
the contingent world about what is in the heart of Muhammad is ‘Al1. ‘Al said about
this primal universal divine soul (a/nafs al-ulihiyya al-kulliyya al-awwaliyya): "It is
a divine power and a simple essence which lives with the Essence. Its source is the
Intellect. It begins from it and summons on its behalf .... Its return is to it whenever
it is perfected and becomes like it. From it begin all existing things (mawjidat), and
to it they ultimately return. Thus it is the exalted *° essence of God and the Tree
of Repentance and the Lote-tree beyond which there is no passing, and the Garden
of Refuge. He who recognizes it will never err and he who is ignorant of it errs and

trespasses. *'

* This is in line with the classical Sufi scale. In another work, the Bab seems to use nafs for the totality of spiritual
or human faculties. See his earller Risala fT al-suldk. p.1, where the four principles of the soul are qalb, fuad, nih and
Jismm. In this context, these four correspond respectively to the four supports of religion: tawhid, nubiwsa, waldya, and
shi‘a which may be thought in turn to correspond to hubb, habib, muhibb and mahbib, the four signs from the
manifestation of the Family of God which are "in you".

% The opposition of @g/and jahl has occupied the minds of Shi‘i authors from earliest times. See, e.g., Kulayn,
al-Kafi, v.A, pp. 10-29: Kitab al-aql wa'iahi.

“° A characteristic pun meant to evoke the name of ‘Ali.

“' Baq 58-60.
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In a very long hadith which preserves a conversation between the sixth Imam, Sadiq, and his
disciple Mufaddal, which the Bab quotes *2 during the course of his commentary on Qur'an 2:27,
a number of features of the intellect are further identified. Mufaddal asks the Sixth Imam:

How is it that meaning abstracted from any form can occur in my mind? And can the
Essence be imagined, or divided, or partitioned or changed . . . or fancied in the
intellects as moving or at rest? And how can the Unseen appear "mixing" with weak
creation? And how is the created thing able to regard the Creator, considering the
weakness of created things? Sadiq said: O Mufaddal! IN THE CREATION OF THE
HEAVENS AND THE EARTH AND THE SEPARATION OF NIGHT AND DAY ARE
SIGNS FOR THOSE POSSESSED OF MINDS. [2:164] 0 Mufaddal! Our knowledge
is terribly abstruse (sa’b mustas'ab) and our secret much too difficult for the tongue
to speak of in any but the most allusive language. Whatever our Shi‘a knows, the
same is according to their cognizance of us and their knowledge of us. Away with
him who transmits what he does not understand and believes that which does not
agree with reason or has not matured in the mind. -

Here we see a kind of syzygy of reason and revelation in which the ‘a¢g/ is indispensable for right
religion, although it appears that on its own it is unable to properly register the Unseen. As is the
case with other faculties, or principles, the intellect is two-edged. Not only is it quite clear that the

agl/ is only profitable insofar as it used to contemplate the Imams, but that it is also capable of

“ Baq 96-104. The isndd, one of two given in the entire commentary, is: al-Shaykh al-Thiga AbT al-Husayn
Muhammad bin ‘AlT al-Halabi ‘an Shakhi-hi al-Sayyid Abi ‘Abd Allah al-Husayn ibn Ahmadan al-Khusayb1, géla,
haddathni Ja'far ibn al-Malik al-Farari al-KGf1 ‘an ‘Abd Alldh ‘an ‘Abd Allah bin Yinis al-Mawsuli ‘an Muhammad
bin Sadaqati’l-‘Abdi ‘an Muhammad bin Sanén al-Zahir7 ‘an Safwén bin Yahya al-Kaf? ‘an al-Mufaddal bin ‘Umar
al-Ju'fT qéla quitu li-mawlana al-Sadiq al-wa'd min-hi al-rahmatu wa qad khalwatu bi-hi....

® Baq 9T: The expression sa’bun mustasabun s also associated with the variant: inna hadith 4/ Muhammad
sa’bun mustasabun I8 yu'minu bi-hi lld malakun mugarmabun aw nabiyyun mursaiun aw ‘abdun imiahana llahu
qalba-hu li1-imén, and others to which Kulayn has devoted a separate chapter: K&f7. v.1, pp.401-2. The long hadith
quoted by the Bab, for which the quotation is something of an introduction, is not mentioned here and | have so far been
unable to trace It elsewhere. Traditions transmitted through Mufaddal are sometimes thought to be tainted because of

his supposed Ahattibiya allegiances; see the references in Kohlberg, "An unusual Sh1'T isnad," /srael Orfental
Studies 5 (1975) p.147.
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leading to error. It would appear that the nafs, fudd, galb, lubb and ‘aq/ are equally incapable on
their own and must be assisted through the Imam in some way to receive "existence".

The fu'adis described by the Bab as the "highest perceptive organ of man." At Qur'an 2:8, the
Bab says that the "name of the hidden one" (ism al-maknin) is the "place where the Shi'a testify
to the covenant of love" [for the Imams which is binding upon them] (mashhad ‘ahd al-mahabba I’
shia). lts station (magam) is the fuad where the Hujja (the hidden Imam) causes this love to
appear."* Later at Qur'an 2:97, the Bab says that the HEART (galb) is the first thing which was
produced through the process of Origination (ibda’), and GABRIEL was appointed by God to carry
to the HEART that which is SENT DOWN from the fs'dd. *° Here the fu'dd appears to be beyond
the contingent world, which poses the problem of how it can function as a place of testimony
(mashhad) for the Shi‘a. But it should be remembered that this HEART is Muhammad’s (“galbika”
and so perhaps in this case it is the heart of 'AlT) and presumably qualitatively different from others.
Unfortunately, none of the several qur'anic verses which employ the word fs'ad are in the sdra
of Bagara. In view of the general style of his 7Tafs/r, it is likely that the Bab would have described
several hierarchical levels of the fudd, had the occasion arose, in which further details of its
function would have become clear.

In sum, it is the soul (nafs) of the Prophet and the Imams that is the channel for the self-
manifestation of God. This soul is on a different ontological level than its counterpartin the common

believer.

Ecstasy and Existence

It will be of interest to notice the treatment by the Bab of a subject of some importance, namely
wijdan or ecstasy, which appears in three passages of the 7afs7r. At Quran 2:29 the Bab says

the following:

“ Bag 51. The idea is that it is only the fudd that is touched somehow by the Imam. Another reading might suggest
that it is love for the Sh1'a itself, presumably incumbent upon believers, which enables the heart to recognize the Imam.,

“ Baq 239.
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As for the sign of the Exclusive Unity - it is in all things. And even if there is
composition in their [?the Imams'] knowledge, God will remove whatever was |
causing spiritual deficiency *° at the moment of ecstasy (inda wjjdan). Nor [at this
time] will there be in them any aspect of mixture or plurality, because they [at such
time] are a proof (dal/i/) of the Living, the Self-subsisting. And God did not make
multiplicity a proof of His Exclusive Unity. . . . No one knows Him and none
understands His mode except Him. Nevertheless, that which is known (ma'rir) is
His Will [i.e., Muhammad and the Imams as the personifications of the Divine Will,
al-mashiyal and the intended ultimate goal of all "creation" (ghayat al-imkan) as
a result His bounty in all regions according to [their respective spiritual capacities to
receive] the divine manifestations of His Will.

Towards the end of his commentary on Qur'an 2:35, the Bab makes the following statement:
So when Adam DREW NIGH the Tree of Reality [which was] the manifestation of
Fatima in the precincts of Being, he disobeyed his Lord because God had
commanded him not to DRAW NIGH unto her except through an ecstatic
experience, because at the time of such an experience the one who DRAWS NIGH

IS [in fact] the TREE and nothing else. ¥/

Here the Bab seizes upon what might otherwise appear as the relatively accidental grammatical
gender of TREE to introduce a reference to Fatima who is accounted one of the Family of God and
therefore represents the same ontological intensity associated by him with the Prophet and the
Imams. Commenting on the qur'anic WHOSO FOLLOWS MY GUIDANCE (man tabia huda'r) at

verse 38, the Bab says:

“ Baqg 115: iftiqar. |zutsu translates the word as “ontological need". (Toshihiko Izutsu, Sufism and Taolsm: A
Comparative Study of Key Philosophical Concepts. Berkely and Los Angeles, 1983 p. 168.)

¥ Bag. 155. As a matter of fact, the figure of Fatima plays a very important role in this 7afs ir: Unfortunately, it is not
possible at this time to do more than mention this in passing.
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FOLLOWING (atabi‘iyya) has several degrees. "The paths to it (ilayh3) are as
numerous as the souls of the creatures.” ** . . . | testify that the thing FOLLOWED
is his ['AlT’'s] waldya, inasmuch as none can follow the GUIDANCE of God like him,
because God, appeared (fg/alld) to him by means of him (Ja-hu bi-hi), and verily
HE IS THE TRUTH [Qur'an 41:53], LIKE HIM THERE IS NAUGHT [Qur'an 43:11],
HE IS THE EXALTED (‘AlT) THE GREAT (kabir). [Quran 22:62; 31:30 34:23;
40:12]. *® And he (‘AlT) is the Followed One in reality and therefore the Most Great
Example (al-mathal al-kubra. cf. Quran 79:20) and whatever is other than him if
purified from accidence and caused to forsake illusions and counterfeits, and caused
to enter the House of Glory (viz., love of the Imams), absorbed in the beauty of
ecstasy * oblivious of the clouds of the contingentworld, then he has FOLLOWED *'
the GUIDANCé of God . . . so that NO FEAR SHALL BE ON THEM, NEITHER
SHALL THEY SORROW [Quran 2:38].*

Wijdan or wajdan (the vowelling is not specified in the ms.) are derived from the root w/d from
which comes wajada "he found". Wujid, of course, means existence, or "the state of being found".
The intensive noun forms can also mean "finding" but it is generally reckoned that their use by
Muslim mystics refers to a special state in which a person finds oneself and which state is at the

same time perhaps unheralded or unanticipated. This is in line with that element of the English verb

* This is a variation on the famous hadth quoted by the Bab in his Suldk. p.1: aHuruq id alldh . . .

* That is, all of these qur'anic verses are read as referring to ‘Ali.

® Bag 166.

' fttaba‘a (as opposed to the quranic ab’ia)connotes also “investigate,” "examine," "study"” .

% Bag 165-6. It should be noted that the last phrase of the verse is repeated at Qur'an 10:62, where it is specifically
the "“friends of God" (awllyd’ allah) who will neither grieve nor sorrow, (Baq. 195-6).
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"to find" which connotes "coming upon something unawares”. As an intensive form of w, d, one

might also translate the term as "superexistence". **

Whatever the intent of wjidan in classical Sufism might be, * it is clear that the Bab associates
it not with the unreachable divine Essence, but with ‘AlT and/or the other members of the Family

of God.

Here it is clear that the wijiddn experience refers to a total absorption of the subject into the
object. It is the spiritual time (wagf) when any potential existent acquires the greatest possible
degree of existence. For the Bab, the pinnacle of existence is represented by the Prophet and the
Imams. In this case ‘AlT specifically. This is of course in line with Sufi usage; it is also reminiscent
of the specifically Iranian hikmat-i ilah7 tradition as it developed from Suhrawardi to Mulla Sadra
and beyond to the Shaykhiya. The idea of "knowledge by presence" is somewhat akin to the idea
expressed here by the Bab, but with the characteristic emphasis, at least with respect to Mulla
Sadréa, that the highest "object" with which the soul can attempt union is the Divine Will, as
hypostatized by Muhammad and the Imams. In this respect, the Bab is faithful to the teachings of
Shaykh Ahmad.” ‘AlT being the link between the believer and Muhammad, who is the highest
"spiritual idea" the believer may aspire to, is the object of the ecstatic experience. It may be
speculated that the Bab'’s reference to ecstasy stems from his own experience. This experience (or
experiences) is seen as the immediate background for the Bab's eventual claim, announced within
a few months of writing this commentary, to be the focus of the above-mentioned Islamic

apocalypse.

5 Cf. Corbin’s translation of bagd’ as surexistence. Ell. v.1, p.224.

% Cf. e.g., Najm al-D7n al-Kubra, where wijiddn is the fifth level of a hierarchy of eight spiritual conditions ranging
from the lowest, manam, to the highest, takwin. In this scale, wag/d is fourth. See Fritz Meler, Die 7awa’ih al-gamal
wa fawatih al-galdl” des Nagmudd Tn al-Kubrd. Wiesbaden, 1957, Arabic text, fas/ 41 & 95. Meler translates wjidan
as "being touched inside” (p.101 German text).

% Henry Corbin, Mulld Sadrd Shirdzi: Le Livre des pénétrations metaphysiques, Paris, 1964, p. 224,
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That the mystico-philosophical terminology of the wahdat al-wujad metaphysicians acquired
additional communalistic and even apocalyptic meaning might be though to have been an inevitable
development of a meeting between the wahdat al-wujidd school and Sh1‘ism. But in this first major
work of the Bab, a number of other features have been noticed, namely the attribution of features
pertaining to a mythical cosmogony to the Prophet and the Imams. Some of these ideas are also
found quite early in Shi‘ism, both "12er" and Isma&’1l7, prior to Ibn ‘Arabi. Years ago, Massignon
demonstrated how some of the "physiognomy" of the Primordial Man of the Manichaeans was
projected on the figure of Salman. *® A comparison of some of the features of that physiognomy
with the function of Muhammad, ‘AlT, and the "family of God" in this early work by the Bab displays

striking similarities.

% Louis Massignon, "Salman Pak et les prémices spirituelles de I'lslam iranien.” ( = Publications of the Société des
Etudes iraniennes, No. T) Tours, 1934,



THE SEVEN VALLEYS OF BAHA'U'LLAH: A PROVISIONAL TRANSLATION WITH
OCCASIONAL NOTES - PART 01 Stephen Lambden

Study of and meditation upon 7he Seven Valleys (Hall vadi ; henceforth SV ) of Baha'u'llah has
formed an important part of my spiritual life for over twenty years. The classic translation of ‘AlT Kuli-
Khan and Marzieh Gail (= AKK ) has always been very dear to me and remains so. My purpose in sharing
this provisional translation, with some doctrinal and philological notes, is to register the tentative resuits
of my own study of, and musings upon, the SV. | have attempted to translate from a stance that takes
some account of modern academic trends in the English translation of Islamic mystical (Sufi) texts as well
as Bah3'i translation style established by Shoghi Effendi. ' | obviously remain indebted to the
translations of the SV by AKK and Marzieh Gail as well as to that of the "Disciple of ‘Abdu’l-Baha™,
Hippolyte Dreyfus (1873 -1928 C.E.). A selection of my gradually accumulated notes are set forth below
with a view to their being corrected, challenged and / or supplemented by others more qualified to
translate and comment upon Baha'u'llah’s mystical masterpiece.

The SV is basically a Sufi-Bab1 revelation of Baha'u’llah which follows an important mystical literary
genre; the "seven valleys" of the spiritual journey towards God (see commentary 01:7 [forthcoming in
BSB.]). No detailed introduction to Sufism (‘Islamic mysticism’) can be set down here. There exist
numerous introductory overviews and general books devoted to this subject.” It must suffice to note that
Annemarie Schimmel, prefacing a brief article /s/idmic mysticism, Sifism, gives an excellent, succinct,
though necessarily limited, definition of Islamic mysticism: "Mysticism is that aspect of Islamic belief and
practise in which Muslims seek to find the truth of divine love and knowledge through direct personal
experience of God. It consists of a variety of mystical paths that are designed to ascertain the nature of

man and God and to facilitate the experience of the presence of divine love and wisdom in the world."

' ) am grateful to Todd Lawson, Khazeh Fananapazir and Moojan Momen for looking over the whole of my
provisional translation of SV:01 -- see further future BSBs -- and making some valuable comments. Such errors as
remain in the translation remain entirely my own.

2 Ses forexample, Annemarie Schimmel, Mystical Dimensions.., (1975 and bibliography); Julian Baldick, Mystical
Islam ..(1989 and bibliography). It is sometimes thought that the western words Sufi (Ar. $i@f7) and Sufism (lit. "to
dress in wool" Ar. fasawwuf) are rooted in the Arabic word for "wool" = s, the term having been coined around
the middle of the 8th cent C.E. (in Baghdad? the then Abbasid capital [Baldick: 1989, 30f}). As a noun the word Sufi
can indicate an adherent of one of a plethora of orders representative of diverse streams within the Islamic mystical
tradition. There are hundreds of Sufi orders. Likewise, there are a multitude of many-faceted Sufi teachings that have
evolved over centuries. [t is hardly possible to sum up either Sufi practise or Sufi teaching.

* Annemarie Schimmel, /siamic mysticisrn, SOfTsm Encyclopedia Britannica (15th Edition Chicago etc., 1974
/ 1986) Vol. 22 pp.18-23. See further Schimmel, 1975, 3ff.
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In the SV Baha'u’liah informs its recipient, Shaykh Muhyi al-Din of Khéniqin (Iraq), of new
dimensions of the meaning of the path to God. The Sufi path is set forth in the light of Babi [proto-
Baha'1] theological and ethical teachings. Sufi teachings which might detract from faith in the supreme
qutb ("Axis"), the Manifestation of God ¢mazhar-i illahi), are subtly modified.

Many examples of Babi and Baha'i scripture exhibit marked Sufi influence. Typically Sufistic
terminology and hermeneutics permeate certain of the writings of the Bab. So too, many amah of
Baha'u’liah : especially early [pre-1863 C.E.] Tablets e.g. the "From the Divine Garden" (Az Bagh-i
i#lah7) and "Tablet of Reality" (Lawh-i Hagq) . Quranic exegesis in Babi-Baha’i scripture Is quite
frequently, in one way or another, Sufistic. Baha'1 ethics is likewise markedly Sufistic.

In the 19th century Middle East a number of Sufis became Baha'is and contributed to the spread of
the Baha'1 Faith. During the Edirne (Adrianople) and West Galilean (‘Akka’) periods of his ministry (after
1866 or so) Baha'u’llah to some extent came to view mystical esotericism (batini tendencies) -- over
indulgence in such arcane interests as Aimiyd (alchemy, ultimately forbidden), and jafr ([loosely]
gematria or ‘numerological-prognostication’) -- with disfavour. * Sufism yet remains one of the most
important Islamic doctrinal streams that have informed the Babi1-Baha'i revelations. The modern
Baha'1 Faith however, is not merely neo-Sufi. It is only peripherally and in certain doctrinal areas Sufistic.

To some extent following early Shaykhi and other Islamic perspectives the Bab and Baha'u’llah
sometimes explicitly rejected Sufi doctrines. Like Shaykh Ahmad al-Ahsa’l (d.1826 C.E.) for example,
the Bab so championed the transcendent unknowability of God that pantheistic / monistic understandings
of wahdat al-wujidd ("oneness of Being"), were explicitly rejected in his Persian Equilable Tract (Sahifa-
yi ‘adliyya) (late 1847-early 1847 ; n.p.n.d. p.16). Traversing the seventh of the SV (fagr-i haqiqr va
fana) Baha'u’llah similarly stated that "the mystic wayfarer leaveth behind him the stages of the
oneness of Being and of witnessing (wahdat-i wujid va shuhid) and reacheth a oneness (wahdat)
that is sanctified above these two stations (@7 magam) . " (AQA. 3:133).

During his two year withdrawal in Iragi Kurdistan (1854-1856) Baha'u’llah came into contact with
leading figures of various important and widespread Sufi orders (see GPB:122): more specifically, the
Nagshbandiyya (founded by Baha’ al-Din Muhammad Nagshband [1317-1389 C.E.]); the Qadiriyya
(founded by ‘Abd al-Qadir Jiléni [c. 1077-1165 C.E.]) and the KhalidT (founded by Diya' al-D7n Khalid
al-Shahraziri [1776-1827 C.E.], a sub-brotherhood of the Nagshband1 order) Orders. He commented

* During the later years of His ministry Baha'u'llah spoke positively of the more pragmatic dimensions of human
activity; at one time stating, for example, that the reality of "geometry" (handasah) is to be preferred to “all the books
of the gnostics” (or mystics, jam7 ‘kufub-i ‘uruf@)) AK 3:353 see also ibid p.350ff.
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orally on "abstruse passages" of the massive magnum opus of the Great Shaykh, Shaykh MuhyT al-Din
ibn al-‘Arabi (1165-1240 C.E.), the "Meccan Revelations [‘Openings’]" (atFutidhat al-Makkiyya) and
composed several important Arabic and Persian poetical Sufi-style writings, i.e. al-Qasida al-warqa’iyya
("The Ode of the Dove") and Saqi az ghayb-i baga’ ("The Cupbearer of the Subsistence Unseen").

Whilst living in Baghdad between 1856 and 1863 Baha'u’liah ailso came into contact with and was
visited by Sufis belonging to the abovementioned (and possibly other) Sufi orders. in one of his Tablets
concerning esotericists (ahti batin) he refers to Qadiri Sufis and to an ascetic episode which he
witnessed in Baghdad (MA 4:31) -- JT1lani’s tomb is situated in Baghdad.

The 8V of Bahd'w'liah is a largely Persian epistie written in response to a letter received from a
certain Shaykh MuhyT al-Din, a gadi ("judge”) of Khaniqin which is situated near the Iragi-Persian
border to the northeast of Baghdad. This Shaykh was evidently a leading member of a Sufi order who,
in his letter to Baha'u’llah, alluded to his having attained an elevated spiritual condition; /an3’ = "passing‘
away" from worldly reality; the "death [ of the lower selfl" and baga’ = "subsistence” or permanent
mystical eternality (see note on 03:4). Exactly which Sufi order he belonged to is not directly stated in
the SV or in other Bah&'l sources known to the present writer. Internal evidence could be taken to
suggest that he was, like the recipient of the Four Valleys, a prominent member of the Qadiri Sufi
order -- the abovementioned order founded by ‘Abd al-Qadir Jilani. °

Written in the classical form of the ‘Seven Valleys' ° this significant item of Baha'i Scripture is
markedly influenced by such Sufi texts as 7he Conference [ Logic] of the Birds (mantiq al-tayr)-- also,
according to some manuscripts, entitled the "Seven Valleys" -- of Farid al-Din °Attar (1140-1221 C.E.).
Within it Bahd'v'liah sets forth, from the Sufi-Bab1 perspective, the various stages which mystic
wayfarers might go through in their quest for and ultimate passing away, the mystical nullification of the
lower self (= ‘annihilation’ { /ana).

As will be demonstrated, the SV is significantly influenced by both Sh1'T and Sufi theology / theosophy
as well as by Bab1 doctrine. Many lines within it could be understood in varying ways depending upon
whether it is primarily viewed from a Shi’'1, Sufi, Bab1 or modern Baha’l perspective -- not that it is

always possible to distinguish these vantage points. The provisional retranslation (see below) is

® Onthe Qadiriyya Sufl order see, for example, Khaliq Ahmad Nizami, "The Qéadiriyyah Order"
in 18.1:6-25 [=Ch.1] and the works listed in the notes (pp. 24-25)

® A sevenfold scheme or serles of stages in the ethico-spiritual journey towards God is well attested in the history
of Judaeo-Christian and Islamic literatures. The literary form of the "Seven Valleys" has been frequently utilized in
the history of Sufi mystical literatures. For further details see on 1:7 (forthcoming in BSB).
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influenced by developed Baha'T doctrine; though not, | hope, so as to obscure its original Sufi-Babi
meaning. The notes / commentary reproduced below only touch the surface of the myriad possible
senses within the SV. Established Sufistic terminology is identified and commented upon asv is
recognizably central BabT language.
On one occasion ‘Abdu’l-Baha’ summed up the ethical significance of the SV when he stated :
"It is my hope..that you may search out your own imperfections and not think of the
imperfections of anybody else. Sinve with all your power fo be free from imperfections.
Heedless souls are always seeking faulls in others. What can the hypocrite know of
others’ faulfs when he is blind lo his own? This is the meaning of the Seven Valleys. It

is a guide for human conduct...” ’

In his God Passes By (1944) Shoghi Effendi refers to the Seven Valleys as Baha'u'llah’s "grealest
mystical composition..”, a composition “in which He describes the seven stages which the soul of the
seeker must needs lraverse ere il can allain the object of its existence” (GPB:140). Without at this point
going into details, the Seven valleys (haft vadr), which are all religious / spiritual or ethico-mystical
states of being, commence with the "Valley of Search" (fafab) and culminate in the seventh "Valley of
[mystical] Poverty (fagri hagiqri) and the Spiritual Death of the limited self (va fand)”(see on 01:7
[forthcoming]).

The exact date of the writing of the SV is not precisely known. It was apparently some time after
Baha'u'llah’s return from Iraqi Kurdistan (Sulaymaniyya) to Baghdad i.e. after 19 March 1856; most
probably c.1857-1858 (1274-1275. AH.?). °

MANUSCRIPT TEXTS OF THE SV

Unpublished manuscript copies of the Persian text of the SV can be found in a variety of locations.

Manuscript texts include:

” From a talk delivered at Hotel Victoria, Boston Mass. USA. on 25th July 1912, Notes by Edna McKinney: in
PUP.p.244, also SW. Vol. VIi/12.p.116.

® See for example, Ishrdq Khavari, Ganji Shaygan(Tehran: BPT., 124 Bad1‘) pp.17-18; [cf. The Bahd'/ World
Vol.XIV. p.625] ); A. Taherzadeh, The Revelation of Bahd'ulighVol.1 (George Ronald, Oxford 1974) pp.96-103; H.
Balyuzi, Bahd ulléh, King of Glory (George Ronald: Oxford 1980) pp.161-3,
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O Iran National Baha'1 Archives [= INBA.] Xerox Collection Vol. 33 [= Majmii‘a-yi

athar+ qalam-i ald Qudrat 133 Badi‘]: 101-133 .

O INBA. Xerox Collection Vol. 35 [= Majmd a-yi athar-i galam-i a%d Jamal 133 Badi']: 293ff.
O British [Museum)] Library MS. Or. 3116 [ Kremer, no. 126 ] foll. 67-77 ( see Rieu 1895:7).

PRINTED TEXTS OF THE SV.

The Persian text of the SV has several times been printed. It is to be found, for example, in Haff Vadi,
Chahdr Vadi , (Cairo 1332. A.H. [1913-14 C.E.] and in Athdr Qalam-i A°ld Vol.3. (Baha'T Publishing
Trust: fran 121 Bad1‘[1965-6 C.E.] Reprinted, New Delhi : nd.) pp.92-137 (It is this text which has been
translated below). ° The Persian Text of the SV and the Four Valleys , along with a German and an
English translation, is published in, [Baha’u’'llah] Haf-V4dl. Chihdr-Vadf [sic] The Seven Valleys. The
Four Valleys Die sieben Taler. Die vier Taler. (Hotheim-Langenhain: Baha'l Verlag 1988 = 145 [Bad i’
ISBN 3-87037-941-3]. The Persian text occupies Pt.3 pp.1-66 [end of vol. Persian pagination], the

"German Pt.1 pp. 1-54, and the English Pt.2 pp. 1-55. The translation is that of AKK + Gail and the

German a translation of the English.

Although the SV is often found in the original Persian or in English translation along with the Four
Valleys ( Chahar vadi ) of Bahd'u'lldh they are two entirely distinct works. In a communication of
Shoghi Effendi printed at the beginning of the later editions of the AKK + Marzieh Gail translation of the
SV weread: " Seven Valleys and Four Valleys should be regarded as independent Tablets, as they were
revealed lo different persons.” While the SV was addressed to a Shaykh Muhy1 al-Din the Four Valleys
was written sometime later for the Qadiri Sufi leader Shaykh ‘Abd al-Rahméan (GPB:122; also of

Karkik in Iraqi Kurdistan ?).

® Sulayman Khan-i Tunukabuni better known as Jamal-i Effendi ( d.'Akka’ 1898 ) was an important Baha'i
teacher who made a missionary trip to India at the direction of Baha'u'llah in 1878. Intermittently he remained many
years in the Indian subcontinent where, dressed and living as a Dervish, he assiduously promoted the Baha'1 Faith.
In orderto bring the Baha'1 Faith to the attention of his associates and the people at large he apparently (?) had the
8V of Baha'u'llah printed under his own name.
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EUROPEAN TRANSLATIONS OF THE SV *

As far as | am aware the earliest western language translation of the SV was that of the first French
Baha'i Hippolyte Dreyfus (1873-1928 C.E.), "' Les Sept Vallées, Paris: Emest Leroux, 1905. It is his
translation which is included in H. Dreyfus and M. Habib-Ullah Chirazi [= MTrza HabTb Alldh Shirdzi]
trans. ,..Haft Vadi ( Les Sept Vallées)..[etc.], Paris: Ernest Leroux, 1905 (116 pp.). The same translation
is likewise published in the first volume of Dreyfus’ three volume compilation of his French translations
of Tablets of Baha'u'llah, L'Qeuvre de Baha'u'llah, ( Vol.l. pp. 25-60) Paris: Ernest Leroux 1923. The
Dreyfus translation has been many times republished; including one edition brought out by the American
Bah4’f Publishing Committee : Wilmette, lllinois, 1944 [ 3+1;5-44 pp.]. In 1933 the covenant breaker Julie
Chanler translated -- with the advice of Mirza Ahmad Sohrab -- Dreyfus’ French translation of the SV
into English: Julie Chanler (frans.), Seven Valleys ( New York: New History Foundation) 1933 [37 pp.].

The second European translation of the SV was the 1906 English translation of Ali Kuli-Khan (c. 1879 -
-1966), > The seven valleys revealed by Baha'Ullah at Bagdad, in answer fo questions asked by Sheik
Abdur Rahman, [sic] a greal Mohammedan mystic Suff leader, Bahai Publishing Society, Chicago 1906,
[55+1 pp.]. Another edition of this translation was published by the Chicago ‘Bahai ‘Publishing Society’
some time between 1906 and 1914 [n.d.] and yet again in 1914 [1, 55, 1 pp.]. It was also published by
the New York Baha'f Publishing Committee in 1936 & 1937 [60 pp.). There were doubtless other printings
as well. It is, furthermore, partially or fully published in, among Baha’T publications:

O Eric Hammond (Ed), The Splendour of God, Being Extracts from the Sacred Wiitings of the Bahais
(Wisdom of the East Series, London, John Murray, 1909 (1st. Ed.), pp. 53-84 -- including extracts from
‘Ali Kuli Khan's 1906 translation, a brief introduction, and some notes.

O Horace Holley (Ed), Bah#7Scrjptures.. Brentano’s New York 1923, pp.? -- ?; 2nd Ed., Bahai Publishing
Committee New York 1928 pp. 159-171.

'* The bibliographical information given below is largely based upon information contained in the National Union
Catalogue of Pre-1956 Imprints ( London & Wisbech: Balding and Mansell Information / Publishing Ltd. 1969) entry
Baha Ulldh Vol.30 pp.355-360; William Collins, Bibliography of English-Language Works on the Babi and Bahd’i
Faiths 1844-1985( George Ronald, Oxford 1990 ) |, The Writings of Bah&'u'ilah 1.112-> L117. There also exist, it should
be noted, a number of translations of the SV into non-European languages -- i.e. an Urdu translation published in
Bombay prior to 1927 (cf. BW, 1i1:242) + 1929 (BW [V:304) -- as well as several made directly from the AKK [+Gaii]
translation into European and non-European languages (as well as a Braille rendering).

"' On February 27th 1929 Shoghi Effendi wrote an ‘Appreciation’ of Hippolyte Dreyfus-Barney. This is printed in
The Bahd't World Vol. I} (April 1928-April 1930) Reprint. Wilmette, lliinois : Bah&'i Publishing Trust 1980.

2 On ‘Ali-Kuli Khan see Marzieh Gail's ‘In Memoriam' article in 7he Bahd’’ World Vol. XIV 1963-1968 (Haifa:
The Universal House of Justice, 1974) pp. 351-353 and his daughter's biography, Surmrmnon up Remembrance
{Oxford: George Ronald) 1987 and 7he Arches of the Years (Oxford: George Ronald) 1991,
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An early ‘unpublished’ attempt at commenting on this English fransiation, it may be noted here, is
mentioned in the American National Unjon Catalogue; Pre-1956 Imprints , Vol |. p. 503; namely, ‘H.B.
Hasting, Seven Valleys. An atfempt at an interprefatio/n] for westemn readers of some of the onental
imagery of seven valleys, by Abdel Baha Based on a transiation by Ali Kuli Khan, 1905 Washington,
printed as MSS [not published] by H.B.H. [Autograph note on cover title = " H.B.H. Hasting '91 (Harv.)]
1934. [Has autograph annotations and corrections]. Pamphlet 16 pp. Colophon; Printed by Sidney H.
Hastings, Saugus, Mass. (Label pasted over: Abdel Baha, in cover title, reads: Baha'U'llah.)’ (sic).

Yet another, even earlier work, very loosely oriented around Bah&'u’llah’s SV in English translation,
and expressive of the American cultic milieu from which certain American Baha’is of the early period
entered the Baha’'T movement, is W.W. Harmon's, The Seven Pnnciples of the Microcosm and the
Macrocosm applied fo the disclosures of Bahao'llah in the Book of the Seven Valleys, arranged for
students by W.W. Published by the author 1915 (59 pp.). ‘Abdu’l-Baha’ had apparently encouraged
Harmon to write a book on ‘Divine Hlumination’ (in America in August 1912) and subsequently approved
of his book which bore this title in a lefter to him dated April 20th 1914 (refer, Harmon, 1915a p.8). His
Seven Principles.. was written shortly after his Divine lllumination and contains a fair amount of occult
and metaphysical’speculation the like of which led certain prominent American Baha'is to accuse him
of heterodoxy or of violating the Baha'l covenant.

Arevised edition of Ali Kuli-Khan's 1906 translation of the SV, accomplished with the aid of his daughter
Marzieh Gail, was published in 1945 along with Baha'u’llah’s Four Valleys ( Chahar vadr ). It has gone
through numerous printings:

O Ali-Kuli-Khan & Marzieh Gail (ir.), The Seven Valleys and the Four Valleys, Wilmette, lllinois, Baha'i
Publishing Committee 1945, 1948, 1952, 1954... [ 62 pp.]

Certain printings of this revised edition contain a 28 page introduction by Robert L. Gulick, Jr. This
introduction to the revised translation was itself revised and printed in editions published subsequent to
1975. Once again this revised translation has again been printed in a large number of compilations of

Baha'T sacred writings."

'3 Of the easily obtainable compilations of Baha’i sacred writings which Include the SV in its revised 2nd-3rd
editions the following may be noted:
[ National Spiritual Assembly of the Bah&'is of the British Isles), The Bah4'f Revelation, London 1955/ Rev.Ed.1970
[SV =] pp.117-137.
[National Spiritual Assembly of the Bah&’is of India | Writings of Bahé'u'lléh, A Compiiation (New Delhi: BPT 1986)
[SV=] pp.1-20.
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A 3rd revised edition of the AKK-Gail translation appeared in 1978 and 1984..1986> published by
the Baha'1 Publishing Trust (Wilmette, lllinois, xiii { again with a shorter revised introduction by R. Gulick
Jr} 65 pp. A largely identical 4th revised edition was published in 198?/91 by the same publishers.

The Oxford (England) based OneWorld Publications Ltd. has recently published 7he Seven Valleys
of Bahd'u'lléh (Oxford: OneWorld Publications Ltd. 1992). This is basically another edition of the
AKK+Gail translation (4th Ed. pp.13-35) with slight ‘revisions’, a new six page introduction (pp.5-11) and
appended notes (92 Notes [pp.59-81] largely as in the AKK+Gail American editions with a ‘Preface to
Notes’ [pp.59-60]). The U.K. Bah4’l Publishing Trust has likewise included the AKK + Gail 4th edition of
the SV of Bah4&'u'llah in its commemorative centenary publication series "Nightingale Books" (= 7he
Seven Valleys {London:] Nightingale Books, 1992 ) with a new very brief introduction and seventy five,

occasionally revised, footnotes (cf. on these recent printings the review section below).

PROVISIONAL TRANSLATION : PROLEGOMENON 01 ™

I Praise be to God Who hath caused Being to be made manifest from non-being;

inscribed upon the
tablet of Man [kind] something of the ancient mysteries ™ and taught him that which he knew not of the
Exposition. " He made Him a Perspicuous Book unto such as believed and surrendered themselves;
caused Him to witness the creation of all things in this black and ruinous age ' and to speak forth from
the Apex of Eternal Subsistence with a Wondrous Voice in the lllustrious Temple. ! This to the end that
all may testify within themselves, through soulful experience at the level of the theophany of their Lord,
that there is none other God save Him.  All souls may assuredly accomplish this and thus win their way

to the Summit of Spiritual Realities such that none shall witness a single thing but that they shall see God

therein.

" In this provisional [re-] translation the English text is divided up into paragraphs which are numbered from 01
(= the prolegomenon or ‘introduction’) and loosely sectioned or ‘versified’ for the sake of the commentary. The
paragraphing largely follows that of AKK + Gail (also taking into account that of certain of the various published and
unpublished versions of the Haft vadr).
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THE ARABIC TEXT OF THE FIRST PARAGRAPH OF THE PROLEGOMENON (01) TO THE
SEVEN VALLEYS (HAFT VADI)AS PRINTED IN ATHAR-/ QALAM-1 A“LA (New Delhi: BPT, n.d.
[= Rep. of Ed. Tehran 121 BE.]) Vol. 3:92-3.
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COMMENTARY

PROLEGOMENON 01 WITH SELECTED TRANSLITERATION

In the Name of God, the Mercilul, the Compassionale.

[1] Praise be to God Who hath caused Being (wwjidd ) to be made manifest from non-being (“adam);

“ inscribed upon the tablet of man [kind) (fawh akinsan) something of the timeless mysteries (asrdr

4]

akgidam) ® and taught him that which he knew not of the Exposition ( atbayan ). ! He made Him a

B caused

Perspicuous Book (kitab “" mubin® ) unto such as believed and surrendered themselves;
Him to witness the creation of all things ( kull” shay’) in this black and ruinous age ™ and to speak forth
from the Apex of Eternal Subsistence ( qutb albaqa’) with a Wondrous Voice (atlahn akbadT®) in
the lllustrious Temple ( haykal a-mukaram ). ™ This to the end that all may testify within themselves,
through soulful experience (7T nafsihi bi-nafsihi) at the level ( fT maqam) of the theophany of their
Lord (fajall7 rabbihi), that there is none other God save Him. ' All souls may assuredly accomplish this
and thus win their way to the Summit of Spiritual Realities (dharwat alhaga’q ) such that none shall

witness a single thing but that they shall see God therein.

EXPOSITORY SUMMARY

Opening with the basmalah, (see below) this first paragraph of the prolegomenon to the SV (= 01) ',
highlights the marvellous divine providence. God created all things including humanity, archetypal "man”
(insan), the quintessence of existence, whom He, from eternity, endowed with innate spiritual powers
and taught articulate speech or expository mysteries. He likewise, from time immemorial, actualized the
pre-existent Logds, the supernal, the "Perfect Man" or Manifestation of God through whom ordinary
human beings inwardly experience God and realize spiritual progress. God made the Manifestation of
God a lucid "Book”, the communicator of His revelation to faithful human souls as one who reveals verses
from the very apex of guidance. He enabled Him, as One born on earth like an ordinary man, to witness
a "new creation", to inaugurate a new religious dispensation in the corrupt latter days, through the power
of divine revelation. This that all souls might draw nigh unto God and so thoroughgoingly experience Him

that they vision Him in all things.

' In the remainder of this article ‘verses’ within paragraph 01 will largely be indicated within square brackets. i.e.
[3] or S8V [3] = 01:3 = 'verse’or phrase 3 of paragraph 1 of the prolegomenon of the SV.
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The opening paragraph of the SV could be read in several ways: it is sometimes viewed as referring
wholly to the Manifestation of God Who is the "Perfect Man". Alternatively, for example, it can be seen
to refer to both the prototypical-archetypal ordinary human ("man") as well as to the "Perfect Man" (=
Manifestation of God). | am inclined to this latter perspective but do not see other perspectives as
irrelevant or meaningless. It seems to me, in other words, to be primarily archetypal "man” (= humankind)
who is initially indicated. Subsequently, the "Man" intended is the "Perfect Man" who is for Baha'is the
Manifestation of God. This since [2] and [3 cf. Qur'anic ref.] seem to relate most appropriately to fallible
human beings (see below). Then, it is at [4], [5] and [6] that the person and role of the Manifestation of
God as supernal "Man" (insdn), is primary. The "Perfect Man" in Sufism may be both a prototype of the
human self as well as this "self" at a stage of perfection or completion -- the macrocosm or the
Manifestation of God (cf. Chittick 1979). It could also be, since the SV was written during the BabT
dispensation, that the "Man", the "Perfect Man" intended here is the Bab. The opening paragraph
ultimately revolves around the centrality of the most elevated Guide, qufb (see below), the "Perfect Man"
and Manifestation of God (= the Bab?) who enables such as posses deep faith to see the Divine in all
things.

THE BASMALAH

Being addressed to a Sufi Muslim it is fitting that the SV is headed with the basmalah (= bism Allah
al-rahman alrahim trans. = "In the name of God the Merciful, the Compassionate"). This formula heads
all but the ninth of the 114 siiras of the Qur'an and is uttered before significant literary, legal and other
Muslim endeavours (e.g. as a "grace" before eating). Diverse transformations of the basmafah head
many of the writings and Tablets of the Bab and Baha'u'llah. Both the Bab and ‘Abdu’l-Bahad’ wrote
detailed commentaries on this important 19 lettered Islamic formula (details cannot be gone into here).
The invocation of various of the names of God remains a significant act in the BabT and Baha’'i

religions.
BEING (WUJUD) & NON-BEING ( “ADAM )

This opening sentence has to do with the origin of existence or primordial creation. | have followed
AKK® in translating wujdd as "Being". Shoghi Effendi often translated wwjdd as "Being" when it
occurred (some 14 times) in the opening address ('O SON OF BEING!") of many of the Arabic Hidden

Words ( Kalimat-i makndnih ; see 5, 6, 11, 12, etc ). Wwjdd could also have been translated
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"Existence" (i.e. all that exists or is found; as AKK 1906). It is a non-Qur'anic term of central importance
in Islamic mysticism and metaphysics; in Islamic philosophy-ontology. Grappling with the metaphysics
of existence (wujid) was an intellectual endeavour of great moment within Isiamic philosophy : such, for
example, is reflected in the opening sections of Sadra al-D1n Shirazi’s magisterial Four Journeys..
(al-Asfar alArba‘a.. c. 1628 C.E.). In SV [1] the term probably has ontological implications or indicates
allthat is -- both physical and spiritual. The supreme greatness and power of God is underlined in the light
of His originating "Being" [=] "Existence" from non-existence, nothingness, nihility or non-being (‘adam).?
Numerous Sufi writings contain cosmogonic speculations; reflections on the origin of existence and
the various meanings of creation. In ‘Abd al-KarTm ibn IbrahTm al-J1li’s ( d. ¢. 1410 C.E.? ) significant
work, "The Perfect Man endowed with the Gnosis of the Last and of the First Things" (al-Insan alF-kamil
1T ma'rifat al-awakhir wal-awd’i), for example, there exists a section on Qudrat ( = ‘God’s essential
Power’ / ‘Providence’/ ‘Creation’ ). Therein a statement of Ibn al-‘Arabi (d.1240) is registered which
denies God’s creation of "things" (akashyd) from "non-existence" (alFadam), having it that the
realization of existence involved a transition from "theoretical existence" (wwjidd #mi) unto "real
existence” (wujidd aini). Ji11 comments that the "Great Shaykh" intended by his statement that
"existence" was initially (before creation was concretized ) presupposed in God’s primordial knowledge
(wujid al-ashya’ fT iimihi awwal®”). There was thus never a time when "existence [things]" was not.?
As developed Baha'l cosmology does not reckon that all existence was realized from absolute
nothingness, | have preferred (in the above translation) the greater ambiguity of the term "non-being"
(rather than "nothingness" [as in AKK] ). Having said this, it should be remembered that this opening

section of the SV is not primarily cosmological; rather, the bounties of the Divine Providence are outiined.

2 On wujiid see further for example, the Persian poet and Sufi ‘Abd al-Rahman Jami's, Treatise on Existence
[Risélah 1 al-Wufid, written in the 15th century CE.]. The Arabic text is printed, translated and introduced by N.
Heer in P. Morewedge (Ed.) 1979: 223ff. For further detalls see also MuS: No 664: 1130-1137; Chittick, 1989 index
esp. 80ff.

} See al-J1l1, al-Insén al-kamil.. , 82. lzutsu, 1984 Ch.X|I:201 on Creation throws light on the cosmogonic
teaching of Ibn ‘Arabi; consider the following words, "It will be evident, then, that in Ibn ‘Arabi’s thought, the
principle of creatio ex nihllo holds true. But what makes his thesis fundamentally different from the ordinary Islamic
creatio ex nihllo is that the nihil, forlbn 'Arabi, is not a total unconditional ‘non-existence’, but ‘non-existence’ in
the particular sense of something being as yet non-existent as an empirical or phenomenal thing. What he regards
as nihif is ‘existence’ on the level of the intelligibles, or - which comes to the same thing - in the Consciousness of
God. Ontologically, his nihil is the ‘possible’ (murnkin), i.e., something that has the power (or possibllity) to exist.
The ordinary view which makes ‘creation’ a sort of Divine monodrama has its origin in the ignorance of the positive
power to be attributed to the ‘possibles’ . All things, in Ibn ‘Arabi’s view, have enough power to come out from the
concealment into the fleld of existence in response to the ontological Command of God."
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Scriptural texts which imply creation ex nihilo (see Genesis 1: ff. and Qur'anic parallels) are "true" but
non-literally interpreted in developed Baha’i doctrine: see, for example, the Tablet of Baha'u’llah to “Abd
al-Razzaq partially translated by Shoghi Effendi in Gleanings.. LXXVIll and ‘Abdu’l-Baha’ SAQ Ch. 47
( ='The Universe is without beginning’). Responding to a question about the words of Baha'u’llah, "Who
out of utter nothingness" (outwardly implying that God created everything exnifiifo, from nothing), Shoghi
Effendi wrote that,
"This statement in ‘Gleanings’, pp.64-5, Whoout of utfer nothingness..., [= XXVI,
an untitled Tablet; Per. haqgiqgaf nisti vda adam ] etc., should be taken in a
symbolic and not a literal sense. It is only to demonstrate the power and
greatness of God.” (LG No.1603).
If understood in the light of contemporary Baha’1 doctrine the opening words of the SV should be taken

in a similar non-literal or symbolic manner consonant with Sufi spiritual hermeneutics (fa'wil).

01:[2]

The implication in this phrase is that within the spiritual essence or reality of human beings -- the "tablet
of man(kind]" -- are enshrined deep spiritual truths or mysteries : which can be realized by persons of true
faith by virtue of the human potentiality determined by God from eternity. In view of his spiritual nature
man is heir to timeless, [pre-] eternal truths. The human soul or reality was, from timeless ages past,

intended to be a locus of spiritual mysteries.

TABLET (LAWH) OF MANIKIND] (INSAN)

The archetypal essence of human beings (and / or the pre-existent Being of the Manifestation of God)
is referred to as a "tablet” ; that is, a panel or sheet on which writing may be inscribed. The word "Tablet",
Arabic /fawh (pl. awah) signifies (among other things) ‘something written upon’, a slate, slab, board, or
tablet. it occurs five times in the Qur'an : once in the singular and four times in the plural, cf. the Hebrew
m5, nin (pl) = ‘(usually) a tablet of stone or wood’ on which things may be written (i.e. the ten
commandments, see Exodus 24:12; 31:18; 32:16ff; 34:1f, etc.). Lawh also referes to the planks (dhaf
alwah) from which Noah's ark was built ( 54:13 cf. Ezekiel 27:5 [Hebrew]) and indicates the heavenly
Tablet on which the Qur'an is inscribed, the lawh mahfiz ("preserved tablet" 85:22 cf. Jubilees chapters
3 & 5). In Qur'an 7:145, 150, 154, lawh indicates written material in connection with the ‘tablets of the
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law’ of Moses (for some details see A.J. Wensinck art. LAWH in SEI: 287-8 and A.J.Wensinck-[C.E.
Bosworth] LAWH El? 5:698). A. Jeffery, 1938, 253-4). *

Many of the writings of the Bab and Bah&'u’liah are referred to as "Tablets" (awdh), primarily after
the Biblical-Qur'anic usage. ° They are written sacred revélations and more besides. At one point in his
Tablet of Wisdom (Lawh-i hikmat) Baha'u’llah refers to the visionary appearance of divine inspiration
in the form of an all-encompassing "tablet" (/lawh). He also indicates the transcendental nature of the
Tabletof Wisdom as a "document" (/aw#1) upon which all knowledge is inscribed, "This is a Tablet (faw#)
wherein the Pen of the Unseen hath inscribed the knowledge of all that hath been and shall be." (trans.
TB:149).° Examples of the multifarious and extensive Baha'l uses of /aw# cannot be fully discussed
here.

Commenting on the significance of /awh in Sufi mysticism C.E. Bosworth writes : "In SGfT mysticism
and in esoteric philosophy and cosmology, the /awh has an important place...’Abd al-Karim al-Jili...
explains in his akinsan al-kamil how God’s creation is first given shape occultly in the divine knowledge,
and only later given objective individualization by the pen of divine intelligence, which distinguishes the
created from the Creator and imprints its form of existence on the Tablet as the mind imprints ideas on
the soul...Esoteric works identified various forms of the Tablet with the primal intelligence (as above), the
aql al-awwal; with the expressive, universal soul (atnafs al-natiga al-kulliya)= the preserved tablet: with

the particularizing soul; with the /awh athaydla or material tablet, which receives the forms of the

* Summing up one dimension of Muslim opinion as to the significance of /aw# it has been written, “In the
commentaries on slra XCVI |, the tablet is again mentioned: "We sent it down (sc. the Qur'an) in the night of the
decree"; this refers either to the first revelation sent to Muhammad or to the descent of the Qur'an from the tablet
which is above the seventh heaven, to the lowest. The tablet as the original copy of the Qur'an is thus identical with
umyn al-kitab [= "the Mother Book"]

“The decisions of the divine will are also written on the lawh with the pen, galam.. and the particulars contained
as a whole in God’s consciousness are transmitted by this last, so that on the /awfrare inscribed the archetypes of
all things, past, present and future. The popular mind represented by al-Bayhaq1, as created from a white pearl, with
its upper and lower surfaces of jacynth..” ( Wensinck-Bosworth EI* 5:698 [translit. altered]). In this latter connection
we read at the beginning of the Qisas al-anbiyd’ of al-Kisa'1, "Ibn Abbas said. The first thing God created was the
Preserved Tablet, on which was preserved all that has been and ever shall be until the Day of Resurrection. What
is contained thereon no one knows but God. It is made of white Pearl." ( al-Kisa'7 trans. Thackston 1978:5).

® The word lawh was used of post-Qur'anic written works prior to the nineteenth century Babi-Bah&'i usage.
Certain, for example, of the short Arabic / Persian treatises of Shihab al-D1n Yahya Suhraward1 (executed 1191
C.E.) — the founder of the Ishraq1 "llluminationist” school -- dedicated to ‘lmad al-D1n, are referred to in this way
(the four "Tablets" of the Kitab al-alwih al-Imadiya | alwéh-i i/madT7). Such post-Quranic usage doubtless also
lies behind the extensive Bab7 and Baha’l adoption of such terminology:.

® For further details see MazandéranT, AA 5:74-81.
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supersensory world..." (El 5:698 [transliteration altered]).

In mystical language the archetypal reality of "man” (members of the human race) is pictured as a
"tablet"; an area upon which eternal mysteries were inscribed by God. The great ‘Ibn ‘Arab1i in his (?)
Sufistic Lexicon (henceforth = S.Lex.) (Istilah alsdfiyyah) defines aFlawh as "The place of writing down
(fadwin) and recording (fastir) what is fixed in time until a known limit." (Jurjani p.295 trans. p.46).
In the light of this definition it could be suggested that something of the mysteries of human capacity, fate,
destiny or spirituality were set down by God in primordial times.

In SV [2] God is said to have written on the "Tablet of Man" in a similar manner to which He is
reckoned to have written all mysteries on the "Mother Book” (umm ak-kitab) or "Preserved Tablet" (lawh
mahfiz) in various Islamic traditions and literatures. The human reality is the writing material on which
the essential, the eternal characteristics of the human being, are set forth. Something of the divine

mysteries were written upon the locus, the reality of man .

MANIKIND] (/NSAN)

The Arabic word insdn, translated here as "man [kind]", usually indicates human beings collectively.
It could equally correctly --- depending on one’s interpretation -- have been translated "Man", "humanity”
orthe like. /nsan occurs more than sixty times in the Qur'an (see Kassis, Concordance: 170-171) and,
according to some authorities, is the title of its 76th siira (akinsdn = "Man / Mankind").”

In Sufi texts akinsan is used in many different contexts and with a multitude of significances. It can
refer to the ordinary human being or to a large number of categories of "man" spilling over into
cosmological Being / Reality; the microcosmic or macrocosmic universe and more besides. i.e. archetypal
man, "Primordial Man", "Universal Man", the "Perfect Man" (akinsan al-kamil). The figure of the "Perfect
Man" was perhaps first spoken about by Ibn ‘Arab1 (d.1250) though his reflections mirror such earlier
speculations as are found in Zoroastrian (Gayomart), Hermetic-Gnostic (Urmensch/ Primal Man), Jewish
Kabbalistic (Adam Qadmon) and other writings. Much has been written about this figure. ® Succinctly

summing up something of Ibn ‘Arabi’s view of the "Perfect Man" Chittick writes, "The Perfect Man, a key

7 An excellent survey of Quranic and other Islamic understandings of "man" insdn is contained in the article
under this heading in EI* by R. Araldez (Vol.3:1237-1239).

® On the Sufi notion of the Perfect Man (al-insdn al-kmil ), see R.A. Nicholson, AL-/NSAN AL-KAMIL in
SEl:170-1; Takeshita 1987; Chittick 1979 ; MuS : No. 63 (p.150) -- No. 68 (p.170); See also Lawson [article in this
BSB] for aspects of the influence of this motif in the Bab’s tafs’ir.
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term in Ibn ‘Arabi’s vocabulary, is the all-comprehensive engendered existent (alkawn akjiami)
discussed at the beginning of the Fusis [al-Hikam "Bezels of Wisdom"]. Ontologically the origin and goal
of the cosmos, he is also the model of spiritual perfection and the guide to men... the "Perfect Man is both
all-comprehensive," in the sense that he embraces all realities, and "engendered," that is, he belongs to
the world of created things, at. least in his outward dimension. If the Perfect Man is the ontological
prototype of both the cosmos and the individual man, he is also man perfected, the human state realized
in its full breadth and depth..." (Chittick 1991 pp. 65-66). At one point in his Meccan Openings (Futuhat
al-Makkiyyah) the "Great Shaykh" ennumerates three categories of "human beings" in existent reality:
"There is naught in existence aFwujid) except three "human beings" funasi); that is, (1) the Universal,
Most-Eternal, Primordial Man (akinsan al-awwal alkull alagdam) ; (2) the Cosmic Man (akinsan al
4lam) and the (3) Adamite Man (akinsan al-adami)." (3:331 cited MuS:153). /Insan then, can signify
ordinary man but can sometimes -- at the same time -- signify gradations up to the "Perfect Man", the
cosmos and beyond. If SV [3] is meditated upon in the light of the multifarious Sufi senses of insdn

useful insights may result. Line [3] could, as suggested then, be read as referring to the archetypal
(‘ordinary’) "man” and then ( from [4]f.) refer to the truly "Perfect Man" (= the Bab?), the Manifestation of
God through whom ordinary mortals experience God.’

As in the Qur'an, there are some Baha'1 texts in which insan refers to archetypal or ordinary human
beings and others in which this word designates the Manifestation[s] of God; occasionally, it seems, to
both archetypal "man” and the "Man", the Manifestation of God. The Manifestations of God are only
transiently members of the human race; human beings as Divine Messengers.'® Among those texts in
which insdn refers to ordinary human beings is the following well-known passage from Baha'u'llah’s

Lawh-i Maqsud, "Man (insdn) is the supreme talisman. Lack of a proper education hath, however

® From the Babi-Baha'l point of view, as noted, the truly "Perfect Man" is the Manifestation of God. He Is
different fromordinary members ofthe human race. A human being cannot become the ontologically different, perfect
Manifestation of God (mazhar-/ ifah 7). Bahd’Ts reckon that humanity is imperfect and will eternally remain so; ever
striving towards perfection and God.

' Insén is used in the opening addresses of many of the Arabic "Hidden Words" ( no less than 29 of them; see
3,4, 14, 17,24, etc.). Itis translated "Man" by Shoghi Effendi. He was several times asked about the address "O SON
OF MANY in certain "Hidden Words". On one occaslon in 1935 he wrote to the prominent Baha’i, Lady Sara
Blomfield (d. 1939) :

“As to your second question conceming those passages in the Hidden Words'in which Bahd'u'lléh refers to man as
‘Son of Spinit, ‘Son of Existence’,'Son of Humanily’ efc., the word son used in this connection is a kind of collective
noun, meaning rmankind and has, therefore, no connofation of any sex differentiation between man and woman
whataver.” (LG:1634)

Linguistically, neither the reference to "Man[kind]" ( insén) in the SV nor the addresses of the "Hidden Words" (the

use of "SON" therein [= Ar. ibn ; Per. pesar] ) have sexist implications.
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deprived him of that which he doth inherently possess...Regard man finsan) as a mine rich in gems..."
(Gl. CXX11:258-9). Reminiscient of the Sufi applications of the epithet "Perfect Man" to the advanced
gnostic, Baha'u’llah in his Kiab-i tl'qa'n alludes to Shaykh Ahmad and Siyyid Kazim as "Perfect Man"
(insan-i kamil K1:51 tr. p.42 [66]). ‘Abdu’l-Baha uses the term "Perfect Man" of the ideal human being
and of the Manifestation of God in his "Some Answered Questions" and elsewhere. "

There are, as mentioned then, Baha'i scriptural texts in which insan refers to the supremely "Perfect
Man", the superhuman Manifestation of God, the infallible mediator between God and man. The following
passage is from a prayer of Bahad'u'llah translated by Shoghi Effendi and printed in Prayers and
Meditations (No. 38:36-8). This meditation (as in the first few lines of the SV ) comes to refer to the

Manifestation of God, the Man (insan)} supreme, several of whom are subsequently named-:

"Lauded be Thy name, O Lord my God ! | leslify thal Thou wast a hidden Treasure
wrapped within Thine immemorial Being and an impenetrable Mystery enshrined in
Thine own Essence. Wishing fo reveal Thyself, Thou didst call info being the Greater and
the Lesser Worlds, * and didst choose Man [insan] above all Thy creatures, and didst
make Him a sign of both of these worlds, O Thou Who art our Lord, the Most
Compassionale ! ...

Thou didst raise Him [ = the Manifes!ation of God] up fo occupy Thy throne before all
the people of Thy creation. Thou didst enable Him fo unravel Thy mysteries, and o shine
with the lights of Thine inspiration and Thy Revelation, and fo manifest Thy names and
Thine affributes. Through Him Thou didst adomn the preamble of the book of Thy
creation, O Thou Who art the Ruler of the universe Thou hast fashioned ! ...

' “This Man (insén)of whom we speak [the Manifestation of God] is not every man (insdn); we mean the Perfect
Man (insén-/kamil) " (SAQP. L: 150 tr.196); "The splendours of the perfections, bounties and attributes of God shine
forth and radiate from the reality of the Perfect Man (insan-i kami) that is to say the Unique One, the Supreme
Manifestation of God (mazhar-i kulll-yi lldhi)." (SAQP. LIX:188 tr. 222); "Man is the sum of creation and the Perfect
Man is expression of the complete thought of the Creator, the Word of God." (PT:51). Materials revolving around or
rooted in the Isidamic mystical doctrine of the /nsan kamif occupy, directly or indirectly, an important position in the
shaping of Babi-Baha'i theophanology, the doctrine of the Manifestation of God (mazhari #ahi). Many
statements of ‘Abdu’l-Baha about the Manifestation of God reflect Isiamic "Perfect Man" speculations.

2 Cf, Shoghi Effendi's translation of a part of Bahd'u'llah’s Commentary on a verse of Sa'di (Tafsir Bayt
Sadi)where it is Indicated that "man" should be regarded as both the "lesser world" and the "greater world" (see
Gl. CLXI:339).
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Al one time, Thou didst raise Him up, O my God, and didst attire Him with the
omament of the name of Him Who conversed with Thee (Moses) ... Al another time, Thou
didst adorn Him with the name of Him Who was Thy Spinit (Jesus) ...Again, Thou didst
reveal Him, decked forth by the name of Him Who was ‘Thy Friend (Muhammad)..."” "

TIMELESS MYSTERIES (ASRAR AL-QIDAM)

The word translated "mysteries” is the plural of sirr namely, asrdr. Both the singular and the plural are
very common in Islamic esoterica, in Sufi texts and in Bab1-Baha'T scripture. It often has the sense of
‘secret’ or ‘mystery’ as well as, on occasion, the inner dimension of human beings; their ‘heart’ or
‘thought." ‘Abd al-Razzaq al-QashanT (d.1330 CE.), the Shi’ite Sufi and important commentator
on the theosophy of Ibn ‘Arabi, in a version of the Suffistic Lexicon (Istilahadt aFsdfiyya) attributed to
him, includes definitions of sim, (Arabic p. 83 trans. No. 267 p.60) and gives a series of seven genitive
expressions commencing with sir ; including sir al-gadr = "what God discovers about every individual

in Eternity..." ( Arabic p. 85 trans. No. 272 p. 61; see Nos. 268-275 pp. 260-262). °

Qidam is a non-Qur'anic Arabic word with a wide range of senses. Steingass has, "Preceding in point
of time, being ancient, eternal; a going before; age; antiquity; olden time" (p.958). Wehr defines the word
as follows, "time long since past, old times; remote antiquity, time immemorial; oldness, ancientness;
infinite pre-existence, sempiternity, timelessness (of God); seniority.." (p.877). Reference to other
dictionaries and to Sufi lexicons considerably extends the possible range of meanings. Ibn ‘ArabT for
example, seems to understand gidam as signifying something like ‘immemorial determinism’; "That
which is fixed (thabata) for the servant in the knowledge of the Real (ilm al-Haqq [God])." (Text, Jurjani

1978, p. 297 trans.p. 50). The basic sense of asrdr al-gidam would be something like ancient /

'*| am grateful to Khazeh Fananapazir for drawing this passage to my attention. Prayers and Medlitations No. 38
can be profitably compared with the opening paragraph of the SV. The use of insan in both texts seems initially to
refer to archetypal man and subsequently to the Manifestation[s] of God.

* Defining si in his Istiéh al-Sdfiyyah |bn ‘Arabi writes, " This term is applied [in several ways]. For instance
one may say siral-im, "the secret of the knowledge," meaning the reality that exists for one who possesses that
knowledge; siralhal, "the secret of the state,” meaning the realization (ma’i&ah) intended by Allah for the one who
experiences it; siral-haqlgah, "“the secret of the reality,” meaning that which symbalic expression (ishdrah) touches
upon”. (p.36).

' Various versions of a “Suffstic Lexicon”( Istilahét al-SifTyya)are attributed to Ibn ‘ArabT and to al-Qashan1.
The attribution of certain of them to these mystagogues is doubtful. | refer here to Qashani 1991 (text and trans.
[in 28 chapters after the 28 letters of the Arabic alphabet arranged in abjad order]).
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timeless immemorial mysteries / secrets’. It could also be taken to imply that the secrets of the human
reality / destiny were set down by God in ancient eternity.

The translation by AKK, "mysteries [secrets] of pre-existence”, for asrar al-qidam was viewed by
Shoghi Effendi (according to a letter dated January 5th, 1948) as "ambiguous” or misleading --
presumably as far as developed Baha'l doctrine goes --: "Regarding your question conceming the
passage in ‘Seven Valleys' referring o pre-existence. This in no way presupposes lhe existence of the
individual soul before conception. The terrn has not been absolutely accuralely translated, and what is
meant is that man’s soul is thé)reposﬁaa/ of the ancient divine mysleries of God.” (Baha'T Instifutions,
A Compilation, Baha'i Publishing Trust, New Delhi 1973 ) p.116.

The above phrase then, has sometimes been read by modern Bahad’is as implying that the doctrine
of the (ontological) pre-existence of the human soul was taught by Baha'u’llah. ‘Abdu’l- Baha' held that
the human essence or soul is phenomenal - it has a beginning (but no end) in time. When created it is
eternal or has an endless spiritual existence. Baha’is do not believe in the actual or ontological pre-
existence of the human soul. Some modern Baha'is have even read a doctrine of reincarnation into [2]! -
- a doctrine clearly rejected in Baha'i Scripture as well as in many orthodox Islamic writings. '®

Instead of "mysteries of pre-existence" | have translated "timeless mysteries”; indicating mysteries
that have existed since ancient eternity and with which human souls were infused.

As already noted, SV [2] implies that it is ordinary human beings, the "tablet" of whose existence is
endowed with something ¢min, not everything[?]) of the infinite divine mysteries and who are "taught" that
which they "knew not" of the bayan ; see below on [3]). It seems probable then, to sum up, that in these
opening lines it is personified, prototypical, or archetypal humankind ( = "man") that is initially intended
[1-3]. Later ( from [4]f.) the significance seems to be focused upon, or primarily revolve around, the most
elevated human being, the "Perfect Man" (atinsan al-kamil) who for Baha'is is the Manifestation of God

(see below on [4]).

It is the Baha’T belief that the human soul Is individualized. Every human being has their own "soul" which is
non-physical, beyond time and space, though (during earthly life) connected with the human body. Every human soul
has its beginning at the moment of conception: the fertilization of the ovum of the mother by the sperm of the father.
Thereafter it is eternal. Baha'u'llah and ‘Abdu’l-Baha have explained that the soul of every individual is uniquely
endowed with innate capacities.
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01:]3]
BAYAN

The verbal noun bayan occurs three times in the Qur'an (3:138 [132]; 565:4 [3] and 75:19) where it
means something like exposition, explanation or utterance / ‘clear, articulate, distinctive speech’. In
certain of these Qur'anic texts, including those cited below (and the SV [3] ?), bayan has sometimes
been understood to refer to man'’s being given the ability to coherently or clearly communicate in
primordial times.

At [3] Bah&d'u’llah is very probably alluding to Qur'an 96:5 and 55:3-4. The siira of the "Blood-Clot"
(al-alaq 96), commonly reckoned the first siira which God revealed to Muhammad in 610 CE., begins,
"Recite: Inthe Name of Thy Lord who created (1), created Man (akinsan) of a blood-clot (2). Recite: And
Thy Lord is the Most Generous (3), Who taught by the Pen (4), taught Man that which he knew not
(‘allama’F-insan ma lam ya%am )(5)." (Tr. Arberry p. 651). These first five verses of siira 96 refer to God's
creation of humanity, afinsdn. Any Muslim or Sufi reader of the opening lines (esp. 2-3) of the SV would
immediately call these Qur'anic verses to mind. SV [3a] could be seen as a slightly expanded or
paraphrastic / expository quotation of Qur'an 96:5 in the light of Qur'an 55: [3-] 4. What God taught
primordial man (insan) is spelled out; namely, the bayan.

Closely parallel then, to Qur'an 96:1f is Qur'an 55 (sdra al-Rahman): 1f [esp. 3-4] : "The All-Merciful
(1) has taught the Qur'an (2). He created man (khalaq alinsan) (3) and taught Him at-bayan (allamahu
aklbayan).” Again, this verse would be called to mind by the Sufi reader of the SV. It is a verse
apparently linked to 96:5. These two verses more or less comprise SV [3].

The Sunni and Shi'i Qur'an commentaries give many interesting expository comments on fa-]
bayan as it occurs in the various Qur'an passages. Especially interesting in the light of SV [3]f. is Fayd-i
Kashani's Tafsir alSafi in which a tradition about a+bayan (in Qur'an 55:4, see below) from the sixth
Iméam, Ja'far al-Sadiq, is recorded which reads, "The Bayan is the Greatest Name (alism al-azam)
through which he [primordial man] was taught all things (kul shay).” (Vol. 5:106).

Within Bab1 and Baha’T Scripture baydn can signify the whole corpus of the Bab's revelations or
- a specific work (the Baydn) which exists in both a Persian and an Arabic version: cf. the word Qur'an
[= Recitation ] which signifies God’s revelations to the Prophet Muhammad. The word Baydn, in [3]
might, in the light of the Qur'anic verses referred to above, be indicative of humanity’s being endowed
with articulate speech / utterance in primordial times. Alternatively and in the light of the Bab1 revelation,
allusion may be made to the (or a major) revelation of Bah&'u'llah’s forerunner the Bab. Shaykh Muhy1

al-Din might have been inspired by [3] to think about the primordial truth and reality of the Babi
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revelation.

01:[4]

It has been stated earlier that from the Bab1-Baha’T point of view the truly "Perfect Man" is the unique
Manifestation of God. As noted, it is at translation [4]f. that the significance seems to revolve around this
most elevated "Man." A transition is made at [4] from reference to archetypal "man" (insan) ' to a focus
upon the Manifestation of God. It is thus here that | have capitalized the object pronoun "Him" to make
this transition clear. SV [4] touches upon the mediatory, educative and salvific role of the Divine
Manifestation as a lucid, God-written Book. Souls receptive to the revelation or manifest "Book" of the
"Perfect Man," are characterised by that full submission and humility that accompanies true faith. The
Manifestation of God is theirepository of spiritual Truth for such ordinary human beings as have "believed"
(a@mama) in God's Messenger and fully surrendered themselves (isfas/fama) to His [= God’s] Will. True

Sufism is not the abode of a spiritual elite but the paradise of the humble.
PERSPICUOUS BOOK (KITAB " MUBIN ")

The expression Jak] kitab [al-] mubin = "Perspicuous Book" occurs some twelve times in the Qur'an
(see Kassis 1983:352-5). The active participle mubin (IV, root B.Y.N. cf. bayan), could (alternatively)
have been translated, ‘clear,'manifest’, ‘evident’,'"demonstrative’,‘lucid’ or ‘expository’, etc. Messengers
of God (rasdj) deliver a clear or "Manifest Message" (atbaldgh aFmubin; see 5:92[3]; 16:36,82;
24:54[3); 36:17[16); 64:12). Kitdb mubin frequently refers to the distinctive Arabic Qur'an or to its
heavenly prototype (e.g. 5:15 [18]; 11:6[8]; 12:1; 10:61 [62]; 27:75; 36:12 [11]). As a revealed Book the
Qur'an reckons itself especially mubin compared to other alleged scriptures (see 15:1; 36:69). The
Prophet Muhammad twice swears by the Qur'an as akkitab aF-mubin. (43:2 [1]; 44:2 [1]). Itis within the
archetypal kitab mubin that heavenly and earthly secrets are registered (6:59, etc.), a celestial book
identified in many Qur'an commentaries with the "Preserved Tablet" lawh mahfiiz). ”’

In his article akinsan al-kamil Araldez sums up material contained in the "Book of Definitions" (Kitab
akarifaf) of ‘AlT b. Muhammad (Sayyid Sharif) al-Jurjani (1339--1414 CE.) in which (as elsewhere)

a correspondence is made between the "Perfect Man" and various designations of a celestial "Book™:

'” Shoghi Effendi’s letter of January 5th 1948 (cited on page 7 above) seems to presuppose that itis the individual
human soul that is referrred to at phrase [2].

"™ For some further details see Gétje, 1976 p.49f (Zamakshari on Siira 43:2/1-4/3).
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"According to DjurdjanT [= JurjanT), in his Definitions, the perfect man unites the totality both of the
divine (#ahiyya) worlds and of the engendered (kawniyya) worlds, universal and particular; he is the
Writing [A#4b or "Book"] which combines the divine Writings and the engendered Writings [or "Books";
Jjami’ lil-kkutub al-iflahiyya wa'l-kawniyyaj; indeed in respect of his mind and intellect, he is an intelligible
Book, named Umm al-Kitab [= "Mother Book"]; in respect of his heart, he is the Book of the Lawf Mahfiiz
[="Preserved Tablet"]; in respect of his soul, he is the Book of the Abolition ¢mahw) and Establishment
(ithbat) of being.." (EI°, 1240; see Jurjani 1978, 39-40). As in SV [4] certain Sufis established a

correspondence between the archetypal or "Perfect Man" and a celestial Book.

Kitab mubin is quite a common phrase in writings of the Bab and Baha'u’llah. At one point in his
Most Holy Book (al-kitab al-agdas) Bahd'u'llah uses the Quranic phrase 77 kitab * mubin* (see
HasénT, 121) possibly referring -- as in certain Qur'anic verses -- to a register of fate. It is of interest to
note that in his significant Tablef of Wisdom (Lawh-i hikmat) this same Tablet is specifically referred to
as akkitab akmubin ("a perspicuous Book" ; see TB:149).

Here in SV [4), kitab mubin most likely refers to the Manifestation of God, the "Perspicuous Book"
of whose Logos-like Reality is educative for believing humanity.

At [4]b persons of faith are referred to by means of two Arabic verbs; firstly (@mama) and secondly
(istaslama). Amana signifies (IVth verbal form root A.M.N. ) ‘to believe, to have faith’ and is very common
in the Qur'an (see Kassis: [147] 149-164) and other Islamic literatures. /stasfama, on the other hand,
is the less common Xth verbal form of the root S.L.M. (IV = ‘to submit / surrender [to the Will of God]’)
from which the words Muslim (= "one who submits [to the Will of God]" occurs 38 times in the Qur'an) and
Islam (= "Surrender" ; 8 times in the Qur'an) are derived. While the active participle musfaslim occurs
once in the Quran (37:26) the verbal form istaslama (= ‘one who resigns himself in submission’ [so
Kassis;1081]) does not. /sfas/fama in [4b] basically signifies ‘'self-surrender’ possibly implying ‘full-
submission’ to the Will of God born out of humble faith. Some Baha’1 scholars believe that the use of

this uncommon verb is significant here, '
01:[5]

It may be that at [5] archetypal "man" is mystically represented as witnessing the creation of all things

intimeless [pre-] eternity. Alternatively the "Perfect Man" or Manifestation of God could be so represented

'® So for example Khazeh Fananapazir (personal communication).
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in view of His pre-existence.”” On the other hand, [5] could be understood, not as referring primarily to
the original "creation” of the universe, but to the "creation" of a new spiritual universe. The emergence
of the spiritual universe of the Bayan, the re-creation of "all things" was witnessed by the Reality of the
Manifestation of God during a period of spiritual darkness, by the Bab or by Bahau'llah himself during
the Bab’s ministry. This might be confirmed by virtue of the fact that the original Arabic of "all things" ku#/
shay’ has a numerical value of 361 = 19 X 19,/for, on occasion, 361 indicating totality, has important

chronological and theological significance in the writings of the Bab.
ALL THINGS [EVERYTHING] (KULL SHAY)

Kull shay; signifying "all things" or "everything" is an Arabic expression that occurs over 100 times in
the Qur'an (see Kassis: 1154ff.). From the point of view of BabT1 theology certain of these Qur'anic texts
are laden with deep significance. Worth noting, for example, are the following lines;

"..He has knowledge of everything (kulf“ shay’)". (2:29[271, 231, 282, 4:32[36] etc.)
"And We wrote for him (Moses) on the Tablets of everything (ku#f” shay’) an admonition
and a distinguishing of everything (kufl’ shay).. ". (7:145 [142])

"...all things (kull* shay’) perish except His Face". (28:88)

"..everything (kull” shay) We have numbered in a clear register (imam mubin).”
(36:12[11]).

"He is God who created seven heavens, and of earth their like, between them the
Command descending, that you may know that God is powerful over everything (kull’
shay) and that God encompasses everything (kull’ shay’)in knowledge." (65:12)

" .and He has numbered everything (kull* shay) in numbers.." (72:28)

" and everything (kull“ shay) We have numbered in a Book". (78:29)*

As early as 1889 E.G. Browne summed up certain basic background aspects of the Bab’s teachings

relating to Aull shay, when he wrote,

% Just as Christians believe in the pre-existence of the Logos or essence of Christ, Muslims believe in the pre-
existence of the Reality or Light of Muhammad (and the Imé@ms) the nlr-i Muhammadiyya. It is the Baha'1 belief
that the Essence, Soul or Reality of the Manifestation of God Is pre-existent: unlike the souls of ordinary human

beings.

' All these translations are from Arberry : 1983
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"..one of the principal Attributes or Names of God is ‘Hayy,’ the Living. If we take the sum
of the letters of this word, we find it is 18. Adding to this the number of the Alif-the "One
pervading the Numbers" -- we again get the sacred nhumber 19.

The number 1, therefore, represents the Unmanifested, Undifferentiated, Unknowable
Essence; 19, the manifestation thereof. Going a step further, we find 19 X 19, i.e. 361,
represents the manifested Universe. This the Babis call ‘adad-i kull” shay,’ "the number
of All Things;" and if we add up the values of the letters in ‘kull’ shay’ [ignoring fashdid;

.f 20 d =30 L)H =300 d = 10 ] we find they come to 360, which, with the
One pervading the Numbers [or the Aamza = 1], makes 361.

The number 19, being thus recognized by the Bab as a sacred number, plays a
prominent part in his system. God, is One (Vahid = 19), the true Existence (Vujid = 19),
the Living (Hayy + the One pervading the Numbers," = 19), by means of the 19 "Letters
of the Living" (Hurafat-i Hayy) created "All Things" (kull“ shay + the One pervading the
numbers [in fact the hamza=1’] =361=19 X 19).

In the World, He is represented by Mirza ‘Al Muhammad [the Bab], the "Point"
(Nugta), and the 18 disciples, called "Letters of the Living," who first believed in him;
these together constituting the complete "Unity" (Vahid). Each of the nineteen members
ofthe "Unity" had nineteen immediate disciples, who represent the "Number of all things"
(361). Everything is arranged to correspond to this.." (JRAS XXI: 920 [transliteration

largely adjusted and notes about the hamza = 1 added).”

In late writings of the Bab kullshay’ theology is very common. It has been noted that in the exordium
of the Persian Bayan the Bab relates all created things to ‘the number of all things’ (361 = 19 X 19).
Likewise, in the first wahid of his Arabic Bayan he states :"We, verily, made the gates of this religion
according to the number of kullshay’ (= 361).." Persian Bayan IV:10 has it that the Bab reckoned that
the whole of the Bayén is summed up in Qur'an 65:12; a verse in which kul/ ! shay’ occurs twice (see

above). Similar or related statements are made in many other works of the Béab.

% Browne goes on to refer to the Arabic Bayan which has 19 vahids (‘unities") each with 19 babs ("chapters”)
and the 19 months and 19 days of the BabT (+ Baha'7) calendar. See also E.G. Browne, Bab, Babis in ERE.
2:306 where similar notes on 19 and 361 are given and where it is noted that, for the Bab, 19 is "made the basis of
all divisions of time, money and the like". it should also be borne in mind that there are 19 letters in the basmala.
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At one point in his late Book of the Five Grades (Kilab-i Panj Sha'n, spring 1850) the Bab refers
to the all-pervading nature of his latter-Day claim to Divinity when he states, "This is the Day in which God
sent down [my claim], ‘I, verily am God, no God is there except Me, the Most-Elevated, the Most-
Elevated,’ according to the number of all things (ku# shay’ [= 361 = “otality'])". [np. n.d. p.19 ]). An
important theme of this fairly lengthy Arabic and Persian volume is the cyclic "resurrection” of "all things"
(kull shay’), the recreation of the likeness of the pleroma of the faithful from era to era. Addressing the
BabT faithful the Bab thus, at one point, writes, "O Kulf “ Shay”’ Prepare yourselves for the latter
resurrection (qiyamat al-ukhra) for you, assuredly, are the conclusive similitude (mathal) of that final
resurrection (giyamal)." (n.p. n.d. p.352).

in the very late /Book off The Temple of Religion ([Kitab-i] Haykal al-Din) Babis and/ or the ‘Letters
of the Living’ (huridfét al-hayy) are quite frequently addressed, "O All Things\.. (¥4 kull® shay)” (see
pp- 5, 7, 8, 10, 31 etc.). In for example, Unity 3 Gate 4 of this Arabic work, we read regarding the
"Hereafter" or "Forthcoming Era" (@tdkhira), "The bounty that God will send down upon the Manifestation
of His Self (maghar nafsihi) in the forthcoming era is as the bounty which was sent down in al-Bayan
(which also is just as was sent down aforetime) if, O Kull “ shay’, thou art able to fathom the Book of God
in the forthcoming era."” (p.10). Again, for example, at 111:8 we read, "O Kull? shay! In the Bayan He hath
ever decreed, and will ever decree, that thou art the most radiant jewels gawahir akabha) ..." (p.11).
Interestingly , in the light of SV [2] it is stated at 4:4 (p.14), "Bear thou witness that the spirit of all things
(rih kull’ shay’) is in "Man" (akinsdn = the Cosmic "Perfect Man"? ) and all, at the command of God
on the part of His Countenance, rise up [on the Day of Resurrection?].” (p.14).2

One of the important late works of the Bab (probably dating from the ChihrTq period) is usually known
as The Book of Names (kitab al-asma’) or mare fully (?) The Book of the Names of All Things (kitab al-
asma'"kull'shay). It is not surprising in the light of the foregoing and the Bab’s HurufT type theology
of "all things", that some post-1850 non-AzalT and non-Bah&’'T BabTs -- in defining their conservative
Bab1 religious orientation - called themselves "All-thingers" (kull ’ shayT).

E.G. Browne and |. Goldziher have, it should be noted, speculated about a possible post-Qur’anic Suf
influence upon the Bab’s frequent use of Akulf shay’ theology. Goldziher in his note about ‘The

Relationship of the Bab to earlier Sufi teachers’ (reproduced and translated below, Appendix 5 ) for the

® As in the Bayan, it is stated in this Book that all the statutes of the Baysin were revealed according to the
decree of kul/“ shay’ (2:4 p.18).

* See MacEoin, 1992; 91-2,
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most part concentrates on the Sufi roots of this expression. Following Browne (see Browne, JRAS.
XX1:919-920) he speculates regarding the influence of the corpus of Ibn ‘ArabT whom he thinks might
have previously associated the numbers 19 and 361 with ku# shay (= abjad 361). In this connection he
draws attention to a verse from the religious poetry of Abu’l-'Atahiya (d.c. 826 CE.), frequently cited by
the "Great Shaykh" in his Fufidhat., and to a piece of Qur'anic exegesis by ‘Abu’l-Hakim ibn Barrajan
(d.Marrakush [Spain] 1141 CE.)* who influenced Ibn ‘Arabi significantly.® The mystical use of kull
shay’ by Ibn Sina ( Avicenna d. Hamadan 1037 CE.) was also registered by the great Hungarian
Islamicist in his attempt to search out the post-Qur'anic roots of the Bab's theology of kull shay’”

To sum up. ltis fitting that, after mentioning the divine "Man" as the "Perspicuous Book" whose pages
are "read” by humble believers, reference is made to the former’'s witnessing the "creation of all things"
at a time characterized by injustice and gloomy darkness; perhaps, to reiterate, the "re-creation” of

everything in the light of the appearance of the Babi religion. In BabT terms a new religion can be

viewed as a new pleroma of "all things".

01:[6]

This line again seems to speak about the One who is the centre of divine guidance; the one who
reveals verses or communicates as the head of the mystical hierarchy. That He speaks forth from the
"Apex of Eternal Subsistence" (qutb al-baqa’} alludes to the status of the person who is the focus or
head of spiritual guidance; one who occupies the most elevated spiritual condition. Reference is almost
certainly made to the Manifestation of God and "Perfect Man" who communicates the Will of God through

the revelation of verses (presumably the Bab).

* See Chittick, The Suff Path..index (esp. p.398 notes 15 & 16).

* See also Chittick, The Sufi Path..index (esp. p.398 notes 15 & 16). The complexities of Ibn ‘Arabi’s use of kulf
shay’ cannot be gone into here (see though, Appendix 5§ below and MuS No. 550 p.974). Worth noting however, is
the fact that the "youth" /&atd (cf. the Bab’s references to himself as alfatd’ al-arabi) who appears to lbn Arabi
(see FM.}) reveals to him the secret of the imdm mubin “in other words the secret of the Book that contains all
things" (see FM. 1:180 citing and interpreting Qur'an 36:12 [11]; Chodkiewicz 1992 p.229 fn.1).

7 This source-critical theory of the Sufi background to the Bab’s theology of “all things" requires further
investigation. it seems likely that it will be regarded as another significant item of Sufi influence on the Babi
revelation (see Appendix below ).
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THE APEX OF ETERNAL SUBSISTENCE (QUTB AL-BAQA)

The word quth (variously translated "Axis" or "Pole", etc.) is the special designation of the supreme
spiritual guide of Sufis; as well as, for some Shi‘'i Muslims, the Imam as the one who enshrines the
Muhammedan Light / Reality (cf. Nasr 1972: 58, 66). Possibly, in fact, it could signify the occulted 12th
Imam who is the Promised Messiah or MahdT / Qa'im : for Babis and Baha'ts, of course, the Bab.
Bah&'u’llah speaks of the guth in a phrase that suggests the role of the Manifestation of God. The source
of guidance is primarily the Manifestation of God not the Sufi guide or quth. Both the Bab and

Baha'u'liah, at various points in their writings in one way or another, refer to themselves as the qutb.

The aforementioned al-Qashant (? in a version of the S.Lex. ) commented on Qufb as a term
signifying the "Unique One" (afwahid) who is the locus of the "vision of God (nazr allah)” throughout
the world and in every age; the one whose heart is intimately attuned to [the Archangel] Israfil
(Qashani : [96] Arabic [Personal translation]: 141 ; cf. below on IV [1] ). Most Sufi manuals and many
books about Sufism give an elaboration of the role and significance of the One designated the Quifb .
Whilst resident amongst the Sufis of Sulaymaniyya, Baha'u’llah Himself, it should be noted, came to
be regarded by some as one of the "Men of the Unseen" (njal atghayb) or the very "axis of the
universe” (i.e. quth see GPB:124 ).

In his essay Shiism and Sufism Nasr writes, "..just as in Sufism each master is in contact with the pole
(Qutb) of his age, in Shiism all spiritual functions in every age are inwardly connected with the Imam.
The idea of the Imam as the pole of the Universe and the concept of the Qutb in Sufism are nearly
identical, as asserted so clearly by Sayyid Haydar Amuli [ d. after 1385 C.E. ] when he says, ‘The Quib
and the Im&m are two expressions possessing the same meaning and referring to the same person.’ The
doctrine of the universal or perfect man (al-insén al-kamij) as expounded by 1bn ‘Arabi is very similar
to the Shi‘ite doctrine of the Qutb and the Imam , as is the doctrine of the Mahd 1 developed by later Sufi
masters. All these doctrines refer essentially and ultimately to the same esoteric reality, the hagiqat al-
muhammadiyyah, as present in both Shi‘ism and Sufism. And in this case as far as the formulation of this
doctrine is concerned there may have been direct Shi‘ite influences upon later Sufi formulations.” ( Nasr
1972:111 ; see also Pourjavady & Wilson 1978:65 fn.12 MuS No. 524: 909ff.).

That the exalted One alluded to here stands at the axis of reality is also alluded to by virtue of the term

baga’ which in Sufi literature indicates the "station" above and beyond the mystical passing away of the
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constraints of the lower material "self* (fana). Baqa’ indicates an eternity of spiritual "subsistence" or
"permanence” in God (baqd’) which follows this "death” of the lower self (fand’; see further below on

03:4).

ILLUSTRIOUS TEMPLE (AL-HAYKAL AL-MUKARRAM)

The phrase "lllustrious Temple" (at-haykal al-mukarram) refers, in all probability, to the Person (lit.
‘body’ or ‘temple’) of the Manifestation of God. The non-Qur'anic Arabic loan-word haykal, probably
deriving from Aramaic héykala, is rooted in the Sumerian e-gaj, "large house, palace, temple", Akkadian
ekallu, "temple, palace". The Biblical Hebrew cognate héykhal (= "palace, temple, holy place") frequently
denotes the Jerusalem Temple (2 Kings 18:16, 23:4, Haggai 2:15, 18 etc.). Relating to the Islamic
mystical uses of hayka/ Babi-Baha'1 scriptural occurrences of this word often have it signify the ‘Form’,
‘Being’, ‘Temple’, ‘Person’ or ‘Body’ of the Divine Manifestation. Symbolizing the human form Aaykal can
also indicate a talismanic pentacle. The Bab recommended the use of scriptural talismanic pentacles and
sometimes wrote his compositions (books or tablets) in this star-shaped form. Baha'u’llah’s celebrated
Siira of the Temple (Sdrat al-haykal c.1873) follows this tradition and also relates to Biblical statements
regarding the second / an eschatological temple (Heb. héykal = Ar. haykal) the appearance of which is
predicted in the book of Zechariah chapter 6:12f (see GPB:213).

By His "Wondrous Voice" (aklahn al-badi’ ) is perhaps meant the power of revelation of the divine

"Man" who is the Manifestation of God.
01:[7]

This line has to do with the individual seeker’s inner, transfigured experience of God, enabling the
Divine to be seen in all things. The influence of the common Sufi tradition of the allegorical interpretation
of Qur'an 7:143 can be discerned : the individual seeker occupies the role of "Moses" who experienced

the Divine theophany (For some background details, see Lambden 1987).
THROUGH SOULFUL EXPERIENCE (F7 NAFSIHI BI-NAFSIH])

This phrase is literally, "in his self (nafs), through his self (nafs)"and (in context) probably implies a deep

inner or soulful experience; a personal transfiguration. The human nafs is the scene of the divine
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theophany. In Arabic nafs has a wide range of senses. Relative to individuals it can signify, "soul, spirit,
psyche, self, human reality, life, person.” In various writings of the Bab and Baha'u’liah such Sufistic
expressions as f7 nafsihi bi-nafsihi are quite common. All human beings have the capacity of (indirectly)
experiencing God in the spiritually pure depths of their "soul" fnafs). According to Baha’7 doctrine the
inward experience of God is ultimately the experience of the Holy Spirit, the Manifestation of God. The

Reality or Essence of God (dhdt+ illahi) cannot be directly experienced.
AT THE LEVEL (F/ MAQAM) OF THE THEOPHANY (TAJALLI) OF HIS LORD (RABBIHI)"

This Arabic phrase i maqam tajalli rabbihi has been translated, "on the level of the theophany of
their Lord". AKK (1906) had "in the seat of the manifestation of his Lord" and AKK*** "in the station of
the Manifestation of his Lord". These latter translations, however, give the impression that the significance
is the inner recognition of the Manifestation of God rather than the seeker’s Moses-like inward experience
of a divine theophany (Qur’'an 7:143) -- through the Manifestation of God -- and a consequent realization
of the Divine Oneness. The words fajalii rabbihi doubtless would remind the Sufi reader of the self-
revelation, the fajalla rabbahu ="his Lord divulged his glory" of Quran 7:143 : pointed differently it would
be an exact Qur'anic citation.®® The Manifestation of God and "Perfect Man", the "lllustrious Temple"
and supreme quib, enables human beings to experience the divine theophany (fajall7) themselves and
testify wholeheartedly to the oneness of God. Baha'u'llah here seems to allusively highlight the

importance of the Manifestation of God as the qutb leading to high spiritual experience.
AT THE LEVEL (F7 MAQAM)

The word magam translated "level" is frequently used in Sufi manuals and literatures of the
multifarious stages or levels in the path towards God. It could have been translated "level", "stage" or
“station”; the latter possibility having been avoided in the light of SV [7] probably referring to the

individual's own experience and not primarily to the "station” of the Manifestation of God -- this being

% As in many Sufi texts Moses' Sinaitic encounter with His Lord becomes a type of the inner experience of the
individual seeker (see line [8]). The words &jal/i and rabbih/ are both key terms in Qur'an 7:143. On the Sinai (Ar.
1dr) of the "heart" the mystic wayfarer -- like Moses -- experiences the Divine theophany f#a/al/7) and subsequently,
with the inner "eye,"” envisions the signs of the “Lord" frabb) in all things. The "Moses" of the inner reality of the
transfigured seeker experiences the theophany of "his Lord" and experiences His unique oneness. The Divine is
visioned in all things after the spiritual renewal of the experience of the theophany (see further Lambden, 1988)
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presupposed in [6]. Al-HujwTirT in his 7he Unveiling of Secret Things (Kashf al-Mahjgb c.1050 C.E.)
has it that magam "denotes anyone's ‘standing’ in the way of God, and his fulfilment of the obligations
pertaining to that ‘station’... Everyone who desires God has a station (magam)...God hath said, ‘None of
Us but hath a certain station /magam/’ ( Kor. xxxvii,164).." (trans. Nicholson pp.180, 370-1). Ibn ‘Arab1

succinctly defines magam as "Stage. An expression for complete fulfilment (ist7/2) of the demands of

the observances (huqdq al-mardsim).” (Jurjani, 285 trans. p.30 [adapted]).

The seeker referred to in SV [7] occupies a personal "level" or "station" (fmagam) at which the self-
manifestation or theophany of God is experienced. This experience of an inner theophany is not that of

the Divine Essence but an jndirect experience of God through His Manifestation.
THE THEOPHANY (TAJALL]) OF THEIR LORD (RABBIHI)

This phrase has previously been translated "Manifestation of his Lord" (AKK) but the use of fajalii
and rabbih 7 calls attention to Qur'an 7:143. The word fajalflf can mean "manifestation” (not necessarily
the "Manifestation [of God]"; capitalized) but is a different word from that normally used in ‘Manifestation
of God' (= mazhar [ ll&h7]). In ordinary Arabic-Persian literatures the verbal-noun fgjall7 (a verbal-
noun of the Vth form of the verb jald = to appear, be revealed, become manifested...) can for example,
"mean lustre, brightness, brilliancy; manifestation; transfiguration, splendour, glory."” ( Steingass p. 283).
The Sufi-type definition of Zajall7 ( = self-disclosure / self-manifestation, theophany) given by ‘Ibn ‘Arabi
is worth bearing in mind relative to its occurrence in SV [7], "That which is disclosed to hearts from the
lights of the Unseen." (Istil@h ..JurjanT p.290 trans. p.38). There are hundreds of Babi-Baha'l
scriptural works and Tablets in which fajalli is important.

In one of his Persian Tablets to his apostle Salman (Lawfh-i Salman |, c. 1866-77?) Bahd'u'llah
comments on that verse of the Mathnawi of Jalal al-Din Rim1 (I. 2467) which reads, "When
colourlessneés fell prey to color/ a Moses came into conflict with a Moses." ® In the course of his
comments he underlines the limitations of the human mind and mystic endeavour by stating (in Shoghi
Effendi’s translation) : "O Salman! The meditations of the profoundest thinker, the devotions of the holiest

of saints, the highest expressions of praise from either human pen or tongue, are but a reflection of that

* Trans. Hamid Algar 1981 p.433 n.87. Algar writes that "The meaning is that Pharoah, in his primordial nature
free of attachment and color (and therefore himself a "Moses") became colored by attachmentand thus the antithesis
of Moses."
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which hath been created within themselves, through the revelation of the Lord, their God" (MAM: 144,
trans. Gl. p. 316). The original Arabic behind the last translated phrase is very close to SV [7], ma
khalaga i nafsihi min tajalli rabbihi. Clear reference to Qur'an 7:142 precedes this passage which
echoes 7:143b. * Individual realizations and meditations, fimited though they are, are actualized by God
Himself. They result from the fajalli rabbihi, the "revelation of the Lord, their God"; the divine theophany,

the self-manifestation of God within the human consciousness.

01:[8]

THE SUMMIT OF SPIRITUAL REALITIES (DHARWAT AL-HAQATQ).

In this line Baha'u'llah probably indicates that all human beings may accomplish that experience of
the theophany which some Sufis reckoned the preserve of the advanced saint. All are capable of attaining
high spiritual realizations (haqa’ig)and seeing the reflection of God in all things. Sufi elitism is subtly
thwarted. Haqgdig is the plural of hagiqah ( = "reality" ) which is defined by lbn ‘Arabi as "The
negation of the effects of your qualities by His qualities, so that He is the agent through you, in you, from
you, not yourself, ‘.. and there is no living creature but He seizes it by the forelock’ (Qur'an 11:56)."

(Jurjani: 288 S.Lex. 34).

PARAGRAPH 1 : CONCLUDING NOTE

To sum up. This opening paragraph of the SV covers (a) God’s providential creation of "man" whose
soul was, from eternity, endowed with divine mysteries and further taught by God ([1] & [2]) through (b)
the divine "Man" (= the Manifestation of God, [4] -> [6] ) who can enable all souls to attain a high degree
of spirituality ([7] & [8]). The basic Babi-Baha’'i theology relating to God, the role of the divine "Man"
or Manifestation of God, and his effect upon man are encapsulated in this first paragraph of the SV. The

terminology is largely distinctively Sufi and sometimes also Babi.

® The original Persian text of the Persian Tablet to Salmén (1) is printed in MAM: 123-160. On page 143
Baha'u'llah clearly refers to Quran 7:142a,
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In the second paragraph Baha'u’liah, in the light of the Islamic allegiance of Shaykh MuhyT al-D1n,
praises and exalts the Reality of the truly "Perfect Man", the Prophet Muhammad,; thereby gloryifing the
nature of the Reality and the role of the Manifestation of God. This will be discussed in part two of this

commentary in a forthcoming BSB.
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APPENDIX 1 : THE FRENCH TRANSLATION OF SV:01 BY HIPPOLYTE DREYFUS --
FIRST PUBLISHED IN 1905.

1L'OE UVRE
BAHAOU'LLAH

UL

<

e\

LA TRES SAINTE TABLETTE
LES PAROLES CACHEES
LES SEPT VALLEES DU VOYAGE VERS DIEU
LA LETTRE SUR LE BAYAN
oo
w

TRADUCTION FRANGAISE

Hippolyte DREYTFUS

PARIS
EDITIONS ERNEST LEROUX
28, Rue Bonaparte, 28

1923

Tous droits réservis

Au nom de Dieu, le Clément, le Miséricordieux!

Rendons graces a Celui qui a tiré I'existence du néant, qui a gravé les antiques mystéres sur
la tablette de 'homme, qui lui a enseigné les explications de tout ce qu'il ignorait, qui a fait de lui
un livre incontestable pour ceux qui croient et obéissent, qui, en ces jours sombres et pleins de
troubles, lui a expliqué la création de toutes choses, et qui I'a élevé a la condition sublime de
I'éternité dans le Temple le plus noble (fn.1 = La Manifestation de Dieu, Bahaou'llah) par lequel.
It prononce maintenant les merveilleuses mélodies qui permettent & chacun de voir en Lui et par
Lui la station de resplendissement de son Seigneur, (c'est-a-dire qu’en vérité, il n'y a pas d'autre
Dieu que Lui); et d’arriver ainsi aux sommets de la Vérité ou il voit Dieu dans chaque chose!
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APPENDIX 2 : THE TRANSLATION OF SV:01 BY JULIE CHANLER FROM THE
FRENCH OF HIPPOLYTE DREYFUS IN CONSULTATION WITH AHMAD SOHRAB.

Seven Valleys

by

Baha-U-Llah

THE NEW HISTORY FOUNDATION
132 BasT 65TH STREET
NEW YOREK, N. Y.

Written in Bagdad
in the Year 1857
to
SHEIR ABDUR RaAHMAN

MysTic SUrl LEADER

Translated
by
jurLie CHANLER
from the French version of

HyprPoLYTE DREYFRUS

Compared by Mirza AHMAD SOHRAB
with the original Persian text

PUBLISHED
1933

In the name of God the Clement, the Merciful!

Praise be unto God who drew life out of chaos and engraved the mysteries of pre-
existence on the tablet of man -- giving him the explanation of that which he knew not, and
making of him an irrefutable book for the seeing and the faithful. He has raised him to the
condition of eternity in a most noble Temple wherein, during these dark and troublous days,
He has played such ravishing melodies, that each and every one is enabled to recognize in
him and through him, the glorious station of his Lord; proclaim that there is no other god, and
so attain the summit of Truth where divinity is apparent in all things.
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THE 1906 [1914] TRANSLATION OF SV:01 BY ALI KULI KHAN
( Shop of the Grier Press 1914).

Praise be unto God, who caused existence to appear from non-existence, inscribed the mysteries
of Pre-existence on the tablet of man, and taught him the explanation of that which he knoweth not;
made him a manifest book to such as believed and obeyed, enabled him to witness the creation of all
things during this gloomy, disastrous age, and caused him to give utterance on the apex of immortality
to a wonderful melody in the "Most Excellent Temple” (i.e., the Manifestation of God); so that every one
may testify in himself (i.e., in man), by himself, in the seat of the manifestation of his Lord, that --
"verily, there is no God save Him"; and that all may thereby reach the summit of truth, until no one shall

The Seven Valleys

REVEALED
by |
BAHA'U'LLAH

Ar BaGHDAD, IN AKswik To QUEsTIONS
Asxxp 2y Shzix Appuk Ranmaw,
A GrzaT MonaMMeDaN
Mrystic Surr
Lxsprr.

TRANSLATID
&
ALt Keur'Kuax,

-~ -
(0’ TE-AL, ZBN-XALANTER.)

BOSTON, MASS., U. 5. A,

PURLISHED 2V
BARAl PUBLISHING SOCIETY
Cricaco, Iz, V. 8. A,

in the Name of God, the Compassionate,
the Merciful!

behold anything whatsoever, but that he may see God therein.
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APPENDIX 4 : SV:01, THE REVISED 4TH EDITION OF MARZIEH GAIL & ALI-KULI KHAN

z he Bahd'i Publishing Trust, Wilmette, Illinois 60091
Copyright 1945, 1952, © 1973, 1975, 1978, 1991
S by the National Spiritual Assembly of the
elj en S Bahd'is of the United States

All rights reserved. Published 1991
a nd Printed in the United States of America

95 94 93 92 9I 5 4 3 21

] he Library of Congress Cataloging-in-Publication Data
Baha’Allah, 1817~1892.
r S [Haft vadi. English]}

The seven valleys ; and, The Four valleys /
v Baha’u’llah ; translated by Marzieh Gail in
. consultation with Ali-Kuli Khan. — 4th ed.
] p. cm.
Baha u llah Translation oft Haft vadi, and, Chahar vadi.

Includes bibliographical references.
JSBN 0-87743-226-0. — ISBN 0-87743-227-9 (sc)
1. Bahai Faith—Doctrines. 1. Baha’Allah,

Translated by MARZIEH GAIL 1817-1892. Chahar vadi. English. 1991. L.
In consulration with ALI-KULI KHAN Title. I Title: Seven valleys. 1V. Title: Four -
: valleys.
BP360.B6713 1991
297°.9382~dc20 90-14430

cip

BAHA'[ PUBLISHING TRUST
WILMETTE, ILLINOIS

In the Name of God, the Clement the Merciful.

Praise be to God Who hath made being to come forth from nothingness; graven upon the tablet
of man the secrets of preexistence; taught him from the mysteries of divine utterance that which he
knew not; made him a Luminous Book unto those who believed and surrendered themselves;
caused him to witness the creation of all things (Kullu Shay'} in this black and ruinous age, and to
speak forth from the apex of eternity with a wondrous voice in the Excellent Temple [fn.1 = The
Manifestation]: to the end that every man may testify, in himself, by himself, in the station of the
Manifestation of his Lord, that verily there is no God save Him, and that every man may thereby win
his way to the summit of realities, until none shall contemplate anything whatsoever but that he shall
see God therein.
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KLEINE MITTEILUNGEN UND ANZEIGEN®

Verhélinis des Bab zu frilheren Suff-Lehrern.

Professor E.G. BROWNE hat im JRAS. fiir 1889 p. 919 die Abhangigkeit mancher Theorien des
Griinders der Babi-Sekte von denen des Muhji al-din ibn al-‘ArabT festgestelit (vgl. H. ROEMER,
Die Babi-Beha'f [Potsdam 1912] 25). Diese Abhangigkeit erstreckt sich vorehmlich auf die tiefe
Bedeutung, die beide mystische Schwarmer gewissen Buchstaben und Zahlen, namentlich dem
Buchstaben &8 und den Zahlen 19 und 361 zueignen. Bab hat den heiligen Charakter dieser
Zahlen mit der Formel s d....‘_if (deren Zahlenwert 19 X 19 = 361 betrégt) in Verbindung
gebracht, an die er in seinem persischen Bajan die verwickeltesten mystischen Gedankenziige
kniipft. (Vgl. die Einleitung in Les Manuscnits persans de L Institut des Lar,gues Orientales, décrits
par le Baron V. ROSEN [St. Pétersburg 1886] p.5, 16--21; 6, 1 ff.; Ubersetzung in A. L. M.
NICHOLAS, Seyyéed Ali Mohammed dit le Bab, Le Béyan persan I. [Paris 1911]p.12, 13.) Er beutet
hiefir die zahlreichen Stellen des Korans aus, in welcher der Ausdruck? o_., J»J/m Verbindung mit
Aussagen von Gott angewandt ist, namentlich Sure 65, 12, welchen Vers den gesamten Inhalt des
Korans in sich schlieBe (BROWNE in seiner Ubersicht iiber den pers. Bajan als Anhang zur
Ausgabe des K Nuktat al-Kar [Gibb-Series XV] p. LXXXVI). Fir die Beerdigung von Bekennemn
seiner Lehre verordnete Bab, daB Ringe an die rechte Hand der Verstorbenen gelegt werden mit
(nach dem Geschlecht derselben verschiedenen) Inschriften, als deren Texte von ihm angegebene

, du J..f Verse verwandt werden (bei BROWNE ibid. p. LXXXVIHI). Auch ein Werk hatte der Stifter
2 o J_)’ Lo} [BROWNE in JRAS. 1892. p.494 und desselben Matenials for the
Study of the Babi Religion [Cambridge 1918] p.206), handschriftlich vorhanden im Brit. Mus. Or.

verfaBt u. d. T.s

5487 -- 5490. 5869. 6255 (verschiedene Teile). -- Bekanntlich heiBen die spartichen Anhanger der

urspriinglichen Bab1-Lehre, die weder nach der einen noch der anderen Seite an der nach dem

* This note of ignaz Goldziher appeared in Der Islam, Zeitschrift fiir Geschichte und Kulfer des
fslamischen Oriens, Volume 11 (1821) pp. 252-4. ’
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Tod des Stifters hervorgetretenen Fortentwicklung derselben und an den im Zusammenhang damit
eingetretenen Parteispaltungen (ob Beh&'l oder Ezeli, ‘Abbas Efendi oder Muhammed ‘AlT)
teilnehmen und wohl auch vom raschen Erscheinen des man juzhiruhu Allah nichts wissen wollen:
Kull-Sej'f d. 1. konservative Bekenner des Bajn (BROWNE JRAS. 1909 p. 307, Maferials etc.
p. 148, 233). |

Es ist mir nicht bekannt, doch halte ich es fiir wahrscheinlich, daB auch bereits Ibn al-‘Arab? die
Bedeutung der obenerwéhnten Zahlen an die Gematria der Phrase ﬁuuaj-r anlehnt. Als
charakteristisch fiir dié mystische Wichtigkeit, die er derselben zuzueignen scheint, kann vor allem
auch der héufige Gebrauch gelten, den er in den Futiihd/i von dem zuweilen als solchen nicht
erkannten (vgl, ZDMG. 85, 401) Abu-K'Atahija-Vers ' P Gids s j{ o
(Ag. lll 143, 9) macht (M. ASIN PALACIOS, Abenmasana y su Escuela [Madrid 1914] 119).

Ferner besitzen wir jetzt noch ein deutlicheres Zeichen fiir die Stelle, die Ku/#/ Sgf” in der Lehre

der friheren islamischen Mystik einnimmt, der sich Ibn al-‘Arabi auch in diesem Fall
angeschlossen haben wird. In dem jlingst durch H. S. NYBERG in seiner trefflichen Upsalaer
Dissertation edierten Kitab al-tadbirat al-ildhijja 7 isldh al-mamlakdt akinsanijja (Kleinere
Schriften des Ibn al- Arabri [Leiden 1919] p. 103 ff.), in weichem sich I. al-‘A. mit den Deutungen
beschatftigt, die verschiedene Mystiker dem koranischen Begriff des in die Welt gesetzten >>
Chalifa Gottes << geben, erwahnt er (p. 125 der Texte) éuch die des Abu-I-Hakim ibn Barragan.
Dieser versteht darunter >> den in Sure 36, 11 genannten imam mubin, womit das /aul mahfiz
gemeint sei, von dem die Bezeichnung als Kulf Sg/” gebraucht wird im Koranvers 7, 142,: Wir
schreiben fiir ihn auf die Tafeln vc:‘n allem Ding § cS“ Jf O Ermahnung und
Entscheidung fiir alles Dings d"" Jﬂ <<: damit sei die >> wohlbewahrte Tafel << gemeint. Dies
ist der Beweis des Abu-I-Hakim dafiir, daB sie Kuff sg"gennant wird. Was ihn darauf gefiihrt hat,
ist der Koranvers (36, 11): >> Und alles Dingbﬁ» Jf s haben wir aufgezéhlt in einem deutlichen

imam (Prototyp) usw. <<

! Derselbe wird irrtiimlich einmal auch dem Leb 1d zugeschrelben; vgl. ed. HUBER BROCKELMANN, Fragments 18
v.2 (vellleicht aus Verwechslung mit 41 v.9 = .= A }i]‘) An den Vers des Abu-I-'Atahlja denkt wohl auch Bab in der
Einleltung zum persischen Baj@n mit der Worten:

SNCNCT S R S O R S
(ed. ROSEN, ibid. 4,6 v. u.) . e RS R L R N ey 2
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Ibn al-'Arabi schlieBt dies Zitat mit der Aufforderung, daB >> der Leser dariiber nachdenken

und tber dessen Weahrheit forschen moge <<.
Lo e . t v ezl
- AU e (LY e K1) 52 & desal s
e 5o g, NP Yoo os ' e o .
= et B s el (Bl WSE ST 2 (357, 7 v,

Wir wissen jetzt durch M. ASIN PALACIOS, daB die Spekulation des |. al-‘A. unter dem EinfiuB
der Lehren des ibn Barragan stand. Fir sein Verhaltnis zu ihm kann auch die eben angefiihrte
Stelle als Beleg dienen. Von hier aus wird er sich wohl die Kull-Se/’- Theorie angeeignet haben.
Auch die aus diesem Ausdruck deduzierte Zahlenmystik wird wohl auf |.B. zuriickgehen, den man
ja als KXinstler des Zahlen-/stichrég bewundert hat (ZDMG. 65, 545f.).

SehlieBlichkann in diesem Zusammenhang darauf geachtet werden, daB bereits Ibn STna den
Kull-Sef’-Begriff in mystischer Weise verwendet. In seinem Sendschreiben an Abii Sa‘id b. abi-I-

Chejr (das mir nur aus Keskil [Bulak 1288] 355ff. zuganglich ist) sagt er:

.

Auch die Idee eines nach dem Hingange des Bab dereinst erstehenden man juzhiruhu Allah
ist in der friiheren Mystik zu finden. Ohne eine &ltere Belegstelie hiefiir anfilhren zu kbnnen, berufe
ich mich nur auf ‘Abdalwahhab al-Sa'rani’s Latdif alminan (Kairo, matb. Mejmenija 1321) Il 88,
8:

O ot K202 B3 52
sdas alll ’;iﬁé oot ;—‘o-: J:> 2 el M o,

| . Goldziher.




65.

A NOTE BY IGNAC GOLDZIHER (1850-1821) ON THE RELATIONSHIP BETWEEN THE BAB
AND SUFISM ' Translaied by Brian Walker and Stephen Lambden

SHORT REPORTS AND ANROUNCEMENTS
The Relationship of the Bab to earlier Sii{7 Teachers

Professor E.G. Browne has, in the J.R.A.S. for 1899 p. 819, established that some of the
theories of the founder of the Bab7 sect are dependent upon those of Muhy1 al-Din ibn al-
‘ArabT ({d.1240 C.E.} cf. H. Roemer, Die Babi-Beha'r [Potsdam 1912}, 25). This dependence
mostly concems the deeper meaning which both mystics devote to certain letters and numbers,
namely the letter bad’ and the numbers 19 and 361. The Bab has combined the sacred character
of these numbers with the formulation s 6;' 35 {kull shay) (having a numerical value of
19 X 19 = 361) to which he has attached the most convoluted mystical trains of thought in his
Persian Bayan (cf. the introduction to Les Manuscnts Persans de I'lnstitut des Langues
Onentales, for the Baron V. Rosen [St. Petersburg 1886] p.5, 16-21; 6, 1ff.; Translation in A.
L. M. Nicholas, Seyyed Ali Mohammed dit le Bab, le Béyan persan [. [Paris 1911] p.12, 13.).
To this purpose he utilizes the copious Qur'an passages in which the expression ;L/‘;,‘; j._s’ |
kull shay’} is associated together with statements from God; namely, in Siira 65:12, a verse
which {according to the Bab} contains in itself the whole of the Quran { £ (5" kul shay’
occurs twice in this verse }° (see Browne’s ‘Index of the Chief Contents of the Peréian Bayan’
which is an Appendix to the translation of the K {fitab-i} Nugtat al-Kaf [Gibb-Series XV]
p.LXXXVI). For the burial of the adherents of his teachings the Bab directed that an inscribed

ring be placed on the right hand of the deceased, the text of which consists of :LS:S: k}_f

' * This article is fairly ioosely translated by Brian Walker and myself. A few clarifying / supplementary notes are
indicated within brackets of the following kind { }. Footnotes which are not those of Goldziher open with an asterisk
" The German original appeared in Derislam, Zeltschrift flir Geschichte und Kulter des Islamischen Oriens, Volume
11 (1921), entitted Veyhiditnis des Bab zu fiheren SfT-Lehrem pp.252-254 ( reproduced below). It Is translated
here as It Is largely about the Islamic background of the &l shay” (= ‘all things’) expression which is of frequent
occurrence in the writings of the Bab also occuring, as a result of Béb1-Sufi influence, in the SV, Goldzlher's article
is an important and pionesring contribution to the largely unstudied Sufi background {o the Babi and Baha’i
religions. See further, Rébert Simon, lgndr Gokdziher His Life and Scholarship as reflected in his Works and
Correspondence (Leiden: E.J. Brill / Budapest: Library of the Hungarlan Academy of Sclences 1986); G. Laderer,
Goldziher's ‘Bahd'i corespondencs’ in The Arablst, (Budapest Studies in Arabic) | (1988) :103-118.

2+ That the Qur'an is summed up by this verse is siated by the Bab in Persian Baydn V. 10 {as noted by E.G.
Browne). See above. '
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{kuil shay] - verses varied according to sex (see Browne ibid. p. LXXXVIIl). The Founder has
also composed a work with the title = = 55 st (f=asma’ kull shay’ *The Book of
The Names of All-Things"} (Browne in JRAS 1892 p. 494 Malenals for the Siudy of the Babi
Religion [Cambridge 1918} p.206); available handwritten ir, Brit. Mue. Or. 5487 -- 5490. 5869.
6255 (various parts). - it is known that the remnant of the devotees of the original Bab1-
teaching were called Kul-Shay’i {"All-Thingers"}i.e. conservative followers of the Baydn who,
after the death of the Founder and the consequent split into factions (Baha'i or Azalt, ‘Abbas
Effendi {'Abdu’l-Baha} or Muhammad "AlT) took neither one side nor the other and, in all
probability, did not want to acknow:2dge the possibly speedy appearance of "man yuzhiruhu
Allah" (Browne J.R.A.S. 1909 p.307, Mafenals etc. p.148, 233).

It is uncertain, though | consider it probable, that Ibn al-'Arab7 already associated the
significance of the above-mentioned numbers [19, 361] and the Gematria [numerical value] of
the phrase ‘6:' ;lf {kull shay]} The frequent use which he makes in the al/-Futihat {al-
Mak I'yya "The Meccan Revelations [Openings]"} of the following verse -- at times not as such
identified -- (cf. ZDMG 85,401) of Abu’l-‘Atahiya {d. c. 826 C.E.} ; the verse 8

{ = "And of Him there is a sign in all things (f7 kull’ shay)™} (Ag lll 143,9 ) can be considered
as characteristic of the mystical importance which he appears to attach tc it (M. Asin Palacios,
Abenmasarra y su Escuela [Madrid 1914] 119).

Furthermore, we possess an even clearerindication of the position which &u# shay’ occupies
in the teachings of early Isiamic mysticism to which, in this case, Ibn al-'ArabT would also have
agreed. In the Kitab al-tadbirat al-ilGhiyya IT isléh al-marmlakat al-insaniyya (Kieinerz Schriften
des Ibn al-Arabi [Leiden 1919] p.103ff.), edited by H.S. Nyberg in his excellent Upsala

Dissertation, in which Ibn al-‘ArabT concerns himself with the interpretations which different

® The sentence i also sometimes mistakenly attributed to {the poet} Labid {b. Rebi‘ah d. c. 661 CE.?}; cf. Huber
Brockelmann, Fragmente 18 v.2 (perhaps confusing with 41 v.9 £ .= JJ NID {ala kull’ shay]). With the words,
£ G a3 i s al adea ub; ‘{=AndHehas createdthesignoftheknowledge(gnosis, sma rik)
of Him in the substance (kun#)of ali things (kull * shay’} the Bab alsc alludes to the verse of Abu'l-"Atahiya in the
introduction to the Persian Baydn (Ed. ROSEN, Ibid. 4, 6f.).
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mystics give to the Qur'anic term for the manifest "Khalifa {Viceregent} of God" who has been
placed in the world {see Kassis:688}; he mentions (p.125 of the text) the interpretation of Abu'l-
Hakim ibn Barrajan {d. Marrakush (Spain) 1141 C.E.}. By this expression he understands "that
in [Quran] sira 36:11 the imam mubin {"manifest imam [= 'clear register’]"} appears, which
he subsequently relates to the /awh mahfiz {"Preserved Tablet"} - of which the description as
kull shay’ is presentin Qur'an, 7:142 {145a} : ‘And We wrote for him upon the Tablets from all
things ( 'CL.‘E"" ,5_( ot (min kull’ shay’}), an admonition and a clarification of all things
- (K flkulshay})’ " Thus, he understands that the "Preserved Tablet" is meant.
This is the proof of Abu’l-Hakim that it will be called Ku// shay'. The Qur'an verse which led him
to this is, therefore, 36:11 {12}, "And all things ( J‘" :\.": - {wa kull shay’}) have We
counted in a clear imam "(prototype, etc).

Ibn al-‘Arabi closes his quotation with the cali that, "the reader must meditate and investigate
its truth."

We now know through M. Asin Palacios that Ibn al-‘Arabi’s speculation was influenced by
Ibn Barrajan. The above-mentioned can serve as a proof of the relationship to him. From this
moment he will have adapted the Ku// Shay’ theory. The numerical mysticism deduced from
this expression leads back to ibn Barrajan whom one admires as an artist of the numerical-
istikhraf {computation’} (ZDMG. 68, 545f).

Finally, we can in this context observe that Ibn STna already used the Kull shay” term in a
mystical manner. In his Epistle o Abu Sa‘id b. Abi FKhayr { 967-1049 C.E.} { only available
to me from the Kashkil [{of Shaykh Baha'1} Bilak 1288] 355 ff.) he says:

s W Ll (Y el sl F N el IS

s e o e X T ol TR

(357, 7)

{"So when He descends unto His abode (garanfijj (the Most Elevated Kingdom fat-malakut al-
aiaf), then let him see God, exalted be He, via the vestiges of His Being (77 athanhi), He is
(reading fa-innahu) Hidden (batin), Manifest (zahir cf Qurén 57:3); He manifested Himself
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(fajalla) unto ali things (;’i—fa.'l/'shayf), through all things ¢bikull’ shay’). "

One finds in the earlier {lsiamic} mysticism the idea of a coming man yuzhiruhu Aiah [= "Him
Whom God shali make manifest”] as after the death of the Bab. Without being able to
demonsirate any older proof, | :~fer only to ‘Abdu’l-Wahhab al-Sha‘rani’s {d. 1565 C.E.} Laig’if

al+ninan (Cairo, 1321)1188.8:

U; ;%b; L L;J‘; f_.b L .s.)\.v.g7 O’..SJ’ o NP3 Blemus i.:ﬂi L..,T

[ 4
ahey alll 2oy

{"The interval (a~fatrah) existeth for a brief period of time after every summoner (da’7) unto
God; until there is manifested man yuzhiruhu Alldh [= "Him Whom God will make manifest”]

after him."}

I. Goldzther
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LETTERS OF THE UNIVERSAL HOUSE OF JUSTICE / MEMORANDA OF THE
RESEARCH DEPARTMENT, BAHA’'T WORLD CENTRE, HAIFA.

THE UNIVERSAL HOUSE OF JUSTICE
BAHA'l WORLD CENTRE
Department of the Secretariat
28 June 1988
Mr. Theodore A. Cope
1435 Shortridge SE
Albany, OR 97321 U.S.A.
Dear Bahé'i Friend,

The Universal House of Justice referred to the Research Department your letter of 6 June 1988
in which you describe your introduction to mysticism and pose three questions. We are now
directed to send you the enclosed copy of the memorandum, and its attachments, prepared by that
Department in response.

It is the hope of the House of Justice that this material will be of assistance to you.

With loving Bahd&'i greetings,
Ethna Archibald
For Department of the Secretariat
Enclosures 3
MEMORANDUM
To: The Universal House of Justice Date: 28 June 1988

From: The Research Department

We have studied the letter dated 6 June 1988 from Mr. Theodore Cope and submit the following
in response to the three questions he has raised.

Qur'an 23:102

Nothing has been found in the Writings of the Faith specifically commenting on this verse. For the
study of “Alamu’l-Mithal" and "Barzakh" Mr. Cope can, of course, consult such main sources as the
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"Encyclopedia of Islam", new edition, vol. 1, pp. 350-51 and 1071-72. Also reference may be made
to such articles as Fazlu'r-Rahman, "Dream, Imagination, and ‘Alam al-Mithal" in "Islamic Studies",
3, No. 2 (1964-65), and other relevant works listed in biographical sources such as "Index
Islamicus”.

Baha'i Scriptures p. 229, Section 460

The Tablet referred to has not been re-translated into English. A copy of the original Tablet, in
Persian, is enclosed. Mr. Cope may be able to seek the assistance of a Persian friend to compare
the contents with the existing translation. Occasionally in the Writings references are found to the
two cities of Jabulga and Jabulsa. A copy of an outstanding Tablet revealed by ‘Abdu’l-Baha
touching upon this is also attached.

Imagination, an inner faculty of the soul

Mr. Cope has studied sources on this subject listed in "An Index to the Bah&'i Sacred Scriptures".
No additional explanations have been found in the Baha'i Writings concerning imagination as a
power of the soul.

Enclosures 2

ENCLOSURE 1 : EXTRACT FROM AN UNTITLED PERSIAN TABLET OF BAHA'U'LLAH IN
WHICH MENTION IS MADE OF JABULQA AND JABULSA ?
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! The Persian and Arabic enclosures of the letters of the Universal House of Justice / Memoranda of the Research
Department have been loosely and provisionally {re] translated by myself (SL.). Some additional explanatory notes have
occasionally been footnoted at certain points of these translations.

? The Persian text reproduced below is but the openingrlines of what is a fairly lengthy, untitled Persian Tablet of
Baha'u'llah dating to the West-Galilean (‘Akka’) peried. The full Persian text is printed in /gtidardt (Bombay:1310 AH
11892-3 CE), pp. 267-279. Translated on p.77 are only these opening lines (pp.267b-268a).
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PROVISIONAL RE-TRANSLATION OF ENCLOSURE 1 : ?

In the Name of God, the Incomparable One!

Say: O friends! A past untruth (kadhb) caused a succeeding Beloved One [the Bab] to be
suspended and martyred by the bullet[s] of tyranny. Ponder upon the lying, perfidious souls who
have appeared among the people with the pretence of sincerity, trustworthiness, abstemiousness
and piety, such that ye be safeguarded from the terror of this greater Day [cf. Qur'an 27:89]. One
such person hath made mention of Jabulqa and another alluded to Jabulsa. Yet another lying
one, gave credence to a fictitious personage (haykali mauhiami) and established him upon the
throne of conjecture (‘arsh-i zandn). Without justification he made mention of a sanctified region
(nahiya muqaddassa) and another unjust one attributed certain utterances to him. Wherefore,
through complete tyranny, these false and detestable matters were the cause and the reason why
they martyred the Sovereign of the City of Oneness [the Bab)...*

% As they appeared in H. Holley (Ed.), Bahd '/ Scriptures (New York: Bah&'i Publishing Committee, 1928, pp. 229-236
= Nos. 460-496) the opening lines of the Tablet translated here (pp. 229-230) read:
460. In the Name of God, the One! Say, O friends! The former lying caused the succeeding Beloved [* the Bab] to be
hanged and martyred by the bullet of opposition. Meditate upon the lying, unfaithful, perfidious souls who were appearing
among the people with the pretence of righteousness, faithfulness, devotion and abstinence from what is unlawful, until
ye be guarded and saved from the terror of this greater Day.
461. One of these has mentioned Jabulka and another gave reference to Jabulsa and another lying one put in the minds
of the people an imaginary temple and fixed that on the throne of superstition. This unfair one mentioned Nahia
Mocaddassah (the holy direction) and another unreasonable one attributed to him many (of his own) utterances. Therefore
these false and unpleasant affairs became the cause of killing the King of the City of Unity through complete opposition.

The use of the Arabic word Aadhb, "untruth, lie, deceit, falsehood.." at the beginning of this Tablet is in all likelihood
an allusion to the epithet "Ja'far the Liar" (kadhib) allotted by many members of the Shi'T Muslim community to the
brother of the 11th Imam (Hasan al-'AskarT d. Samarra 1260 AH / 874 CE). This brother, from the developed Baha’i
perspective, was far from being a llar. Baha'u'llah has referred to him as the "truthful one" (sddfg), “"his eminence Ja'far"
(hadrat-i Ja¥ar MA 4:91) He, in fact, spoke the truth about the early death or outward non-existence of the twelfth Imam
as the son of Imé&m Hasan al-Askari. Both Bah&'u'lah and 'Abdu’l-Baha have referred to this matter in certain of their
Tablets (see Ishraq Khavarl Ed, Maida-yi Asmani [9 Vols. Tehran: BPT., 128-9 BE/1971-2] Vol. 4:91; Vol. 8:102
cf. J. R. Richards, The Religion of the Baha'is L.ondon: SPCK, 1932 pp. 181-2).

Bab1i-Baha'1 scriptural texts exhibit several transitions in the attitude towards some of the Shi‘i eschatological
traditions which make reference to a son of Hasan ‘AskarT; his occulted existence and future role as the Q&'im/ Mahd1.
In certain early works the Bab presupposed their literal truth. Later Bah&'u’llah all but allegorized them (see fn.4 below).
Ultimately, as in the late Tablet translated above, he came -- as did ‘Abdu’l-Baha -- to regard them as barriers to the
recognition of the Manifestation of God.

* Among the early Tablets of Baha'u'llah in which mention is made of Jabulga’and Jabulsa’ is his Arabic The
Essence of Mysteries (Jawshir al-Asrar, c.1860; text in Athar-i qalam-i &/a\ol. 3:4-88 [Tehran: BPT 121 BE]). In the
section dealing with the "City of the Divine Unity" (madinat al-Hawhid), after underlining the reality of the existence of
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TEXT OF ENCLOSURE 2 : ARABIC TEXT OF A TABLET OF ‘ABDU’L-BAHA IN WHICH
REFERENCE IS MADE TO JABULQA AND JABARSA. °
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Muhmammad al-Mahd7 (the 12th Imam), the son of Imam Hasan al-Askari (the 11th Imam), Baha'u'llah states that
the Shi‘T Imams referred to him as being in the city of Jabulgg’ They spoke of this mysterious "city" in a highly
supernaturalistic manner. It can hardly, he advises, be literally interpreted. The "sanctified Figure" (al-nafs al-qudsiyya)
of Hasan al-Askar’s son s also best viewed in an allegorical manner (#5'wil). Both the occulted Imam Mahdi and the
supernatural "city” (madina) which he, according to various traditions (@hadith) Is believed to inhabit, are best viewed
non-literally. Viewed with the "sight of God" in the light of the essential oneness of the Prophets, the Manifestations can
all be perceived as bearing the same name and designation; being named Muhammad ai-MahdT (the 12th Imam) and
being the sons of Hasan al-AskarT (the 11th Imam). Indeed, "they were all manifested from the J&bulgd’ of the Power
of God (qudlatA/Iah) and from the Jabulsa’ of the Mercy of God (rahmat Aléh) were all made manifest." "Your
Jabulga’ *, Baha'u'llah further explains, "is naught save the treasuries of subsistence (khaza'in al-baqd’) In the spiritual
realm of the Divine Cloud (fabarit al-'ama), the Citles of the Unseen (madd'in al-ghayb) in the transcendent Empyrean
Heaven (lahit al-ald)" Addressing the recipient of this Tablet, Hajji Sayyid Muhammad-i Isfah@n1 he continues,
"Thou indeed shalt witness that Muhammad son of Hasan [al-AskarT] is in Jabulgd® and has appeared therefrom. Him
whom God shall make manifest (man yuzhiruhu A/Iah) is in that place until such time as God shall make Him manifest
in the station of His soversignty." (p.43; see AQA 3:41-44),

® The Arabic text of this Tablet was originally published in Makatib ‘Abdut-Bahd (Cairo, 1910), pp. 161-2.
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PROVISIONAL TRANSLATION OF ENCLOSURE 2 : ARABIC TABLET OF ‘ABDU'L-BAHA

He is God

O thou who supplicateth God to grant him sanctuary within the precincts of His Most Great
Mercy! Know thou that factions have, from the earliest centuries, been anxiously waiting to observe
the manifest brilliance of the Light of Guidance and the emergence of the Elevated Stars; the
appearance of the Promised Manifestation from Jabulgd and Jabarsa. Jews have been
anticipating the appearance of the Promised One from the City of the Sabbath (madinat al-sabf)
which is concealed from the eyes; the same is Jabulga. The community of Jesus [Christians] await
the appearance of the Promised One from the centre of the sky, upon a cloud, descending from the
most elevated zenith; the same is Jabarsd. The Kaisaniyya ' await the appearance of the
Promised One from out of the interior of the mountain of Radwa nigh unto the Luminous City
[Medina); the same is Jabulgd The ancient Persian community [Zoroastrians] await the
manifestation of their Promised One from an unknown location (mahall majhii) ; the same is
Jarbarsa.

Every community awaits the appearance of their Promised One from either a "city" (rmadina)
an "island" (fazira) or an "enclosure" (hazira) hidden from perception. On this account have
They been opposed on the Day of Their manifestation. Nay rather, have those Sanctified, Luminous
Temples [the Promised Ones] been the victims of unjust treatment and hatred. Such is a tyrannical
and an erroneous way to treat these Manifestations of the Most Excellent Names. Otherwise, were
every community to find that their Promised One appeared according to its own anticipated signs
and portents, then they would not come to fall into the cradle of descent nor sink into the abyss of
their own despondency!

|, assuredly, out of love for thee and for thy glorious son (or family, najlika, ), do summon thee
unto Guidance and exhort thee to strive in the Cause of thy Lord until He guide thee unto the Light
which shineth from the Supreme Horizon. Ponder attentively the accounts of the prophets and the
Messengers of the past: how it was that they were calumniated against; in what manner they were
treated; how it was that individuals became veiled from the Truth and were heedless of the
Remembrance of their Lord. Do this until such time as He enableth the lights of Truth to shine upon
thee, setteth thee apart from error, causeth thee to attain unto the station of the "knowledge of

' The Kaisaniyya or Kaysanites were an early Shi'i faction also known as the Mukhtariyya after al-Mukhtar (d. 67
AH / 887 CE). They maintained that after the martyrdom of Imam Husayn the Imam was one of his half-brothers, a son
of Imam ‘AlT, named Muhammad ibn al-Hanafiyya (d. 81 AH/700 CE). After taking part in an anti-Umayyad struggle al-
Mukhtar claimed inspiration in iraq and preached the appearance of the Mahd1. On the Kaisaniyya see SEI:208-9. W.
Madelung, Kaysaniyya, EI* 4:836-838. in this article Madelung at one point writes, "Ater the death of Muhammad b. al-
Hanafiyya ... many of his supporters believed that he was alive and concealed in the Radwé mountains west of Medina,
from where he would reappear as the Mahd 1" (p.836). The messianism of the Kaisaniyya / Kaysanites is briefly dealt
with In Abdulaziz Sachedina, /slamic Messianism, The idea of the Mahdi in Twelver Shilsrn (Albany:SUNY 1981), 10-11.
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certitude" (7m al-yaqin), guideth thee unto the "essence of certitude" (‘ayn alyaqgin) and causeth
thee to realize the "reality of certitude" (hagq aFyaqgin) 2 through the bounty of the Manifest Light.
And upon thee be greeting and salutation.

‘Abdu’l-Baha ‘Abbas.

THE UNIVERSAL HOUSE OF JUSTICE
BAHA'l WORLD CENTRE

Department of the Secretariat
17 November 1988
Mr. Ted A. Cope
1435 Shortridge SE
Albany, OR 97321
USA
Dear Bah&'i Friend,

The Universal House of Justice referred to the Research Department your letter of 28 August
1988 in which you request information concerning the function of that Department, and pose a
question regarding the translation of “alam al-mithal" in Baha'l Writings.

We are now directed to send you the enclosed copy of the memorandum, and its attachments,
prepared in response. It is hoped that a study of this material will provide the enlightenment you
seek.

With loving Baha'i greetings,
Ethna Archibald

For Department of the Secretariat

Enclosure

2 *Abdu’l-Baha' is here making use of recognized Sufi terminology which | have placed in quote marks. See A
Schimmel Mystical Dimensions... (Chapel Hill: The University of North Carolina Press), 1975 p.141-2. This terminology
as also present in the Kitdb-/ Iganand in other Babi-Baha'1 scriptural sources.
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MEMORANDUM

To: The Universal House of Justice Date: 25 September 1988
From: The Research Department
QUESTIONS FROM MR. TED A. COPE

With reference to the questions containcd in the letter dated 28 August 1988 from Mr. Ted A.
Cope, the Research Department offers the following comment.

Function of the Research Department

In a letter written on its behalf regarding the function of the Research Department, the Univer6al
' House of Justice states:

Among the functions assigned to the Research Department at the World Centre is
that of preparing statements at the request of the House of Justice. We are to point
out that the statement appearing in the current Bah&’'i World Centre Manual in
connection with the duties of this Departmentincludes the following:

"...To prepare commentaries on various subjects related to the Faith, as requested
by the Universal House of Justice."

These commentaries are sent to believers, where applicable, as separate
statements, such as those on the Fourth Epoch of the Formative Age, or on Baha'i
Scholarship, or as memoranda which are enclosures to letters written on behalf of
the House of Justice....

To preclude any possibility of their being confused with letters written by the House
of Justice, or on its behalf, it is important that such commentaries be distinctly
identified. It is also vital that the believers understand clearly that these Research
Department statements should be regarded as representing no more than the views
of the members of that Department. While such views are very useful as an aid to
resolving perplexities or gaining an enhanced understanding of the Baha'i
teachings, they should never be taken to be in the same category as the
elucidations and clarifications provided by the House of Justice in the exercise of its
assigned functions.... (16 August 1987 to an individual believer)

The House of Justice has thus made the status of the Research Department's statements, such
as that previously provided to Mr. Cope, very clear: the contents are the considered views of the
departmental staff, provided as "an aid to resolving perplexities or gaining an enhanced
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understanding”. Such statements, however, cannot have the identical weight as the elucidations
given by the Universal House of Justice.

Translation of terms used by ‘Abdu’l-Baha

Mr. Cope inquires whether the term translated as "the world of exemplars" on page 295 of
"Bahd&’l Scriptures: Selections from the Utterances of Baha'u'llah and Abdui-Baha”, ed. H. Holley
(New York: Brentano's, 1923), and on page 109 of Foundations of World Unity (Wilmette: Bah4'i
Publishing Trust, 1979), is "‘alam al-mithal".

Unfortunately, thc Research Department has not yet located thc original text of the talk by
‘Abdu’l-Baha from which this phrase is taken, and therefore cannot specify which term the Master
actually used. The English text of this talk, which was given to the Theosophical Society in New
York City on 4 December 1912, first appeared in Star of the West, vol. 7, no. 8 (1 August 1916), pp.
69-71, 74-76, with the following note: "Taken stenographically by Mis Esther Foster from the
interpretation of Ish’te al Ebn-Kalanter." The English text was published again in "Bahai Scriptures”,
and in "The Promulgation of Universal Peace: Discourses by Abdul Baha Abbas During His Visit
to the United States in 1912", vol. 2 (Chicago: Baha'i Publishing Committee, 1925), pp. 468-64, with
the entry: "Notes by Esther Foster'. The text from "Promulgation of Universal Peace" was
apparently reproduced in "Foundations of World Unity".

The paragraph containing the phrase "world of exemplars" as published in "The Promulgation
of Universal Peace" differs slightly from both the version published in "Star of the West" and that
in "Bahai Scriptures”. We have no information as to why changes were made to the text.

A copy of a Tablet in Persian revealed by Baha'u'liah which comments on the phrase "alam al-
mithal" is enclosed for Mr. Cope’s interest. We suggest that he seek the assistance of Persian-
speaking friends in ascertaining its contents. In this connection, Mr. Cope may also wish to consuit
the article "alam” in volume one of "The Encyclopaedia of Islam", new ed. (Leiden: E.J. Brill, 1960),
pages 349-52; specific reference to the "alam al-mithal" is made on pages 350-51.

The original text of the Master's talk given on 12 May 1912 at the Unity Church in Montclair, New
Jersey was also not located; we therefore do not know which term was translated as "barrier"- The
English text of His talk was published in "The Promulgation of Universal Peace", vol. 1, pp. 109-12.

A copy of a Tablet of ‘Abdu’l-Baha in Persian which alludes to a Qur'anic verse using the term
"barzakh" is enclosed. A similar reference is made in the prayer for marriage revealed by the
Master, and published in "Bah&'i Prayers: A Selection of Prayers Revealed by Bah&'u'llah, the Bab,
and ‘Abdu’l-Baha" (Wilmette: Baha'i Publishing Trust, 1985), pp. 105-6. Mr. Cope may also wish
to refer to the article "barzakh" in "The Encyclopaedia of I1slam", vol. 1, pp. 1071-72.

Enclosures 2
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ENCLOSURE 1 : AN EXTRACT FROM A TABLET OF BAHA’U LLAH TO VARQA' THE
MARTYR CONTAINING MATERIAL ON THE ‘ALAM AL-MITHAL.®
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PROVISIONAL TRANSLATION OF THE TABLET REPRODUCED ABOVE

"O Thou who gazest towards the Supreme Horizon, upon thee be the Glory of God, the Lord of
men. The intention of the Kingdom (malakd) in its primary sense and degree is the scene of the
transcendent glory (manzar-i akbar). \n another sense it is the world of similitudes (‘a/am -i mithal)
which existeth between the Dominion on high ¢abari) and this mortal world (nasdt); whatever is
in the heavens or on the earth hath its counterpart [or ‘similitude’ m7thali] in that world. Whilst a
thing remaineth hidden and concealed within the power of utterance it is said to be of the Dominion
(/abanii), and this is the first stage of its substantiation [or ‘delimitation’ fagyid]. Whenever it
becometh manifest it is said to be of the Kingdom (malakit). The power and potency it deriveth
from the first stage, it bestoweth upon whatever lieth below. These worids and the worlds of the
Divine Will (mashiyyat), the Divine Intention (irdda), the Divine Power (or Fate qudra), the Divine
Decree (qudrd), Etemity (azal),Perpetuity (sarmmad), Epoch (dahr), and Time (zamarn) occur
frequently in some of the Tablets revealed by the Supreme Pen. Blessed be such as attain."

® Text in Ishraq Khavari (Ed), Maida-yi Asmami Vol.1 (Tehran: BPT., 128-9 Badi/ 1971-2 CE) p.18 The
translation below is largely that printed in Moojan Momen, Refativism: A Basis for Bahd'f Metaphysics, in M.Momen (Ed.)
Studies in Honour of the Late Hasan M. Ralyuzi(= Studies in the Babi and Bah4d'i Religions Vo, 5, Los Angsles: Kalimat
Press, 1988 pp. 185-217), p.192. | have translated the first line of the Tablet to Varqa' and the last sentence (not
translated in Momen)-and added a few transliterations for the sake of clarity.
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ENCLOSURE 2 : A PERSIAN TABLET OF ‘ABDU’L-BAHA CONTAINING REFERENCE TO
A QUR'ANIC USE OF THE WORD BARZAKH.*
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4 This Tablet of ‘Abdu’l-Baha (reproduced above, slightly enlarged) was printed in Ngjir-/Béakhtar ("Starof the West")
Vol.5 No. 7 (Persian Section), Kalimat 1, 70 BE = July 13th 1914,
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'[R{\NSLATION OF THE ABOVE TABLET OF ‘ABDU’L-BAHA TO MIRZA QABIL OF
ABADIH (IRAN).
He is God

O servant of the sanctified threshold! Your letter was received at a time when the most great
ocean of tasks, tribulations and literary communications is wellnigh overwhelming. The answer to
the question which you requested cannot possibly be entered into in any great detail; a brief
answer, therefore, is being written.

The human spirit (ndh-i inséni), in other words the rational soul (nafs-i natiga), in the world of
existence is the intermediary between things incorporeal (‘disengaged’ mujarradat) and delimited
worldly things (mutahayyizat), that is to say, between realities spiritual and things corporeal. From
one vantage point it possesses spiritual refinement while from the other it exhibits the crassness
of carnality, animalistic traits and worldly characteristics. It is neither an absolute abstraction nor
is it completely of the world but is the confluence of two seas (majma‘ al-bahrayn) and a barzakh
("barrier”, "isthmus") between two realities (@mrayn). If the spiritual aspect dominates it becometh
lofty, luminous, merciful, tranquil (mutma’inna), contented (radiya) and approved (mardiyya). And
if it is contaminated with contingent, worldly concerns, it becometh immersed in the ocean of
darknesses, reproachful (fawwama), commandingto evil (@mmara) and residingin the nethermost
regions of the world of existence.”

It is thus the case that the human spirit has two aspects. If the luminous aspect of the human
intellect overcometh the world of nature, it will acquire the power of discovery which is the basis for
wondrous insights, and become informed about the realities and the characteristics of things. From
this brief explanation perceive the detailed significances.

The enraptured maidservant of God, enkindled with the fire of the love of God, daughter of the
One Who attained the Meeting with his Lord; convey on my behalf to his eminence Dhabfh, the
resplendent, the utmost kindness and compassion. The hope is that, on account of the Divine
Grace, the assembly of the maidservants of the Merciful may attain perfect organization, and,
through their efforts in achieving complete continuity, realize their much-appreciated services.
Convey the glad-tidings of the Divine Grace to those maidservants of the Merciful. And upon you
be the glory of the All-Glorious.

% The terms used in these lines to refer to the higher and lower nature of the human spirit are mostly Qur'anic and are
used in Sufi and other Islamic literatures to categorize the varieties of :nafs ("soul"/"spirit”). Baha'u'llah uses these Sufi
psychological terms In responding to a question about the nafs ("soul”) in his Arabic Sdrat alra’is (Arabic = Sdra-yi
Ra’7s)which is addressed to Mehmet Emin Ali Paga (='Al7 Pasha 1815-1871). The text of this Tablet can be found in
Alwih nézilih khitib blh muldk wa ru'dsa-yi ard, Tehran:BPT., 125 Badi'(see pp. 98-89). In the above translation |
have largely utilized the translations of these Qur'anic-Sufi terms given by J. Spencer Trimingham in his The Suff Orders
of Islam Oxford: Clarendon Press, 1971. Far further details see my The Bahd'i Doctrine of Soul, Spint and Mind
{forthcoming).
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SOME OBSERVATIONS REGARDING BIBLIOGRAPHIC CITATIONS IN NON-BAHA’I
PERIODICALS AND THE ACADEMIC STUDY OF THE BAHA'T FAITH.

Seena Fazel

Certain areas of serious research on the Baha'1l Faith often necessitate consultation of a range
of indexes, which classify periodical and journal articles by author and subject. This article will describe
the nature of the major indexes appropriate to Baha'1 studies and what they reveal about the state
of the academic study of the Baha'1 Faith. | will conclude by discussing some of the implications that

are suggested for the Baha’'t community.

The two largest and most comprehensive indexes are the Arls and Humanities Citation Index
(AHCI) and the Social Sciences Citation Index (SSCIl). They are both published annually by the
Institute for Scientific Information (based in Philadelphia, USA). The AHCl is a multidisciplinary index
to the literature of the arts and humanities with items from approximately 6100 of the world's leading
journals included. The disciplines covered include theology and religious studies. The SSCI indexes
items from 4700 journals.' These are both excellent and comprehensive resource materials enabling
researchers, for instance, to access articles by keyword(s) in the title and by author.

A third reference volume is the Bnitish Humanities Index (BHI), published by the Library
Association, London U.K,, and is a guide to articles appearing in newspapers and journals published
in Britain. The term ‘humanities’ is also interpreted broadly to include the arts, economics, history,
philosophy, politics, and society. Unlike the AHCI and SSCI, newspaper coverage is included but this
is restricted to comment and features on current affairs, and political and social criticism. Book reviews
are not included. '

There are now three religious journals and publications indexes. The first, Religion Index One:
Periodicals * is the most important covering some 550 journals. Religion Index Two: Multi-Author
Works ® indexes separately published works which are the works of more than 3 authors. About 432
books, and over 6000 articles were assessed for the 1990 edition. The Index fo Book Reviews in
Religion (Ed. E. Schaufler) completes the set of indexes. It was begun in 1986, and covers the same
journals as Religion Index One.

The Baha'l Faith features in all the indexes and the full list of references is attached as an
appendix. From an analysis of this information, a number of conclusions may be drawn which are
presented in the graphs below.

The other useful tool in Baha'T research is The Bibliography on the Babf and Bahd' Faiths 1844-
1985, published by George Ronald (1990). The non-Baha’i periodical section classifies all known
mention of these Faiths in all English language journals and periodicals lacking emphasis on significant
references in established journals that researchers would initially require in an academic study of the
Baha'i Faith.

Figure | shows the number of references to the Baha'l Faith in the indexes from 1980-1990
inclusive. It shows that there are between 8 and 30 articles in these index books over this period.
However only about 26% of these references come from original papers (excluding the World Order
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articles). It is interesting that with the articles from World Order, the number of articles in the Religion
Index is increased by 338%. It would then appear that The Journal of Bah4'l Studies is a serious
omission from the AHCI, the SSCI and the Religion Index, and may be included if the Association for
Bah&'l Studies and Baha'i academics write proposals to this effect. * It is worth noting that many of
the periodicals and journals in which Baha’Ts have written are not catalogued, such as Bulletin of the
Brilish Sociely for Middle Eastern Sludies, and Iranian Studies; and consequently this information
does not entirely reflect research on the Baha'i Faith in non-Baha'1 periodicals. Also many articles
which do not have the word Babi or Baha'i in the title are not included.

Figure 2 charts the change over time in the number of Baha'1 references in the indexes. It shows
that most indexes have seen a steady increase in the references to the Baha'l Faith from the
seventies. However much of this can be attributed to articles reporting the persecution of the Baha'is
in Iran (17 references) and the Baha’i temple in India (5 references). Overall 35% of the entries on
the Baha'T Faith in the eighties are a consequence of these events. The implication is that the number

of articles on the Faith will significantly decrease if the situation remains static.

Figure 3 compares the number of references to the Faith with some other religious movements in
the AHCI from 1985 to 1990 inclusive. Jainism is chosen because its number of adherents is less than
the Baha'i Faith (3.6 million Jains compared to 5.3 million Baha'is according to "World Religious
Statistics” in Bniftanica Book of the Year, 1991). Also the number of countries to which it has spread
is significantly less than the Faith (10 compared to 205 countries). Although Jainism is a much older
religion, one would nevertheless expect that there would be more articles on the Baha'i Faith.
However, as the graph shows, there have been 16 more articles on Jainism in the AHCI from 1985 to
1990. Figure 4 compares the number of references to some religious movements to the Faith in the
1990 Religion Index.

The same conclusion can be drawn from these Figures 3 and 4. The Baha’1 Faith is suffering from
a major dearth of academic literature. Mormonism, for instance, which has in excess of 8 million
followers and is of comparable age historically, has had over sixteen times the number of articles
written about it in these journals. This does little to support the efforts of Baha’s and their institutions
to cultivate opportunities so that the Faith can be introduced into university and college curricula.

A useful part of the AHCI and the SSCI is the ability to obtain information on various authors by
looking at the number of citations that they have received in various articles. This is considered by
some an important element in judging the relative standing of scholars in a particular field. Analysis
of the AHCI from 1981 to January 1992 provides the following facts.

No. of citations on the Baha'i Faith Total no. citations

Cole, JR.I. 8 21
Hatcher, W.S. 2 4
MacEoin, D. 8 12
Martin, D. 4 4
Momen, M, 8 13
Smith, P. 13 13
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There are also two indexes to university theses which can now be accessed on CD-Rom. The
University Microfilms International Dissertation Abslracls On disc has included most North American
theses from 1861 to date. There is only one reference to the Baha'1 Faith - the PhD dissertation by
J.E. Bartlett in 1984 (Bahd'/ World Faith: A Case Sludy in Adult Socialization; University of California,
Riverside). There are two references to the Babi1 Faith - B.T. Lawson’s PhD in 1987 ( The Qurdn
Commentary of Sayyid Ali Muhammad, The Bab; McGill University) and a study by M.R. Afshari (A
Study of the Constitutional Revolution within the Framework of Iranian History; Temple University;
1981; PhD). ® The Index to Theses: Great Britain and Ireland classifies dissertations from 1970 to
1990. This makes mention of Peter Smith’'s PhD on A Sociological Study of the Babi and Baha'’i
Refigions (Lancaster University; 1982). Clearly both of these indexes fail to include a significant
number of important dissertations. °

The overall impression given by this research is that the academic study of the Baha'1 Faith in non-
Bah&'1 periodicals is not thriving. This is not a particularly original finding. A 1989 article surveying
the achievements of the Baha'i community indicate that one of the present problems of the Baha’1
community is intellectual:

"Despite the recent increase in the attention paid to Baha’t scholarship, there is a general paucity of
systematic studies of Baha’1 doctrine. Despite - perhaps because of - the great wealth of authoritative
Bahd'i texts, there are few studies of Baha’7 theology and philosophy.” ’

The information presented here has a number of important implications for the international Baha'i
community and Baha'1 scholars. If Baha'is are interested in incorporating the Faith as a subject to
be taught in university curricula, then there is a difficulty. Among the primary criteria universities use
to assess the introduction of a new course is the amount of research interest there is in the subject and
the availability of resource materials -- both of which can be assessed by the number, quality and

range of articles published on the subject. It would seem that at the moment Baha'is should be aware
that firm proposals for the Faith to be included in university courses may be treated cautiously.

it is also of interest that the recent emphasis placed on correlating the Baha’i Faith to social
principles and contemporary needs has not translated itself into the academic literature. The vast
majority of articles appearing in these journals are on Baha'1 history and theology. Social psychology
makes a small contribution. ® Surprisingly there is not even one paper on the Baha'T approach to
peace issues or international relations. This, of course, is not the state of affairs in the Bahd’l
community where there are many conferences, publications and books exploring the Baha’T approach

to current social problems.

For Bah&'i scholars, this information on how the Baha’i Faith emerges from these academic
indexes has a number of corollaries. The first is that they should be informed of this literature. A
number of recent articles address concerns that need to be met, and indicate that there are individuals
writing about the Faith who make inaccurate and unbalanced judgements. For instance, Aflatooni's
review, which is possibly motivated by non-academic reasons, of The Babi and Baha’i Religions by
Smith highlights what he considers to be a serious omission -- the "issue of the exclusion of women
from the highest Baha'l administrative body, the Universal House of Justice. For some reason
Professor [sic] Smith does not touch on this question”. ® Another example is an article in Faith
Freedom: A Joumal of Progressive Religion where the author depicts an anti-liberal tradition in
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Baha'1 history and concludes that "... unity [has been] maintained at a great price, and now through
a form of democratic centralism". *° Also the repeated, though erroneous, assertion that the Baha'i
Faith is a "new religious movement" rather than a world religion is made in a number of articles by
MacEoin. " German-speaking Baha'i scholars should be acutely aware that a recent introductory book
by Francesco Ficicchia, a covenant-breaker, has been reviewed positively in a number of journals. One
reviewer describes it as "a thorough study... based on a comprehensive study of the sources". 2
Another supports the contention made by the publishers that it is "a standard work of comparative

religion". **

In addition, Baha'1 scholars may consider submitting proposals to some of the indexes to include
the Journal of Bahd'l Studies . Academically trained Baha'is may also decide to write more book
reviews for academic journals.

Of relevance to this discussion is a consideration of some of the reasons that may have led to the
the lack of academic writing on the Faith. Hopefully this may serve to stimulate consultation on how
to improve the situation. The non-Baha'l scholar may consider it not worthy of serious study for a

number of reasons but in the Baha’'t community, these reasons may include:

1. In some quarters, there is the belief that an academic approach to the Baha'1 Faith is inappropriate.
This attitude is put succinctly in a recent article: "... there are always fundamentalist elements in any

religious community that deny the need for delving into and analyzing their religion”. **

2. The scarcity of Baha'Ts studying theology, philosophy and Islamic Studies at undergraduate and
post-graduate levels.

3. The idea that Baha'T scholarship is for the future while the present challenge is teaching.”

4. The lack of full-time funding or research facilities. ®

5. The emphasis in the last decade to apply Baha'l principles to current social problems with a
concomitant neglect of the Baha'i approach to some important contemporary theological and
philosophical problems.

6. On the whole, Baha’T books which are published are aimed at a general Baha'l market or they
are introductory books for non-Baha'is. As the market cannot sustain academic books, consequently
there may be a reluctance to publish this sort of material. 7 This not only seriously hampers the
development of Baha'l studies but also interferes with the goal of teaching prominent people - an
important priority for the international Baha'i community.
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FIGURE1 Number of references to the Baha’i Faith
in the AHCI 1980-90
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NOTES

" Within the U.K., both of these can now be accessed from computer networks through the Institute for Sclentific
Information Data Service at Bath, twenty-four hours a day, seven days a week.

* Ed. D. Haynes. Evanston: America Theological Library Assoclation. It began in 1969, and is published annually.
% Ed. E. Treesh. Began in 1960, published annually.
* In the future, the Bahd'7 Studies Bulletin may also be included among the journals included in these indexes.

* This reference has not been noted by Collins or in any other Baha'i publications. The abstract contains the
following passage: "Throughout the rest of the study attention is focused on the role played by the pishevaran and
merchants in the Babi Revolt, the Tobacco Protest Movement and the Constitutional Revolution and parallels are
drawn, wherever possible, between these movements and between them and traditional revolts in Iranian history."

& For a list of other PhD theses ses Collins, XII1:303-310.

" Smith, P. and Momen, M. "The Bah4'i Falth 1957-1988: A Survey of Contemporary
Developments", Religion 19:63-91, 1989 (p. 87)

® See the articles by Ebaugh et al, and Ullman.
* In Review of Rellgious Research. 30(1):110-111, 1988.

" Worsfold, A. "Peace, Liberalism and Otherwise in the Babi-Bah&'i Faiths", Faith Freedom: A Journal of
Progressive Religlon. 42:40-44, 1989, '

"* See for instance MacEoin, D. "Bah&'ism: a religious revolution in the making?" New Humanist. 102(1987):9-11.

'* Henninger, J. "Bahaismus, A world religion of the future”, by F. Ficicchia. Anthropos 78(5-6):936-939, 1983,
| am grateful to Morten Bergsmo for these translations from German.

" Kleimkeit, H.J. "Bah4'ism - global religion of the future - History, teaching and organization in a critical inquiry",
by F. Ficicchia. Zeffschrift furreligions und Gelstesgeschichte 36(1):93-94, 1984. See also Schumann, O. in /slam:
Zeftschrift fur Geschichte und Kultur des Islamischen Orients 62(1):184-186, 1985,

" Momen, M. "Scholarship and the Baha'i Community", The Journal of Bahd'l Studies. 1(1):26, 1988.

"> This is discussed by S. Lambden in BSB 3:3 (September 1983) pp. 82-86 for a full discussion; "The concrete
support of Baha'1 scholarship would have important consequences for internal Baha'i ‘deepening’ and external
Baha'1 ‘teaching’. It would serve to enable certain individuals to be more adequatsly informed about their Faith
and enable them to befittingly communicate it to others. It would also equip individuals to ‘defend their Faith’
against distorted and hostile misrepresentations..."

'® See Lambden, S. "Some thoughts on the establishment of a permanent Baha'7 Studies Centre and Research
Institute”, Dialogue 1988:34-40.



17. If one uses the books reviewed in non-Baha'j

academic journals as a crude indicator of the number of

scholarly books published, then the following information is generated for 1980-1990:

Publisher

George Ronald
Kalimat Press
American Baha'i Publishing Trust

ABS, British BPT, OneWorld

No. of books reviewed

4 [those edited or by Momen, Momen, Ruhe,

Schasfer]

4  [Momen, Momen and Cole, Salmani, Abut
Fazl]

1 [Stockman]

0

ltis of interest that the four books published by non-Bah&'i companies [by Amanat, Hatcher and Martin, Hakime,

and Smith] received more book reviews than all the above Baha'i books combined.

ARTS AND HUMANITIES CITATION INDEX (Philadelphia: Institute for Scientific Information)

1991:

Qlson, C.

The Baha'l religion - People of Triple Unity by C. Cannuyer
(French)

J Ec St 27(3):615, 1990

BOOK REVIEW

1990:;

Keddie, N.R.

The Babi and Baha'i religions: from Messianic Shiismto a
world religion by P. Smith

Am Hist Rev 95(4):1162, 1990

BOOK REVIEW

MacEoin, D.

The Babi and Baha'i religions: from Messianic Shiismto a
world religion by P. Smith

JAm Orent Soc 103(3):452-453, 1989

BOOK REVIEW

Danesh, J.

Selections from the writings of E.G. Browne on the Babf
and Baha'l religions ed. M. Momen

Rel St 25(4):544-546, 1989

BOOK REVIEW

Cole, J.R.

The Baha'ls of Iran.

History Today 40(1990):24-29
ARTICLE

1989:

Danesh, J.

Selections from the writings of E.G. Browne on the Babf
and Bah4'f religions ed. M. Momen

J Sci St Rel 28(3):382, 1989

BOOK REVIEW

1988:

Digard, J.P.

Selections from the writings of E.G. Browne on the Babi
and Baha'i religions ed. M. Momen

Archives de Sciences Sociales des Religions 32(84):313,
1987

BOOK REVIEW (French)

Wiiding, S.

The Babi and Baha'i religions: from Messianic Shiismto a
world religion by P. Smith

Expos Times 100(2):78-79, 1988

BOOK REVIEW

Aflatooni, A.

The Babi and Baha'i religions: from Messianic Shilismto a
world religion by P. Smith

Review of Rel Research 30(1):110-111, 1988

BOOK REVIEW

Kazemdadeh, F.

The Babi and Baha'i religions: From Messianic Shi'ism to
a world religion by P. Smith

Middle East Journal 42(3):510-511, 1988

BOOK REVIEW

Sahba, F.

Bah&'i House of Worship, New Dehli, India
Architecture and Urbanization 206:11-16, 1987
ARTICLE

1987:

Allen, P.D.

Baha’fs of Iran - A proposal forenforcement of international
rights standards

Cornell int Law J 20(2):337-361, 1987

NOTE
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Smith, P. and Momen, M.

The Bah#'l Faith 1957-1988: A Survey of Contemporary
Developments

Religion 19:63-91, 1989

ARTICLE

MacEoin, D.

The Babi and Baha'i religions: from Messianic Shi'ismto a
world religion by P. Smith

Bulletin of the School Or and Afr St 51(3):557-558, 1988
BOOK REVIEW '

Sabikki, R.

india Baha'l-temple :
Architecture, The AlA J76(9):72-75, 1987
ARTICLE

Fisher, T.

A Second Sydney

Progressive Architecture 68(6):28, 1987
ARTICLE

Van den Hoonard, W.

The Baha'l Faith in America, Origins by Robert Stockman
J of Church and State 28(3):520-521, 1986

BOOK REVIEW

1986:
Afnan, M. and Hatcher, W.
Notes on MacEoin's ‘Baha’'7 Fundamentalism’.
Religion 16:187-192, 1986

ARTICLE

Mac Eoin, D.

Baha'l Fundamentalism and the Academic study of the
Babi Movement

Religion 16:57-84, 1986

ARTICLE

1985:

Schumann, O.

Baha'ism - global retigion of the future - History, teaching
and organization in a critical inquiry, by F. Ficiechia
Zeitschnift fur Geschichte und Kultur des Islamischen
Orients 62(1):184-186, 1985

BOOK REVIEW (German)

Richard, Y.

The Imperishable Dominion by Udo Schaeffer

Archives de Sciences Sociales des Religions 29(57).274-
275, 1984

BOOK REVIEW (French)

Afnan, M. and Hatcher, W.

Western Islamic Scholarship and the Baha’f Faith
Religion 15:29-51, 1985

ARTICLE

1984:

Kleimkeit, H.J.

Baha'lsm - global religion of the future - History, teaching
and organization in a critical inquiry, by F. Ficicchia
Zeitschriftfurreligions und Geistesgeschichte 36(1).93-94,
1984

BOOK REVIEW (German)

Temple for Baha'i Faith uses God's Blueprint
Engineering News Record 273(19):34-35, 1984

1983:

MacEoin, D.

From Babism to Baha'ism; problems of militancy, quietism,
and conflation in the construction of a religion

Religion 13:219-255, 1983

ARTICLE

MacEoin, D.

The Babl and Baha'i Religions: Some contemporary
Western accounts. Ed. M. Momen

Religion 12:408-410, 1982

BOOK REVIEW

1982:

Kazemzadeh, F.

The terror facing the Baha'is (reply)
N Y Rev of Books 29(14):67, 1982
LETTER

Clawson, P.

The terror facing the Baha'is (comment)
N Y Rev of Books 29(14).66-67, 1982
LETTER

Kazemzadeh, F.

The terror facing the Baha'is

N Y Rev of Books 29(14).67, 1982
ARTICLE

1981: 0

1980:

Dotts, M.F.

The Brilliant Stars - the Baha'i Faith and the education, by
H. Rost

Rel Edu 75(4):501-2, 1980

BOOK REVIEW

Hatcher, W.
Science and the Baha'i Faith
Zygon 14:229-253, 1979

1975-79:
8 articles
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1990:
Keddie book review (op. cit.)

1988:
Afiatooni book review (op. cit.)
Kazemzadeh book review (op. cit.)

1987:
Allen article (op. cit.)

1984:

Henninger, J.

Bahaismus, A world religion of the future, by F. Ficicchia
Anthropos 78(5-6):936-939, 1983

BOOK REVIEW (German)

1982;

Kazemzadeh, F.

The persecution of the infidels - attack on the Baha'is
New Republic 186(24):936-939,1983

EDITORIAL

Farhang, M.

Iranian Baha'is - Reply
Nation 234(8):226, 1982
LETTER

Iranian Baha'is
Huddleston, J.

Nation 234(8):226, 1982
LETTER

1979:
Hatcher, W. op. cit.

1976:

Roth, M.

Irretrievable breakdown credited to Baha'i Founder
Trial 12(6): 2

LETTER

1971-5:
4 articles

BRITISH HUMANITIES INDEX (London: Library Assocaition and Bowker-Sour)

1991 (up to Sept): 0

1990:
Cole, J.R. (op. cit.)

1987:

MacEoin, D.

Baha'ism: a religious revolution in the making? New
Humanist 102 (1987):9-11,

ARTICLE

Spring, M.
Concrete blooms in India [Baha'i mother temple].
Buiiding. (2 Jan 1987):32-33

1985:

Ruthven, M.

Beyond the Islamic State. The Baha'i Faith: the Emerging
Global Religion by Hatcher and Martin.

Times Lit Suppt (25 Oct 1985):1214

BOOK REVIEW

1984:

Fischer, A.J.

In the stranglehold of Teheran's mullah regime.
Contemporary R. 244:190-192, Apr 1984

ARTICLE

1983:
From Allah’s earth.
Economist 287:61, 28 May 1983

Hanging heretics
Economist 287:51, 25 Jun 1983

1982:

Mortimer, E.

A people in the shadow of extinction.
Times. (30 Mar 1982): 12

1980:

Mackie, L.

Why Baha'is of Britain fear the worst.
Guardian (12 Sep 1980):13

1974:

Ruff, |. ,

Baha'i, the invisible community.
New Society (12 Sep 1974): 665-668
ARTICLE

1970-74: no refs
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1990:

Djoneidi, M.

Reflections on the Bahali holy scriptures
Ecumenism 97:28-30, 1990

Cole, J.R. (op. cit.)

1989:
Smith, P. and Momen, M. (op. cit.)

Saint-Blancat, C.

Nation et religion chez les immigres iraniens en Italie
Arch Sci Soc Rel 34:27-37, 1989

ABSTRACT in English, Article in French

Bowty, A.
The satanic vendetta: Iran’s unholy war on the Baha'is
Church and State 42:79-82, 1989

Worsfold, A. -

Peace, liberalism and otherwise in the Babi and Baha'i
faiths

Faith Freedom: A Jounal of progressive religion 42:40-44,
1989

1988:

Stee, R.

Discovering the Baha'i Faith
Ecumenism 90:23-24, 1988

1987:
Baha'is persecuted [news]
Chr Cent 104:648, 1987

Bordewich, F.M.
Iran: holy terror.
Aflantic 259:26-31, 1987

1986:
MacEoin, D.
Fundamentalism op. cit.

Afnan and Hatcher
Notes op. cit.

Frelivk, B.
Iran's Baha'ls: victim of continuing genocide.
Chr Cent 103(37):1095- 1097, 1986

1985:;
The Baha'i Faith
Update N Rel Mvt 9 No 3:3-7, 1985

Conversions worldwide [Baha'il
Update N Rel Mvt 9 No 3:7-8, 1985

1983-4:

Uliman, C.

Cognitive and emotional antecedents of religious
conversion )

J. Pers and Social Psychology 43(1):183-192, 1982

Ebaugh, H.R. and Sharron, L.
Ideology and recruitment in religious groups
Rev Rel Res 26:148-157, 1984

Ebaugh et al

Life crises among thc religiously committed: do sectarian
differences matter

J Sci St Rel 23:19-31, 1984

MacEoin
conflation op cit.

1981-2;

Goff, J.

Persecution in Iran
Worldview 25:11-12, Mr 1982

1979-80

Maslijah, S.

Persian Jewry: prelude to a catastrophe
Judaism 29:290-403, 1980

Delloff, L.
Religious Repression in Khomeni's Iran
Chr Cent 97.786-790, 1980

Hatcher, W. op. cit.

1977-8:

Smith, P.

Motif Research: Peter Berger and the Baha'i Faith
Religion 8:210-234, 1978

19734;

Nijenhuis, J.

Baha'i: World faith for modem man?
J Ec St 10:532-551, 1973

Kazemi, F.

Some preliminary observations on the early development
of Babism.

Muslim World 63:119-131, 1973

1969-1972: 0
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1989:

Assam, F.

The message of the prophets.

In Nigena studies In rellgious folerance
Ed. C. Momroh et al 51-62, 1989

Studies in Bdbf and Bahd'f Religions vol 5.
Ed. M. Momen, 1988

Lambden, S.
Sinaitic Motifs...
in Studies op. cit.

Towfigh, N.

Schopfung und offenbarung in der Baha'i religion
In XX//l Deutscher Orsentalistentag

Ed. Schuer 187-192, 1989

1988:

Chapman, Al

Mirrors that reflect the light

in Rellglous Traditions

Eds. L. Hammann et al 108-110, 1988

1987:
Equal Circles: women and men in the Bahd'l Community.
Ed. P Caton, 1987

Ma'ani, B.
Religion and the myth of male superiority
In Equal Circles op. cit., 3-32

1986:

Hatcher, John

Baha'i Faith [views on death and afterlife]

In Encounters with etemity

Ed. C. Johnson and M. McGee, 37-60, 1986

Hainsworth, P.

Baha'f festivals

in Festivals of the world religlons
Ed. A Brown, 19-30, 1986

Warburg, M.

Conversion: consideration before a field-work in a Baha'i
village in Kerala

In South Aslan religion and Society

Ed. A. Parpula and B. Hansen, 23-235, 1986

Higgins, P.J.

Minority-state relations in contemporary Iran

In State, rellgion and ethnic politics

Ed. A. Banuazizi and M, Weiner, 167-197, 1986

97

1984:

Circle of Unity: Bahd'l approaches fo current social
problems

Ed. A. Lee, 1984

Dahl in Circle op. cit.
Brown in Circle op. cit.
Thomas in Circle op. cit.

Smith. P.
Millennialism and the Babi and Baha'i Religions

In Millennialism and Charisma
Ed. R. Wallis, 231-284, 1982

1983:

Boykin, J.

The Baha'i Faith

In A Guids to cults and religions by R. Enroth and others,
2541, 1983

Studies in Babl and Bahé&'l History vol. 1.
Ed. M. Momen, 1982

Smith in Studlies op. cit.
Collins in Studles op. cit.
Lerche in Studles op. cit.

MacEoin. D.

The Shi'i establishment of modem Iran

In /siam and the Modem worid

Ed. D. MacEoin and A. Shalin, 88-100, 1983

1976-80:

Garlington, W.

The Baha'i faith in Malwa

In Religion in South Asla: religlous conversion
Ed. G. Oddie, 101-117, 1977

Ramer, L.

Education based in the religious definition of man
In The religious dimension

Ed. J. Hinchcliff, 101-103, 1976

Martin, D.

The Baha'i faith and its relation to other religions
In Comparative Religion.

Ed. A. Sethir and R. Pumer, 150-168, 1979

1970-75

Munje, H.M.

A Baha'i viewpoint

In The world religions speak on religion
Ed. F. Dunne, 177-181, 1970

1960-69: 0
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1987:
1990: Dupuy, B.
J. Danesh op. cit. Les Baha'is ou victoire sur la violence by Christine Hakim
Istina 31(3):337, 1986
1989: BOOK REVIEW (French)
J. Danesh op. cit.
D. MacEoin op. cit. 1986: 0
S. Wilding op. cit.
1988:
Digard op. cit.
Spuler, B.

Studies in Babi and Bah4'i History vol. 1 and 2
Ed. M. Momen [and vol. 2 with J. Cole]
Orient Lit 83:201-202, 1988 (German)

Hoonaard op. cit.

THE GASSEM GHANI COLLECTION - A BIBLIOGRAPHICAL NOTE

This collection consists of nineteenth century Iranian diplomatic correspondence, mostly between
the foreign minister and other Iranian officials in Tehran, and Iranian embassy and consular officials
in the Ottoman Empire. The collection includes materials that provide information on the Babi-
Baha’i exiles in the Ottoman Empire during the period 1859-1869.

Series V includes eleven letters documenting the growing number of Babis in Baghdad and Karbila,
the increase in Baha’u’ildh’s influence, and efforts to exile the leading Babis. There are also letters
in this series describing the dissent between Baha’u’llah and Mirza Yahya, and the letter from
Baha’u’llah to Nasir al-Din Shah.

Series VII includes correspondence concerning the Azali Babis, Mirza Aqa Khan-i Kirmani
and Shaykh Ahmad-i Riihi.

Series IX includes eleven letters relating to the exile of Baha’is from Egypt to the Sudan. There is also
undated correspondence about Baha’w’llah during his residency in Baghdad, including one letter from
Mirza Sa’id Khan to Nasir al-Din Shah that suggests the possibility of extradition as a way to
diminish his influence in the Baghdad area.

This collection has been microfilmed and copies of it can be obtained from the Archives &
Manuscripts Division of the Yale University Library.

This notice was communicated by Richard Hollinger.



RELIGIOUS STUDIES, BABT-BAHA'l AND RELATED BIBLIOGRAPHICAL MISCELLANY.'

In future issues of the BSB selected miscellaneous and recent publications of possible interest to
Baha'is working within the Bab1-Baha’i, Religious studies and related academic disciplines, will be
listed ( and occasionally briefly reviewed). The editors would, henceforth, greatly appreciate potential
entries under the various headings (see below). Books for possible review will be gratefully received.

ASIAN RELIGIONS : HINDUISM, BUDDHISM, ZOROASTRIAN...

Tadeusz Skorupski (Ed.), 7The Buddhist Henitage. Papers Delivered at the Symposium of the same name
convened at the School of Oriental and African Studies, University of London 1985 (Buddhica Britannica
Series Continua 1) Tring: The Institute of Buddhist Studies, 1989. 276+xi pp.

The first volume of the series Buddhica Britannica contains fourteen papers representing a wide range
of themes. Included is Russell Webb’s detailed survey of "Contemporary European Scholarship on
Buddhism” and D. Seyfort Ruegg’s "The Buddhist Notion of an ‘immanent absolute’ as a problem in
hermeneutics”.

Donald S. Lopez, Buddhist Hermeneutics (Kuroda Institute: Studies in East Asian Buddhism, 6) Honolulu:
University of Hawaii Press, 1988. 298+viii pp. $35.

A collection of essays with an introduction by the editor upon the term hermeneutics "as applicable to
Buddhist ideas of the relation between knowledge of texts and the ultimate knowledge to which the texts
point." (from a review by D.H. Killingley in JRAS 3rd series 1:3 [Nov 1991] pp.440-41).

James C. Dobbins, Jodo Shinshd: Shin Buddhism in Medieval Japan (Religion in Asia and Africa Series)
Bloomington and Indianapoilis: Indiana University Press, 1989. 242+xi pp. $35.

Peter Harvey, An Infroduction o Buddhism: teachings, history and practices Cambridge: Cambridge
University Press, 1990 374+xxii pp. £35, $49.50.
A useful volume but one which, due to its brevity, should be used with care.

W. Owen Cole and Piara Singh Sambhi, A Popular Dictionary of Sikhism London: Curzon Press/
Glendale Maryland-The Riverdale Company, 1990. 163pp. £4.50.

Baha'is should learn about religious movements other than those viewed as major world religions
founded by Manifestations of God. Sikhism is not well known by the majority of western Baha'1s despite
the fact that there are roughly 16,000,000 of them. This volume and other introductory sources would be

well studied.
SEMITIC/JUDAEQ-CHRISTIAN-ISLA MIC AND RELATED RELIGIONS
JUDAISM

Dan Cohn-Sherbok (Ed.), A Traditional Quest - Essays in honour of Louis Jacobs, Sheffield: Sheffield
Academic Press, 1991. 233pp. ISBN 1-85075-279-6. £35 /$60.

Contains thirteen essays that constitute a tribute to the prolific author Rabbi Dr Louis Jacobs, including
essays by Professors Jacob Neusner and Eugene Borowitz. Subjects include ‘A Theological Response
to Orthodoxies’, “The Human Body and the Image of God'. There is an excellent bibliography of Dr
Jacobs's 32 books and 233 articles.

! Unless atherwise Indicated all reviews are by the editor (SL).
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Paul Morris and Deborah Sawyer (Eds.), A Walk in [Through] the Garden. Biblical, lconographical and
Literary Images of Eden (= Journal for the Study of the Old Testament, Supplement Series 136).

Sheffield: Sheffield Academic Press, 1992. 327pp. ISBN 1-85075-328-5. Hbk £40.

The first paragraph of the preface of this useful volume reads, "This volume about beginnings had its

origins in a colloquium at Lancaster (‘'The Garden of Eden: Exegesis, [conography and Literature’, 1986).

The intention was to bring together scholars with expertise in biblical studies, the traditions of Jewish and

Christian exegesis, the histories of art and literature, and various contemporary approaches to the study

of texts, to ‘labour’ in the Garden of the text of Genesis." lts contents are: Paul Morris, A Walk in the
Garden: Images of Eden (21f); Jonathan Magonet, 7he Themes of Genesis 2-3 (39f); Calum M.

Carmichael, The Paradise Myth: Interpreting without Jewish and Christian Spectacles (4Tf); John F.A.

Sawyer, The Image of God, the Wisdom of Serpents and the Knowledge of Good and Evi/ (64f), Stephen

N. Lambden, From Fig Leaves fo Fingernails: Some Notes on the Garments of Adam and Eve in the
Hebrew Bible and Select Early Postbiblical Jewish Writings (541); Philip 8. Alexander, The Fall info
Knowledge: The Garden of Eden/Paradise in Gnostic Literature (91f); Deborah F. Sawyer, The New
Adam inthe Theology of St Paul (105f); Paul Morris, Exiled from Eden: Jewish Inferpretations of Genesis
(1171); Jennifer O Reilly, The Trees of Eden in Mediaeval Iconography (167f), Helen Philips, Gardens
of Love and the Garden of the Fall (205f); Gordon Campbell, Miffon's Eden (220f); Paul A. Cantor, Blake
and the Archaeology of Eden (229f); Richard Roberts, Sin, Saga and Gender: The Fall and Original Sin
in Modern Theology (244f); Mark Corner, ‘Refusing fo learn fo Say "No"™: Karl Barth and the Garden of
Eden (261f) Deborah F. Sawyer, Resurrecting Eve? Feminist Critigue of the Garden of Eden (273f);

Adrian Cunningham, 7ype and Archetype in the Eden Story (290f); Anna Piskorowski, /n Search of her
Father: A Lacanian Approach lo Genesis 2-3 (310f).

This volume contains some useful material touching upon the early chapters of Genesis. My own paper
printed here contains quite a few misprints; the galley-proof was not sent to me due to my accident and

lengthy hospitalization.

CHRISTIANITY

John Hick, On Grading Religions, The Problems of Religious Pluralism Ed. John Hick, Basingstoke:
Macmiflan Press Ltd, 1985. (SF)

John B. Caobb, Jr et al, Death or Dialogue? From the Age of Monologue fo the Age of Dialogue London:
SCM Press/Philadelphia: Trinity Press International, 1990.

Contents: Dialogue John B. Cobb, Jr (1f); Interreligious Dialogue: What? Why? How? Paul F. Knitter
(19f); The Thrust and Tenor of our Conversations Monika K. Hellwig (45f); A Dialogue on Dialogue
Leonard Swidler (56f); Response [ John B. Cobb, Jr (79f), Paul F. Knitter (§5f), Monika K. Hellwig (99f),
Leonard Swidler (104f); Response Il UJBC (115f), PFK (124f), MKH (134f), LS (138f); Consensus
Statements (146f); The Authors (150f). For some reviews see /nf, Rev. Mission 80: 127-8, 1991 and
Expository Times 102: 217-8, 1991.

"It is an excellent introduction to the issues in interreligious dialogue. Four Christian scholars each set
forth their understanding of interreligious dialogue, what its goals and means are, why Christians ought
to enter into dialogue, and how exclusivist Christian claims can be resolved in today’s pluralistic world.
Of particular interest to Baha’is is Paul Knitter’s proposal that the basis of dialogue is the physical and
socio-economic oppression suffered by humanity." (SF)
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John Shelby Spong, Rescuing the Bible from Fundamentalism, Bishop Rethinks the Meaning of Scripture
San Francisco: Harper, A Division of Harper Collins Publishers, 1991. 267pp. ISBN 0-06-067514-4. £5.95.

1. Preamble: Sex Drove Me to the Bible (1f), 2. Raising the Issues (13f), 3. The Pre-Scientific
Assumptions of the Bible (25f) 4. The Formation of the Sacred Story (37f) 5. Prophets, Psalms, Proverbs,
and Protest (57f), 6. Forming the Second Covenant (77f), 7. The Man from Tarsus (91f), 8. Christ,
Resurrection, Grace: The Gospel of Paul (107f), 9. Mark: Beyond Mythology to Reality (129f), 10.
Matthew: The Story of Jesus from a Hebrew Perspective (147f), 11. Luke: The Story of Jesus from a
Gentile Perspective (167f), 12. The Fourth Gospel: In the Beginning-- Am (185f), 13. Christmas and
Easter: Ultimate Truth and Literal Nonsense (209f), 14. Who Is Christ for Us? (227f) 15. Epilogue.

A sometimes eccentric, sometimes insightful piece of light reading by the Episcopal Bishop of Newark
(USA).

Christoph Schwébel and Colin Gunton (Eds.), Persons, Divine and Human Edinburgh: T & T Clark, 1992,
ISBN O-567-09584-3 Hbk. £16.95
Explores the relationship between the Divine and human dimensions of the Trinity.

Christos Yannaras (Trans. Keith Schram), Elernents of Faith, An Introduction fo Orthodox Theology. 1SBN
0-567-291901. Pbk. £12.50

The author reviews classical theological questions and analyses the divisions between the Orthodox
theological mind and Western ways of thinking.

Gregory C. Jenks, The Ongins and Early Development of the Antichrist Myth (PhD thesis. BZNW 59) W,
de Gruyter [1991], DM158. 416pp. ISBN 3-11-012405-X.
An important study of the sources of the Antichrist figure.

John Hick, ‘Straightening the Record: Some Response to Critics’, Modern Theology 6:2 Jan 1990
pp.187-95.

Stanley Samartha, One Christ - Many Religions. Towards A Revised Chrislology Orbis Books, U.S.,
1991. 190pp. ISBN 088344-733-9. £12.95.

The first five chapters of this book are not devoted to Christology but deal with a host of other issues.
"Samartha, for instance, looks at the way other religions view dialogue, offers an interesting commentary
on India as a secular state entertaining wide religious diversity, and examines the hermeneutical
questions raised by the plurality of scriptures... Samartha argues for the inexhaustible mystery of God
behind various christologies and suggests that Asian christologies must be allowed to grow slowly from
the soil, rather than Asian Christians suffering the theological imperialism of normative western formulae.”
(From a review by Gavin D'Costa, Exposifory Times 103. No.6 p.191.)

D. J. Krieger, The New Universalism. Foundations for a Global Theology Orbis Books, U.S., 1991.219pp.
ISBN 0-88344-727-4. £12.95.
A philosophical and epistemological approach to religious pluralism.

Charles Birch, William Eakin and Jay B. McDaniel (Eds.), Liberating Life: Contemporary Approaches fo
Ecological Theology Orbis Books, U.S., 1990. 293pp. ISBN 088344-689-8. $16.95.
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ISLAMIC STUDIES

Al-Supyiati, Jalal al-DTn ‘Abd al-Rahman b. AbT Bakr, AFltqan fi ‘ulim al-Quran Beirut: Dar al-kutub
al-‘ilmiyya, 2 Vols. 1411 AH/1991 CE. 429 [Vol.1] + 454 [Vol.2] pp. (£22.90 from Al-SaqT London).
Something of the value of this centrally important volume can be gauged from the list of contents-:

1 Knowledge of the Meccan and Medinan [parts of the Qur'an].

2 Knowledge of [the parts sent downl while [the Prophet was] settled and [the parts sent down] while [he was]
travelling.

3 [The parts sent down] during the day and during the night.

4 [The parts sent down] in summer and in winter.

5 [The parts sent down while the Prophet was] in bed and [while he was] asleep.

6 [The revelation] on earth and in heaven.

7 The first [part] to be sent down.

8 The last [part] to be sent down.

9 The causes of the revelation (asbab al-nuzdi).

10 That which was sent down through the speech of one of the Companions.

11 That which was sent down more than once.

12 Where the legal precept came after the revelation, and where the revelation came after the legal precept.

13 Knowledge of what was sent down separately and what was sent down in combination.

14 That which was sent down accompanied [by many angels], and that which was sent down alone [with only
Gabrlel].

15 Those [parts] of it which were sent down to certain [previous] prophets, and those [parts] which were not sent
down to anyone before the Prophet.

16 The way in which the Quran was sent down.

17 The knowledge of the names of [the Qur'an] and of the suras.

18 The collection and ordering of [the Qur'an].

19 Concerning the number of suras, verses, words, and letters.

20 Those who memorized it, and those who transmitted it.

21 Concerning [the classlfication of the chains of fransmission into] ‘high’ "a/7, = very few links in the chain between
the transmitter and the Prophet, hence more reliable) and ‘low’ (nazi], = many such links, and hence not so reliable).
22 Knowledge of the mutawat I'r [recitations] (= transmitted by so many trustworthy persons as to be beyond doubt).
23 [Knowledge of] the mashhdr [recitations] (= transmitted by more than two transmitters, they may or may not
therefore be authentic).

24 [Knowledge of] the ahad [recitations] (= transmitted from two few transmitters to make them mutawatir).

25 [Knowledge of] the shadhdh [recitations] (= those which are at variance with accepted recitations).

26 [Knowledge of] the mawdd’ (= fictitious) [recitations].

27 [Knowledge of] the mudra/ [recitations] (= recitations with unacknowledged insertions into the text or the /snéd).
28 Knowledge of [where to] pause and [where to] commence [in recitation).

29 Concerning words which are joined where the meaning is interrupted.

30 Pronunciation of the fatha ( ) -- its shading between ‘e’ (iméla)and 'a’.

31 Assimilation of a consonant into a preceding 'n’ (fdghdm), absence of consonantal modification afteran ‘n’ (Izhar),
‘concealment’ (ikhfd; = slight modification after an ‘n’), substitution of an ‘m’ for an ‘n’ before a ‘b’ (7g/éb).

32 Prolongation (madd) and shortening (qasr) ofthe vowel.

33 Lightening the glottal stop (hamza).

34 Conditions for becoming a ‘bearer’ of [the Qur'an, i.e., how to learn and memorize the Qur'an correctly].

35 The correct behaviour concerning recitation {of the Qur'an].

36 [Knowledge of] rare words.

37 The occurrencs in [the Qur'én] of words not in the dialect of the Hijaz.

38 The occurrence In [the Qur'an] of words not in the Arabic language.

39 Knowledge of homonyms (al-wujih wa-1-nazé’y).
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40 Knowledge of the meanings of key-words which the commentator needs [to know].

41 Knowledge of desinential inflexions (77rab).

42 Concerning important [linguistic] rules which the commentator needs to know.

43 Concerning the clear (muhkam) and the obscure (mufashébih) [passages] in [the Qur'an].

44 Concerning hysteran proteron (= where the syntactic order differs from the semantic order) [in the Qur'an].
45 Concerning terms with general, and terms with particular, meanings [in the Qur'an}.

486 Concerning synopsis and clear meaning [in the Qur'an].

47 Concerning the abrogating and abrogated [passages] in [the Qur'an].

48 Concerning difficult [passages] in [the Quran] which give the illusion of inconsistency and contradiction.
49 Concerning what is qualified and what is unqualified [in the Qur'an].

50 Concerning what has explicit, and what has implicit, meaning in [the Qur'an].

51 Concerning the styles of address [used] in [the Qur'an}.

52 Concerning literal and figurative meaning in fthe Qur'an}.

53 Concerning comparison (fashbh) and metaphor (istidra) in [the Quran),

54 Concerning metonymy (kindya) and allusion (farid )in [the Qur'an].

55 Concerning limitation and particularization [of meaning].

56 Concerning concision and prolixity.

57 Concerning informative and performative [expressions].

58 Concerning the stylistic originality of the Qur'an.

59 Concerning the division ofthe verses.

60 Concerning the apenings of the suras.

61 Concerning the endings of the suras.

62 Concerning correspondences [which occur in] the verses and {in] the suras.

63 Concerning verses which closely resemble one another.

64 Concerning the inimitability (7/j8z) of the Qur'an.

65 Concerning knowledge derived from the Qur'an.,

66 Conceming parables in fthe Quran).

67 Concerning oaths in [the Quran].

68 Concerning the dialectic of [the Qur'an).

69 Concerning names, agnomens, [and] surnames [mentioned in the Qur'én} .

70 Concerning elliptical expressions [in which groups of people, some of whose members are known, are
mentioned].

71 Concerning the names of those concerning whom [parts of] the Qur'an were sent down.

72 Concerning the excellences of the Qur'an,

73 Cancerning the most excellent parts of the Qur'an and their virtues.

74 Concsrning the unique [passages] in the Quran.

75 Concerning the special qualities of [the Qur'an].

76 Concerning orthography, and the correct way to write [the Qur'an}.

77 Concerning knowledge of its exegesis (fa w7/} and its commentary (fafs i), the exposition of its nobility
and the necessity for it.

78 Concerning the conditions [to be fuifilled by] the commentator, and the correct behaviour [he should
display].

79 The curiosities of fafsir.

80 The generations of commentators (= Companions, Followers, etc.).

(List of contents reproduced from, The Commentary on the Quran by Abi Ja' far Muhammad b.
Jarir al-Tabari being an abridged translation of Jami* atbayan ‘an tawil y al-Quran with an
introduction and notes by J. Cooper Volume 1 Oxford: Oxford University Press 1987. Appendix
PP.X0CVii-XXXXiX.)
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Edmund Bosworth and M. E. J. Richardson (Eds), A Commentary on the Quran prepared by Richard Bell
Journal of Semitic Studies Monograph 14, University of Manchester [1991], 2 vols., pp. xxii, 608, 603,
ISBN 0-8516124-1-7. £60 (2 Vols).

This important volume is basically Richard Bell's notes accumulated in the course of his preparing a
translation of the Qur'an (published 1937-9). Though his Quran translation was published during his
lifetime, his notes were not. They have now become available in this Journal of Semitic Studies
Monograph.

Fatima Mernissi (Trans. from French Mary Jo Lakeland), Women and Islam, An Historical and Theological
Enquiry Oxford: Basil Blackwell, 1991. ISBN 0-631-16905-9 PBk. £9.95.

A scholarly and courageous attempt to bridge the gap between quasi-modern feminism and islamic
traditionalism respecting women, written by the Moroccan writer Mernissi who teaches at the Mohammad
V University -- known for her Beyond the Veil, In her book she utilizes and comments on passages from
Tabari’s important Qur'an Commentary as well as his 7arikh.. and other key Sunni classical works and
collections of hadith. Much of this significant volume is of some interest to Baha’is as is the nature of
her arguments. The chaplers in Women and Isilam are entitled: PART | Sacred Text as Political
Weapon 1. The Muslim and Time 2. The Prophet and Hadith 3. A Tradition of Misogyny (1) 4. A Tradition
of Misogyny (2) PART 11 Medina in Revolution: The Three Fateful Years 5. The Hijab, the Veil 6. The
Prophet and Space 7. The Prophet and Women 8. ‘Umar and the Men of Medina 9. The Prophet as
Military Leader 10. The Hijab Descends on Medina. Her conclusion contains some interesting
observations about Sukayna (c. 49/671-c. 117/735-67?), agreat-granddaughter of the Prophet Muhammad
through ‘AlT and Fatima, who appears to have been a kind of prototypical Tahira (d.1850 CE).

L. Lewisohn (Ed.), The Legacy of Medieval Persian Sufism, forward by Dr. Javad Nurbakhsh Introduction
by S. H. Nasr. KhanigahiNimatullahi Publications. ISBN 0-933546-47-5Pbk £20.00; ISBN 0-933546-46-7
Hbk £30.00. Orders to: Element Books, Longmead, Shaftsbury, Dorset SP7 8PL. Tel: 0747 51339; Fax:
0747 51394. '

"This volume examines the roots of the artistic, literary and cultural renaissance in the three centuries
immediately preceding the Safavid period (1500-1720), which was accompanied by the great expansion
of various Persian-speaking Sufi orders, and caused the blossoming of an entire literature of Sufism. in
many respects, this focus on the religious topography of the Persian society of the mediaeval period
which was predominantly ‘Sufi’ in orientation, is unique, for the spiritual and cultural renaissance in these
three centuries (1200-1500) has never before been the subject of a monograph -- much less of a volume
of papers by some of the foremost authorities in the field.” (From the Publishers advertisement sheet.)
This is a very important volume and contains two essays by Baha'T scholars and Islamicists, Todd
Lawson and John Walbridge. The contents include:

Foreword.: Two Approaches fo the Principle of the Unily of Being, Dr. Javad Nurbakhsh (ix-xiii)

I. INTRODUCTION & HISTORICAL OVERVIEW

Introduction: Persian Sufi Liferature: its Spiritual and Cultural Significance Seyyed Hossein Nasr (1f)
Overview: Iranian Islam and Persianate Sufism Leonard Lewishon (11f)

il. POETICS & IMAGERY

Yusuf in Mawldna Rumi’s Poetry Annemarie Schimmel (45f)

Ecstasy and Order; Two Structural Principles in the Ghaza Poetry of Jaldl a-Din Rumi Johann
Christoph Burgel (61f)

The Qalandariyyat in Persian Mystical Poetry, from San3’i Onwards J. T. P. De Bruijn (61f)

lll. BETWEEN HISTORY & HAGIOGRAPHY

The Hurdfi Legacy of Fadlullah of Astarabad H. T. Norris (87f)

Diverse Tastes in the Spiritual Life: Textual Play in the Diffusion of Rumi's Order Victoria Holbrook (99f)
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Sayyid AlT HamadanT and KubrawT Hagiographical Traditions Devin DeWeese (121f)
Authority and Miraculous Behavior: Reflections on Karamat Stories of Khwaja Ubaydullah AhrarJo-Ann
Gross (159f)

Shah Nimatullah Wali: Founder of the Nimatullahi Sufi Order Terry Graham (173f)

Sufism in Sa'di, and Sa‘di on Sufism Homa Katouzian (191f)

IV. METAPHYSICS & ONTOLOGY

Spectrums of Islamic Thought: Sa'id al-Din Farghani on the Implications of Oneness and Manyness
William C. Chittick (203f)

The Futdhat Makkiyya and its Commentators: Some Unresolved Enigmas Michael Chodkiewicz (219f)
The Sophianic Feminine in the Work of lbn Arabi and Rumi R. J. W. Austin (233f)

The Neoplatonic Substrate of Suhraward i ’s Philosophy of lllumination. Falsafa as Tasawwuf lan Richard
Netton (2471)

The Dawning Places of the Lights of Cerlainty in the Divine Secrets Connecfed with the Commander of
the Faithful by Rajab BursT B. Todd Lawson (261f)

V. SUFI PRACTICES & METHODOLOGY

What is Sufi Music? Jean During (277f)

A Kubrawi Manual of Sufism: the Fusus al-adab of Yahya Bakharzi Muhammad [sa Waley (289f)

The Importance of the Spiritual Guide in the Nagshbandi Order Johan Ter Haar (311f)

A Sufi Scientist of the Thirteenth Century: The Mystical Ideas and Practices of Qutb al-Din Shirdzi
John T. Walbridge (323f)

"Mysteries of Marnage": Nofes on a Sufi Text Sachiko Murata (343f)

VIi. COMPARATIVE RELIGION & SYMBOLISM

The Symbolism of Birds and Flight in the Writings of Ridzbihdn Bagli Carl W. Emst (353f)

Abd al-Rahman Chishti and the Bhagavadgita: ‘Unily of Religion’ Theory in Practice Roderic Vassie
(3671)

The Transcendental Unity of Polytheism and Monotheism in the Sufism of Shabistari | eonard Lewisohn
(3791)

THE JOURNAL OF SUFISM

This quarterly journal is published in English and Persian by the London branch of the Nimatullahi Sufi
Order. Issues quite often contain articles about classical Sufism written by respected academics. it is a
Journal which serves "as a medium for the Sufis of today to share their thoughts and experiences on the
path. Through its diversity of expression, Suff has provided a contextually rich tapestry in which Islamic
mysticism can be expressed, as well as examined. A few of the contributors to Sufi include: S. H. Nasr,
Dr. Javad Nurbakhsh, Annemarie Schimmel, P. L. Travers, Peter Avery, H.T. Norris, Robert Bly, W. C.
Chittick, and Ja'far Mahjub. Those wishing to subscribe in the U. K. and Europe, please send a check or
money order for £8.00 to: Sufi 41 Chepstow Place, London W2 4TS, United Kingdom..." Subscribers
should also communicate their name and address.

Shirin Akiner (Ed.), Culfural Change and Continuily in Central Asia, |.ondon and New York: Kegan Paul
International, 1991. 387pp. ISBN 0-7103-0351-3.

"Central Asia is a vast sprawling territory with no precise boundaries, no precise geographic definition.
The term has sometimes been used rather narrowly, to refer to a circumscribed area such as
Transoxiana, sometimes very broadly to include the whole of the land mass at the heart of Asia, from
Siberia in the north to the Pamirs in the south, from Mongolia in the east, westwards across the steppes
of Kazakhstan, to the Volga. Culturally and linguistically the divisions are blurred: different traditions
intermingle, different influences predominate, yet underlying the diversity there is a perceptible framework
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of shared traditions."

There is much detailed, closely focused research that remains to be done on every part of Central
Asia.

Sometimes, however, it is ifluminating to stand back and look at the region as a whole, seeking
similarities as well as contrasts. It was with this aim in mind that a conference on 7radition and Change
in Ceniral Asia was held at the School of Oriental and African Studies, University of London, in April
1987. Over a hundred papers were presented, covering a wide range of topics, a number of disciplines
and several different regional interests." (From the foreword p.vii.) Papers of interest printed in this
volume include Moojan Momen's article, The Baha’i Community of Ashkhabad (see below); Simon Crisp,
Census and Sociology: Evaluating the Language Situation in Soviet Gentral Asia (84f); Jacques
Waardenburg, /sfam in China: Western Studies (306f); Andrew D. W. Forbes, 7The Role of the Hui
Muslims (Tungans) in Republican Sinkiang (361f).

SHI1'1T ISLAM & IRANICA
A BRIEF DESCRIPTION OF A NEW SHi‘T1 ENCYCLOPAEDIA

Da’iratu’l-Ma‘arif-i Tashayyu'. Edited by Ahmad Sadr Haji Sayyid Jawadi, Kamran Fani and
Baha'u'd-Din KhurramshahT, Tehran: Shatt Cultural and Charitable Trust. Volume 1, Ab - lhy#’,
1369/1991.

This is the first volume of an encyclopaedia of Shi‘ism being produced in Iran. This volume consists
of 538 pages of A4 size. A lengthy introduction describes in detail how the Encyclopaedia was conceived
and its organization, There is also a review of existing Shi‘i Encyclopaedias.

Each article has a bibliography. From these it would appear that the writers of this Encyclopaedia have
utilised mainly Persian and Arabic sources. This first volume contains articles on all of the major Shi'i
shrines under article titles beginning “Astanih...”. Also there is a series of articles on the major families
of ‘ulama under articles beginning “A/..” (the most important of the members of these families also have
their individual articles).

For those interested in Bab1 and Baha'l matters, there are a number of articles of interest in this
volume. One of the most important is probably the article “Ahsa’'1, Shaykh Ahmad”. While much of the
material in this article is well-known, a number of facts do not appear in the standard sources. For
example, it is stated that the first to raise questions about Shaykh Ahmad’s orthodoxy was Shaykh
Muhammad ibn Mubarak al-Qatifi al-Ahs&d'l while Shaykh Ahmad was in Basra in 1212/1797 -
1215/1800. The article also gives further details about the exact circumstances of the pronouncement
against Shaykh Ahmad by Mullda Muhammad Taq1 Baraghani. It appears that at a meeting convened
by Mulld Muhammad Taqi, Akhiind Mulla Aga-yi Hikami and Akhdnd Mulld Yasuf-i Hikami who
were both experts in the Hikmat-i llahT of Mulla Sadra questioned Shaykh Ahmad extensively about his
views. It was after this meeting at which Shaykh Ahmad refused to vary his position that Mulla
Muhammad Taqi made his pronouncement against him.

Another article of interest to scholars of the Baha'1 Faith is one entitled “Aminih Khanum Qazvini”
(1202/1787-1268/1851), the mother of Tahirih. She was the daughter of Shaykh Muhammad ‘Alt
Qazvini. She studied under her brother Mirza ‘Abdu’l-Wahhab and in 1219/1804 married Mulla
Muhammad Salih and studied under him, as well as studying philosophy and hikmat under Mulla Aga
Qazvini. Aminih Khanum is described as a mayja®i fighi (reference point for questions of religious
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jurisprudence) for the women of Qazvin and imam-jumih for the women at the Madrissih Salihiyyih
founded by her husband. She had memorized the Qur'an and was famed for her piety and devoutness.
It was presumably from her brother that she developed an interest in the teachings of Shaykh Ahmad.
from her husband and brother but also from Shaykh Ahmad al-Ahsa’T himself. She therefore presumably
studied under Shaykh Ahmad when the latter was in Qazvin. This adherence of Tahirih's mother to the
Shaykh1 movement is of considerable interest and it throws a completely different light on the
circumstances in Tahirih's home as she was growing up. Aminih Khanum is credited with authorship of
a Divan of poetry, some marginal glosses on works of religious jurisprudence and principles of religious
jurisprudence and a gasidih of some 480 verses on the life of Zaynab, the sister of the Imam Husayn.
The bibliography for this article indicates that it is partly based on personal knowledge of the author, who
is probably ‘Abdu’l-Husayn Shahidi Salihi, a descendant of Aminih Khanum, and thus this article
probably reflects information passed down in the family. Salih1 is also probably the author of the article
on Shaykh Ahmad. Unfortunately individual entries are not signed in this Encyclopaedia but Salihi is
listed as a contributor in the Introduction to the Encyclopaedia and is designated as having special
responsibility for biographical articles.

Also of interest are the following articles: “Abu’l-Qasim ZanjanT, Sayyid” the chief opponent of Hujjat
in Zanjan; “Abdu’l-Husayn Ayati” (i.e. Avarih); the Shaykhi leaders, Zaynu’l-‘Abidin, Abu’l-Qasim,
and ‘Abdu'r-Rida Ibrahimi; the above-mentioned “Akhiind Mulld Aga-yi Hikami Qazvini”, in which
article it is stated that Tahirih studied under him.

Direct mention of the Bab1 and Baha’1 Faiths is however avoided in this Encyclopaedia to an extent
that becomes amusing in places. For example, under “Al-i Salihi”, the family of Tahirih’s father, Shaykh
Muhammad Sélih, we find Tahirih described as “one of the famous women of this family” with no
indication of what she was famous for.

Under the article “Asia”, the Shi'i population of various countries are given as follows:

Jordan 5% of population of 3,375,000 are Shi'is = 168,750

Afghanistan 18% of population of 22,500,000 are Shi‘is and 2% lsma'ilis = 4,050,000

United Arab Emirates  25% of population of 1,168,000 are Shi‘is from Iran and elsewhere = 292,000

Iran 95% of Muslims who are 98% of population of 48,000,000 = 44,680,000

Bahrayn 50% of population of 315,000 = 157,500

Pakistan 33% of population of 89,000,000 = 29,370,000

Thailand 2000

Turkey between 8 and 14 million of population 49,000,000 are Shi‘is are ‘Alawis =
8,000,000

Syria 13% of population of 9,500,000 are ‘Alaw1, 3% Druze

Iraq 65% of population of 14,700,000 = 9,555,000

Saudi Arabia 800,000

Kuwait 15% of population of 2,000,000 = 300,000

Lebanon 1,800,000 of population of 3,450,000 are Shi'i (350,000 Druze)

India 10-15% of Muslims who are about 11% of population of 720 million = c.
9,500,000

Yemen 50% of 6,500,000 are Zaydis
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| give below a comparison of those figures that are comparable from my book on Shi‘ism and this
Encyclopedia:

Country Momen Da'iratu’t-Ma arif
fran 34,000,000 44,680,000
Pakistan 12,000,000 29,370,000
India 10,000,000 9,500,000
fraq 7,500,000 9,555,000
Afghanistan 1,300,000 4,050,000
Lebanon 1,000,000 1,800,000
Kuwait 270,000 300,000
Saudi Arabia 250,000 800,000
Bahrain 160,000 157,500

Many of the differences are accounted for by the fact that differing total populations for these countries
are used as a starting point, possibly reflecting the difference in date of the two publications. Also the
Da’irafu’Madnif gives figures for all Shi‘is in some countries. In Pakistan, for example, the figure is
inflated by the inclusion of lsma‘ilis of various sects. This makes it impossible to compare the figures
for Syria and Turkey at all. (Moojan Momen)

RELIGIOUS STUDIES MISCELLANY & NEW RELIGIOUS MOVEMENTS

Joseph Mitsuo Kitagawa, The Quest for Human Unity, A Religious History Minneapofis: Fortress Press,
1990. ISBN 0-8006-2422-X PBk £11.95.

The title of this volume immediately makes it of possible interest to Baha’is. It is an expanded version
of lecture notes for the 1985 "Hale memorial lectures” ( = "Religious Visions of the Unity of Humankind",
Hale Lectureship, at Seabury Western Theological Seminary, Evanston, USA.) delivered by Joseph
Mitsuo Kitagawa, (b. 1915-). Kitagawa taught the history of religions at the University of Chicago for 35
years (also serving as dean of its Divinity School for ten years), authored eight and edited fifteen volumes
-- he was also a co-editor with Mircea Eliade of Encyclopedia of Refigion (16 vols.). The Quest... is
certainly worth purchasing and includes: an Introduction (1-13); CHAPTER 1. A VISION OF UNITY
(15ff) = Common Tendencies (16) Early Civilizations (17) Mesopotamia (18) Egypt (27) India (35) China
(45) Some Reflections (563) CHAPTER 2. HEBREW, GRECO-ROMAN, AND CHRISTIAN VISIONS
(55ff) = The Hebrew Vision (55) The Greco-Roman Vision (68) The Christian Vision (80) CHAPTER 3.
VISIONS FROMEAST, WEST, AND ISLAM (95ff) = Western Christendom (96) Byzantine Christianity
(98) The Sasanian Synthesis (101) Islamic Civilization (105) The Middle Ages, East and West (113) The
Hindu Synthesis (121) The Varnasrama-dharma System (122) Four Ends of Life and Six Orthodox
Systems (124) Islam in India (128) Buddhism as a Pan-Asian Religion (130) Layers of Chinese Syntheses
(131) The Sui-T'ang Synthesis--The Multivalue System (137) Neo-Confucian Synthesis: Phase 1 (139)
Mongol China: An Interlude (141) Neo-Confucian Synthesis: Phase 2 (143) Japanese Syntheses (145)
CHAPTER 4. ENCOUNTERS OF PEOPLES, CIVILIZATIONS, AND RELIGIONS (147ff) =
Deterioration of the Medieval Synthesis and its Aftermath (147) Scholasticism, the University, and the
Renaissance (148) Reformation, the National Churches, Counter-Reformation (150) Internal Erosion of
Eastern Civilizations (160) Notes on the Tokugawa Synthesis (166) Disunity of the Islamic Community
(167) Note on Jewry (169) European Colonial Expansion (1500-1600) (171) CHAPTER 5. THE
SEARCH FOR A NEW SYNTHESIS (185ff) = Colonialism (1750-1850) (186) European Civilization as
Religion of Secularized Salvation (190) Christian World Missions (194) Mixed Features in American
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Tradition (198) Contemporary Revolution and Tradition in the Non-Western World (209) The Younger
Churches and the Easternization of the World (214) Global Synthesis and the Unity of Humankind (223)
APPENDIX: "IN RESPONSE" F. Stanley Lusby (241) NOTES (249ff)

Review notices printed on the jacket cover are, a) by Ninian Smart of the University of California,
Santa Barbara), "This book is a vital contribution to our new global sense from Joseph Kitagawa, one of
the architects and the chief sustainer of the famous Chicago history-of-religions program. Kitagawa has
written a rather special history of the human quest for unity through religions. He rightly recognizes the
importance of outer as well as inner religious facts, and in presenting his narrative he both informs and
enlightens.” b) Annmarie Schimmel of Harvard University, "Kitagawa’s book leads the reader through
the history of the different religions from the beginning of the human quest for God. He shows lucidly how
the elements of inner and outer meaning in each religion have manifested themselves in time and space.
in the great tradition of history and phenomenology of religion, the author makes us aware of the
necessity of understanding each other’s tradition through respecting and recognizing the one truth that
is inherent in all of them, though perhaps hidden behind the veil of time-bound external forms."

Another important review by Ursula King can be found in Mumen Vol. XXXVIII [2] 1992, pp.278-80.
She commences her review by writing "The theme of this book is an important and timely one. it
expresses the imperative for human unity and traces numerous attempts towards its realization through
the history of religions East and West."

Something of the nature of Kitagawa's significant volume can be gathered from his foreword. At one
point, expanding upon a musical analogy he writes, "The motif | have lifted from the melody, running
through the nineteenth and twentieth centuries, with an ever-accelerating crescendo, is "The Quest for
Human Unity". Having been born in Japan, lived in the USA and travelled much, he met "people of
diverse ethnic, cultural, religious, linguistic, and national backgrounds". His wide experience and expertise
in the history of religions, he further states, "have made it clear to me that people everywhere feel a
profound yearning for the unity of the human race and that they are greatly disturbed by the brokenness
of the human community along religious, cultural, economic, and political lines". He claims to be one
concerned "with the spiritual welfare of the global community" and has attempted "to assess in the
present volume, The Quest for Human Unity, a religious history of our forebearers in other places and
times, hoping to cast our current situation in sharp relief. | wish to make it clear, however, that this volume
was not written as a technical monograph of any of the identifiable academic disciplines, such as the
history of religions, philosophy of religion, the social sciences, theology, or the comparative study of
cultures and histories. Rather, | wanted to present a straightforward narrative of how humankind, divided
into diverse linguistic, ethnic, religious, cultural, geographical, and other groupings, has never ceased its
attempts to integrate human communities--very often inspired by religious visions of unity. Little did |
realize how difficult and demanding it would be to devise a readable, jargon-free narrative of human
experience, telescoping long and complex phases of history and selecting significant items from a mass
of data. The scarcity of readable but not too technical literature on this exciting theme challenged me to
undertake such a volume".

The Quest... is the kind of book, the theme of which should have previously been attempted by
Baha'l academics. Kitagawa’s lucid volume should be studied by Bahd’Ts as an aid and an inspiration
towards the full-blown academic articulation of that Baha'i world theology which is implicit in Bahd’i
scripture. Baha'is can learn much from this volume,
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A good proportion of the book (see above) consists of reasonably well-known data from the history
of religions -- though not always based upon the most up to date sources -- and this can be rather dry or
seem irrelevant to the main theme of the book. The Baha’1 Faith, like a good many other contemporary
groups claiming in one way or another to promote human unity, is not mentioned: though the author
doubtless is already familiar with the basics of the Baha'l vision. His basic purpose is obviously to
theorize about the "synthesis" of existing religious and other dimensions of human society in terms of the
realization of a global world order, rather than to seek out a new religion capable of
transforming/superseding the limitations of existing religions and ideologies.

Ursula King criticising Kitagawa (source cited above, p.279) and perhaps over-intellectualizing (in a
western academic manner) her approach to the working out of the "idea" of human unity, writes, "The
case to be argued for -- the case of human unity -- cannot be primarily and exclusively argued from
historical facts but requires a detailed philosophical, sociological and historical analysis of the jdea of
human unity and what it entails." Human beings, it seems to me however, obviously cannot await such
researches -- important though they undoubtedly are.

"Alas,” she further writes in her review, "we do not have anything in the contemporary study of religion
which matches the sophistication of debate surrounding the world system and globalization theories
among economists and sociologists. As yet the history of religions provides us with tremendous
resources, not only for envisaging new forms of human unity and world order, but also for developing new
approaches to scholarship."

For Baha'is it is not exactly the need to find/create a new synthesis (see Kitagawa chapter 5) for the
global community -- this is implicit in Baha’7 scripture and Baha’l administration -- but the need to
transcend divisive past and current quasi-religious and secular ways and dogmas in tuming to God's
Messenger for this age for transformation. in creating a "new [Baha'1] race of men", the leaven of global
unity, through spiritual renewal there comes into being a "new heaven and a new earth".

John Bowker, Meanings of Death Cambridge: Cambridge University Press, 1991. 243+XI|IPP. ISBN 0-
521-9,39117-2 £16.95/$27.95. Bowker explores the meanings of death in Judaism, Christianity, Islam,
Hinduism and Buddhism.

Daniel H. Ludlow, Editor in Chief, THE ENCYCLOPEDIA OF MORMONISM

From the publishers of 7The Encyclopedia of Religion. Daniel H. Ludlow, Editor in Chief, is the former
dean of religious education at Brigham Young University, and the former director of Correlation Review
for the Church. Specifications: Five volumes - 1,130 signed articles + 500 photos - charts, tables,
diagrams - bibliographies - subject index : name index - ISBN U-02-904040-X $340 Net. Available
exclusively from MACMILLAN REFERENCE. Mail your order to: MACMILLAN PUBLISHING COMPANY
866 Third Avenue * New York, NY 10022 - Attn Dave Horvath.

"Since their founding in the early nineteenth century, the Mormons have had a fascinating history.
Persistent, conservative, and at times, controversial, these members of The Church of Jesus Christ of
Latter-day Saints were instrumental in settling the American frontier. Their missionary efforts have played
an important role in giving help to millions in Asia, Latin America, and Africa as well as in North America.
The history of North America is a unique and important story of an original North American faith, today
reaching out to other nationals. There are now over 4.2 million members of the Church throughout the
United States, and 8 million worldwide. Their rapid growth in recent years has taken on muiti-cultural
dimensions, causing the Church to adapt even further to various cultural needs.
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The Encyclopedia of Mormonism is a major reference work of 1,130 articles. Prepared in association
with Brigham Young University they present the best scholarship on every aspect of the Mormon
experience. Historical material provides a context to understand their dynamic growth and theimportance
they place on their religious history. Biographical entries range from the prophets who stood at the head
of the Church to committed individuals who have served in building this religious community. The
Encyclopedia includes articles on practise, depicting what it means to be a Latter-day Saint, as well as
entries on Church organization. Articles on doctrine inciude statements by the First Presidency and
interpretations or scripture that are distinctive to Latter-day Saint Theology.

Some of the topics covered are: Family History (Genealogy) - Deification - Marriage : Baptism -
Feminism - Joseph Smith « Plural Marriage - Suicide - Figures from the Book of Mormon.

This unique reference work also contains the complete texts of Latter-day Saint scriptures: the Book
of Mormon, the Pearl of Great Price, and the Doctrine and Covenants. The Encyclopedia of Mormonism
is an important contribution to the study of religion and Christianity, social sciences, and American
history."

(From the publisher’s advertisement).

THE BAB1 & BAHA'l FAITHS

Juan R.l. Cole, ‘Iranian Millenarism and Democratic Thought in the Nineteenth Century’,
International Journal of Middle East Studies Vol. 24 (1992) pp. 1-26.

Graham Hassall, ""Outpost of a World Religion"™: The Baha'l Faith in Australia 1920-47°, 7he
Joumal of Religious History Vol. 16 No. 3 (June 1991), pp. 315-338.

Moojan Momen, ‘The Baha'i Community of iran: Patterns of Exile and Problems of Communication’
in Asghar Fathi (Ed.), Jranian Refugees and Exiles Since Khomeini, Mazda Publishers, 1990. pp. 21-36.

Moaojan Momen, ‘The Baha'i Community of Ashkhabad; its Social Basis and Importance in Baha'i
History in Shirin Akiner (Ed.), Cultural Change and Continuily in Central Asia, L.ondon and New York:
Kegan Paul international, 1991. 387pp. ISBN 0-7103-0351-3.

inger Strang, Jesu Aterkomst ] Baha’j, Abo: Abo Akademi Religionshistoria, 1992.

A Finnish Baha't book about Christian prophecy and Baha'1 fulfilment. [Full details not available].

N. Towfigh, ‘Schopfung und Offenbarung im Baha’i-Religion’ (XXIll) Deutscher Orientalistentag...
1985, Wiirzburg: ausgewihite Vortrage. Hrsg. E. von Schuler, Stuttgart: Steiner, 1989 Zejlschrift der
Deutschen Morgenlandischen Gesellschalt: Supplement VII, pp. 187-192.

Baha'u’llah, 7he Seven Valleys London: The Baha'f Publishing Trust, Nightingale Books, 1992, ISBN
1-870989-15-5 Hbk £9.95; Pbk ISBN 1-870989-16-3.

Basically another printing of the 4th American edition of the Ali Kuli Khan and Marzieh Gail translation
of the Seven Valleys with illustrations by Rob Hain. This printing has a new, rather insubstantial
introduction and a jacket cover note which reads, "The Seven Valleys is the intriguing and symbolic tale
of the soul’s journey towards union with its Creator ..." This is very misleading; implying that the seeker
might attain some kind of pantheistic union with the unknowable Godhead. This kind of perspective is the

antithesis of the Baha'1 position. A few of the references (not always accurate) have been revised. The
illustrations are not at all to my taste though | claim no artistic insight.
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Baha'u'llah, The Seven Valleys Oxford: Oneworld Publications Ltd., 1992, ISBN 1-85168-031-4 Pbk
£4.95.

This is again a well printed version of the 4th edition of the Ali Kuli Khan and M. Gail translation with
a very attractive cover (by Michael Sours). A few of the footnotes are further revised; not always
satisfactorily. Errors remain. Neither this, nor the above printing, took the opportunity to revise any of the
considerable number of idiosyncracies in the AKK + Gail translation. It is a pity, for example, that
ghawthiyyih (= p. 15 cf. fn.7 basically "assistance" or the like cf. the Dreyfus [French] translation =
secours, "help") remains untranslated thus perpetuating a frustration for the western reader -- who would
not catch the possible allusion to Gilan1. In some respects this Oneworld printing is a better edition than
previous ones though there remains much room for improvement.

Baha’l International Community Office of Public Information, Bahd u'li4h Australia; Baha'l Publications,
1991. ISBN 0-909991-51-0 Pbk £1.90.

Bahd'( international Community Office of Public Information, Bahd ulidhLondon: Baha’f Publishing Trust,
1991. ISBN 1-870-989-24-4 SC £0.50.

G. Robiati, (Trans. Julio Savo) Faith and World Economy” A Joint Venture Bahd 7 Perspective Milano:
Gruppo Editoriale Insieme, 1991. ISBN 88-7181-004-X Pbk £9.95.

This book has a foreword by Ervin Lasz/o and five chapters: 1. History and Evolution (15) 2. Economy
and today’s world (27) 3. Economy - Energy - Entropy (43f) 4. Entropy - Economy and Bah&'f concepts
(65f) 5. An economy for a new age (69f). There is also a World’s population and NGB Table (177).

THE JOURNAL OF BAHA’I STUDIES Vol. 3 No. 2 (1990) ISSN 0838-0430

Rhett Diessner, Sefffessness: Congruences belween the Cognitive-Developmental

Research Program and the Bahad| Writings 1f

Seena Fazel & Khazeh Fananapazir, A Bah4d'f Approach fo the Claim of Exclusivity and Uniqueness
in Christianity 15f

Dorothy Freeman Gilstrap, From Copper fo Gold: Finding Form 25f

John 8. Hatcher, Racial ldentity and the Patterns of Consolation in the Poetry of Robert Hayden 35f
Janet Huggins, Exploring Male Oppression from a Family-Systems Perspective 4T7f

RESEARCH NOTE
W. P. Collins, Mormonism or the Church of Jesus Christ of the Lalter-day Saints 57f

COMMENTARY
Author’s Response o Arash Abizadeh, Commentary on "On Human Origins: A Bahé'f Perspective"Craig
Loehle 63f

REVIEWS

Moojan Momen Ed., Studies in the Babl and Bah4'f Religions J. R. |. Cole 66f
William Hatcher, Logic and Logos Malcolm Sargent 69f

THE JOURNAL OF BAHA'l STUDIES Vol. 3 No. 3 (1991) ISSN 0838 0430

William P. Collins and Jan T. Jasion, Lev Tolsloi and the B4bf and Bahdf Religions A Bibliography 1f
Horace Holley, 7he Angel in the Garrison 11f
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John Huddieston, 7owards a World Economy 21f

Susan Stiles Maneck, The Conversion of Religious Minorities to the Bahad'l Faith in Ilran: Some
Preliminary Observations 35f

Ross Woodman, 7he End of the World: Whatever Happened? Or Leftover Time to Kill 49f

REVIEWS

B . Hoff Conow, The Bahd'l Teachings: A Resurgent Model of the Universe Keven Brown 67f
William P. Collins, Bibliography of English-Language Works on the Babl and Baha'f Faiths 1844-1944
Roger M. Dahl 73f

Four Histories of the Bahd'f Faith in South Africa, the Philippines, India, and Japan Graham Hassell 75f

RECENT BAHA'l BIBLIOGRAPHIES

During the 1970’s and 80’s (and to a lesser extent the 60's) quite a number of westermn Baha'i
bibliophiles, intellectuals and academics produced their own [Bab1-] Baha'T bibliographies. Some were
useful but most were unsatisfactory. What exactly a useful research bibliography is, or should be, was
not widely understood. Many Baha'T students and lecturers abandoned this somewhat daunting task in
the face of other research commitments. Most looked forward to the day when the lack of bibliographic
handbooks would end. Although it has become clear that no overall bibliography could, in the foreseeable
future, be written a number of attempts at selected bibliographic works have recently been published.
Others are being written and await completion and publication (i.e. by Denis MacEoin). Two bibliographic
works will be briefly reviewed here.

Joel Bjorling, The Baha’i Faith, A Hisforical Bibliography (= Sects and Cults in America. Bibliographical
Guides, Vol. 6, Garland reference library of the humanities vol. 223), New York & London: Garland
Publishing Inc., 1985. 168pp. ISBN 0-8240-8974-X.

This non-Baha'1 bibliographer in his preface (p. ix) sketches his initial contact with Bah3'is (through
"firesides” etc.) and his attitude towards the religion whose publications he quite sympatheticaily, though
far from comprehensively, sets forth. On page xi (Acknowledgements) he acknowledges assistance from
Baha’is both "mainstream and orthodox". In the course of his bibliographic research he made contact
with or learned about a number of groups perceived as oppositional or "covenant-breaking" by
mainstream Baha’Ts -- including Francis Spataro, president of the "Orthodox" Charles Mason Remey
Society (New York), the German, Hermann Zimmer and Donald Harvey of Paris. There is an Introduction
to the Baha'1 Faith covering its history, teachings and organization (pp. 3-27) as well as a few pages on
the scope and construction of the bibliography (pp. 32-36). The succeeding chapters are as follows-:

Chapter I: Baha'i Bibllography and Reference Works Chapter VII: The Baha’j Fafth and Other Religions
(p-36f) (p.1091)

Chapter ll: Baha'l Holy Writings (p.37f) A. The Baha'i Faith and Comparative Religion; B. The
Chapter W: /ntroductory and Exposfory Writings Baha'l Faith and Islam; C. The Baha'i Faith and
(Baha'l Authors) (p.55f) Christianity; D. The Baha'i Faith and Judaism
Chapter IV: Baha'l Historlcal Writings (p.78f) Chapter VIl: 7The Baha'/ Faith and Modern Religion
Chapter V: The Baha'i Faith and Soclety (p.91f) (p.123f)

A. The Baha'i Faith and Soclal Issues Chapter IX: The Baha’i Faith and American Religion
B. The Baha'i Faith and Racial Issues (p.127)

Chapter VI: Baha’’ Way of Life (p.101f) ChapterX: The Baha'i Faith and the American Indians
A. The Baha'’i Organization (p.129f)

B. Baha'i Youth and Religious Education Chapter Xl /ndependent and Unaffiliated Baha'’ls
C. Mimeographed Study Materials (p.130f)

D. The Baha'i Faith and the Arts Chapter Xll: Baha i Periodicals
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These chapters are followed by two appendices on (1) Baha'i Calendar and (2) Baha'i Holy Days.

Though Collins (see below) does not include everything that Bjorling has in his bibliography he succinctly
evaluates the quality of this work in the following words, "While the author claims that this work is
‘comprehensive’, there are many errors, an inordinate emphasis on obscure works by opponents and
excommunicants and a large gap in the coverage of the worldwide published literature in English. it has
been useful, nevertheless, in the absence of any fuller bibliographical treatments of the religion." (7.552).

Witliam P. Collins, Bibliography of English-Language Works on the Babi and Bahd'f Faiths 1844-1985
Oxford: George Ronald, 1990. 5560pp. ISBN 0-85398-315-1 HBk £30.

Within this pioneering volume the author is described in the following terms, "William P. Collins was
the Library Director at the Baha'l World Centre in Haifa, Israel, from 1977 to 1990. He was born in 1950
in upstate New York, received his B.A. in French and Russian from Middiebury College and his M.S. in
Library Science from Syracuse University. He has also studied at the Pontificia Universidad Javeriana
in Bogota, Colombia, the Gosudarstvennyi Leningradskii Universitet in Leningrad and the College of
Librarianship in Aberystwyth, Wales. Since taking his degree in librarianship, he has held positions at
Middiebury College Library and the Library of the State Historical Society of Wisconsin. He has published
articles on library professional topics, on Bah&'f history and doctrine, Mormonism and Sherlock Holmes."
His bibliography has a foreword by lan Semple (vii-x) and an introduction covering ‘The Publication and
Dissemination of Literature in English on the Babi and Bah&'l Faiths (xi-xxii). The Preface (xxxiii-xoxvii)
contains a reference to the BSB which is not entirely accurate. The BSB was begun in 1982
independently of any Baha'i Conferences or seminars. It was never exactly or wholly a vehicle for the
disemmination of Lancaster papers. In the main it was designed to facilitate communication between
Baha't academics involved - largely at a post-graduate level -- in Babi-Bahd'l studies from a
western religious studies stance.

The first five divisions of Collin’s bibliography cover English language translations of -; | THE
WRITINGS OF BAHA'U'LLAH (1), I THE WRITINGS OF THE BAB (8f), Il THE WRITINGS OF
‘ABDU’L-BAHA (9), IV WORKS COMPILED FROM THE WRITINGS OF BAHA'U'LLAH, THE BAB AND
‘ADBU’L-BAHA (18f), V THE WRITINGS OF SHOGHI EFFENDI (31f). There follows, VI WORKS AND
MESSAGES OF THE UNIVERSAL HOUSE OF JUSTICE (38f), Vil WORKS ON THE BABI AND BAHA'l
FAITHS (41f), VIl BRAILLE MATERIALS (159f), IX PERIODICALS (164f), X WORKS CONTAINING
REFERENCE T0 THE BABI AND BAHA'l FAITHS (185f) XI ARTICLES IN NON-BAHA’I PERIODICALS
(250f), XIl WORKS OF COVENANT-BREAKERS (294f), Xl THESES (303f).

The 'Standard Abbreviations for Major English-Language Baha'f Works’ (311) has long needed to be
worked out and set down but will doubtless, ere long, need considerable supplementation. The ‘Directory
of Bahd'i Publishers’ is again very useful though phone/fax numbers (where appropriate) might also have
been added. There are lengthy and comprehensive (though not fully cross-referenced) Name (315) and
Title (369) indexes as well as a ‘Subject Index’ (503-521).

? In section X, which follows a bibliographic pattern set by Shoghi Effendi early on in the Bahdg'7 World volumes,
there are a few ratherinconsequential entries, e.g a single occurrence of the word Bah&'i in a work of Gyles Brandreth
a British TV personality and comedian (10.240 p.83). It may be of some interest to research every early occurrence
of the words Bab, Bab1, Baha'l, Bahd'u'llah (etc. and in archaic and/or garbled transliterations) in all manner
of publications but this task becomes increasingly difficult (and pointless?) as time goes on (after the passing of
Shoghi Effendi?). If this is done entries might be best set down under detailed and specific categories. Alternatively,
section X could be accomplished in another work altogether.
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| personally would have preferred it if Collins’ bibliography had had a much more detailed subdivision
(and/or chronological arrangement) of bibliographical entries. Despite the Subject Index (503-21) and
some annotation, the content of a proportion of entries will remain cryptic to the uninitiated or non-Baha't
reader. His magnificant tome can, however, be thoroughly recommended.

A minor criticism. It is to be regretted that such a long awaited, timely and important Baha'l
bibliographic publication, has a transliteration error on the spine (Bah4'i 1) and an overly large, somewhat
unstylish, golden lettering on the front cover. All in all, this work of Collins is extrmely valuable. English
language desiderata will, however, continue to come to light (see future BSBs) though lacating them is
not a simple or straightforward matter.

1844 -> 1985 DESIDERATA

As noted in a previous BSB space is henceforth given to material supplementary to Collins’
Bibliography (= BEBBF). Many Bah3'l scholars are aware .of quantities of desiderata -- English
language items missing -- from this important volume. While it should not be deduced that a call is going
out for every occurrence of ‘the Bab or Baha’u’llah/Bab1i or Baha'1 [or archaic/garbled transliterations]’,
in every conceivable non-academic source, acdemically useful desiderata would be gratefully received.

The following then, without listing them according to Collins’ classification but merely alphabetically,
are selected desiderata-: *

‘Babees’ [=B)ést], article [author not named] in Rev. Edwin Munsell Bliss (Ed.) The Encyclopedia of
Missions, Descriplive, Historical, Slalistical \/ol.1 (New York, London, Toronto: Funk & Wagnalls, 1891)
p.117.

Browne, E.G. ‘Babism’, Encyclopaedia Brilannica vol. XXV\. 10th ed. London and Edinburgh: Adam and
Charles Black, 1902. pp. 38-9. [SF]

Cuthbert, Arthur, Baha’i Philosophy and Reincarnation ondon n.d.
First Baha'’i Century Souveneir. An Introduction fo the Hundred Years History of the Baha'is in India and
Burma, :

Baha'i Publishing Committee of the Baha'is of India and Burma n.d. 64pp.

Garnett, Richard, ‘Babi or Biby' Encyclopaedia Britannica vol. 111. 9th ed. Edinburgh:
Adam and Charles Black, 1875. pp. 180-1. [SF]

Goldsmid, F.J. ‘Persia’ (Section 11, Hllstory),' Enoyclopéed::a Britannica vol. XVIIl. 9th
ed. Edinburgh: Adam and Charles Black, 1875. p. 651. [SF]

% The items listed here are largely selected from my own unpublished bibliography. Seena Fazel is indicated as
a contributor by his Initials (SF) which follow items which he has drawn to my attention.
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Harmon, W. W., The Seven Pnnciples of the Microcosm and the Macrocosm applied o the disclosures
of Baha'o'llah in the Book of the Seven Valleys; arranged for students by W.W. Published by the author,
Boston, Mass., 1915. 27pp.

Koreshi, S. H. The Baha’ Faith and Judaism Karachi: NSA of the Baha'is of India and Burma, 102
BE/1945. 26pp.

Koreshi, S. H. The Baha’ Faith and /slam New Delhi: NSA of the Baha'is of India and Burma 103
BE/1946 [1945]. 52pp. [?]

Levy, Rleuben], ‘Kurrat al-Ain’, [= Qurrat al-‘ayn = Tahirih] 7he Encyclopaedia of Isidm, a Dictionary
of the Geography, Ethnography and Biography of the Muhammadan Peoples (prepared by a number of
leading orientalists edited by M. Th. Houtsma, A. J. Wensinck, H. A. R. Gibb, W. Heffening and E.
Lévi-Provensal) Supplement, (Leiden: E.J. Brill/London: Luzac & Co., 1938. pp. 134-6.

Martinovitch, N. ‘Zoroaster and Abdul Baha’, Oniental Studies In Honour of Curselji ErachjiPavry L ondon:
Oxford University Press, 1933. pp. 293-5.

Miiller, A. *Sunnites’ (Section, Sh/ites), Encyclopaedia Britannica vol. XXil. 9th ed.
Edinburgh: Adam and Charles Black, 1875. pp. 665-6. [SF]

National Spiritual Assembly for England, The Baha’ Religion, Papers Read al the Conference on Some
Living Refigions within the Brifish Empire 1924, London: 1925.

The foreword to this publication by joint secretaries of the National Assembly, E. J. Rosenberg and
G. P. Simpson states, "The Baha'l paper to be presented to the Conference was written at the express
wish of the Guardian of the Cause, under the supervision of a committee of the United States National
Assembly, by Mr. Horace Holley, the other members of the committee being Mr. Mountford Mills and Mrs.
Parsons. It was subsequently revised by some members of the English National Assembly, and was read
at the meeting on September 25th, 1924, by Mr. Mountford mills, the chair being taken by Dr. Walter
Walsh, the leader of the Free Religious Movement.

The Assembly came to the conclusion that it would be desirable to bring out more fully the practical
results obtained through the teachings of Baha’u’llah, and a short supplementary paper was therefore
written by Mr. Ruhi Afnan with the direct advice of Shoghi Effendi, and was read by the author at the
above-mentioned mesting.

These two papers are now published in a separate edition for the benefit of Bahad'1s especially, but
they will find their place also in the memorial volume of Transactions of the Conference, issued by the
Committee and published by Messrs. Duckworth and Co., Ltd."

This particular publication includes the two papers read at the Conference by Horace Holley The
Baha’T Religion Paper | (pp. 3-18) and by Ruhi Afhan (grandson of ‘Abdu’l-Baha and cousin of Shoghi
Effendi) The Baha'i Religion Paper Il (pp. 19-24), which differ from the titles given in the entry in W.
Collins 10.1221 p. 233.

Piggot, J. Persia - Ancient and Modem 1London: Henry S. King & Co., 1874. pp. 99-100, 104-6, 109-110,
159-61. [SF]

Rattingen, W.H. ‘Babism’, London Quarterly Review 92 (1899) p. 291f.
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Remey, C.M., Lefter from Honolulu Privately printed February 17th 1917.

Robson, J., articles ‘Babis’ (pp. 124-5); ‘Baha’is’ (pp. 125-6), S.G.F Brandon Gen. Ed., A Dictionary
of Comparative Religion London: Weidenfeld & Nicholson, 1970 (see Collins X.426 p.202 Robson is not
named).

Sohrab, Mirza Ahmad, Heart Phantasies Los Angeles: Persian-American Publication Company, 1924.
121pp.

Tisdall, William St. Claire Towers (1859-1929 an Evangelical opponent of the Baha'1 Faith), Islamic
Substitutes for the Incarnation, Muslim World 1 (1911) pp. 254-264. See especially pp. 268-260.

World Missionary Conference, 1910 (To consider Missionary Problems in relation to the Non-Christian
World) Report of commission 1V, the Missionary Message in relation to Non-Christian Religions, With
Supplement: Presentation and Discussion of the Report in the Conference on 18th June 1910, Published
for the World Missionary Conference by Oliphant, Anderson & Ferrier Edinburgh and London and the
Fleming H. Revell company New York, Chicago, and Toronto. 333pp.

Appendix B in this volume is entitled BAHAISM. It occupies p.288 and reads, "A LADY who attended
the Conference, and who is a personal friend of Abbas Effendi, was not satisfied that the statements in
the Report with regard to the views of the Bahais are entirely accurate. After bringing the matter to the
attention of the Chalrman and Vice-Chairman of the Commission, she wrote to Abbas Effendi asking the
following questions:--

1. Is it right to speak of the Bab and of Baha Ullah as manifestations, or as incarnations ?
2. Do the Babhais teach the doctrine of re-incarnation ?

3. Did Baha Ullah claim to "supersede" the revelation of Jesus the Christ?

4. Did Baha Ullah claim to be greater than Jesus the Christ ?

She obtained the reply which is given below. It is printed here as an authoritative statement by their
present leader of the views held by the Bahais.

1. The Bahais believe that the incarnation of the Word of God meaning the changing of the nature of
divinity into humanity and the transformation of the infinite into the finite, can never be.

But they believe that Baha Ullah and the Bab are manifestations of a universal order in the world of
humanity. Itis clear and evident that the Eternal can never be transient, neither the transient Eternal. The
transformation of nature is impossible. Perfect man, -- manifestation, -- is like a clear mirror, in which the
Sun of Reality is apparent and evident, reflected in its endless bounties.

2. In the teaching of Baha Ullah, the re-incarnation of the spirit in successive bodies is not taught.

3. Baha Uliah has not abolished the teachings of Christ, but gave a fresh impulse to them, and renewed
them; explained and interpreted them; expanded and fulfilled them.

4. Baha Uliah has not claimed himself to be greater than Christ. He gave the following explanation, -- that
the manifestations of God are the rising points of one and the same Sun, /e. the Sun of Reality is one,
but the places of rising are numerous. Thus, Reality is one, but it is shining upon several mirrors.

This Tablet of Abdu'l-Baha is printed in Star of the West (1911) Vol.ll No. 6 p.8. It is clear in this
printing that the questions were communicated on behalf of awoman to ‘Abdu’l-Baha by Professor Cairns
of Edinburgh on June 24 1910. The Tablet, largely cited in Appendix B (see above), is dated (Haifa) July
20th 1910 and addressed to a woman. The English translation is by Monever Khanum.
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Zuehlen, J. L., The Baha'’i Movement Versey, 1916. Originally published in 7he Vedic Magazine L.ahore
[Details uncertain. Not seen.]

DESIDERATA: ARTICLES IN NON-BAHA’] PERIODICALS

Bharati, A., ‘Baha’i statistcs and self-fulfilling design, comment on Keene's Redefinition of
Religion®, Joumal for the Scientific Study of Religion, Note 7(2): 281, 1968. [SF]

Roth, M., ‘Irretreviable breakdown credited to Baha'i Founder’, (Letter) 7nial 12(6): 2, 1976. [SF]

Vakadin, D.M., ‘Southern-California Council accepts Baha’i Membership’, (Note) Joumal of
Ecumenical Studies 13(3): 510-511, 1976. [SF]

MacEoin, D. ‘Baha’u’liah : The King of Glory by Hasan Balyuzi’, (Book review) Brnifish Sociely for
Middle Eastern Sfudies 12(1): 71-76, 1985. [SF]

COMPUTER SOFTWARE

New World Translitératdr 1991 Symmetry Specialty Type Foundry,
215 - 29th Avenue N.W. Calgary, Alberta T2M IM2 Canada
Price: $95.00 Orders & Inquiries: (403) 230-1018

This software product was designed by the Baha'i scholar Christopher Buck, and Greg Berry
of the Centre for Religious Studies, University of Toronto, Toronto, Ontario M5S 1Al (416) 819-8594. As
| have not tried to use it | cannot vouch for its level of user-friendliness or guage to what extent it is better
than other transliterator fonts. i.e. the Atech Foreign Language Font Pack V (= Transliterator 1 and 2 for
many software products operating under DOS or Windows £55+ VAT) or than the use of WordPerfect's
thirteen extended character sets (accessed with or without macros).

FROM DIVERSITY PRESS: Dr. Duane K Troxel, CEO; Stephanie Fielding, 17424 West 17th Place,
Golden, Colorado 80401-2513 (303) 78-8687 after 6:00pm. Visa and MasferCard orders accepted Toll-
Free (USA) 1-800-282-4999.

J.M. RODWELL'S TRANSLATION OF THE KORAN (QUR'AN) IN REFER * $79.99 + $5.50
shipping and handling. Add $10.00 for shipping & handling outside US.

"This is the English translation of the Koran Shoghi Effendi used from 1931 (Kit4b-i-/g4n) onward for
translating Qur'anic quotations found in the Sacred Writings. Rodwell organised his translation in
chronological order, rather than the usual mechanical order of (roughly) longest surihs to shortest. In this

* Refer requires an IBM-compatible computer, at least 256K of memory, a hard disk with 7.2 MB of free space
and DOS 3.0 or higher. Refer runs on either color or monochrome monitors. Program is self-installing. Available in
PC and Mac formats. Please specify 5.25 inch or 3.5 inch disks In the PCDOS (IBM-COMPATIBLE) format. Mac
SearchLight version requires hard drive and Hypercard 1.0 or higher. Both PC and Mac versions come with User's
Guides.
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computerized version the surihs have been rearranged in their usual order (which is the way they appear
in such works as Selections from the Writings of the B4b. Also, all the Roman numerals (XIX) have been
removed and the more common Arabic (19) numerals substituted. Every verse is numbered.

With this research tool it is now possible to identify the exact surih and verse of heretofore
undocumented Qur'anic quotations such as those appearing on pages 114-118 and 131-133 of the
Epistle to the Son of the Wolf. It is also possible to study the translation modifications that Shoghi Effendi
made to Rodwell’s translation.

‘ABDULLAH YUSUF ‘ALI'S, TRANSLATION OF THE HOLY QUR’AN IN REFER $79.99 each add
$5.50 postage and handling. Outside the US add $10.00 postage and handling.

"This English translation of the Qur'an is one recommended by Marzieh Gail in her Six Lessons On
Islgm as being "mechanically the most legible and accessible of all” (p. 20). The surih and verse order
is according to the standard arrangement. It has been computerized in Refer format for instant searches
on any word or words."

Central Figures Trilogy, Computer Search & Retrieval Programs, IBM & Macintosh Formats
$99.50

"Diversity Press in cooperation with George Ronald of Oxford announces the publication of a new
computerized software refrieval database called "Central Figures Trilogy". This database contains the
complete text of Mr. Balyuzi's biographies of the 3 principal Figures of the Bah&’i Faith: The B4db,
Baha'u'lldh: The King of Glory, and Abdu’/-Bahd indexed in an instantly searchable format for IBM-
compatible and Macintosh computers.

IBM-Compatible Version : The searches are performed by a menu-driven program, Refer. After
choosing the book(s) to search, the user enters a word or words to find. The program searches the entire
text of the selected volumes for every occurrence of the search word(s) and displays them on the screen
in the line in which each appears. The user then highlights the desired occurrence and with a single
keypress can see the item in context. The desired excerpt(s) can be output (printed) to a printer, disk, or
word-processing file. Each printed excerpt automatically contains the exact page number and the name
of the book from which it came.

Macintosh Version: Searches performed by Searchlighf a mouse-driven, point-and-shoot, program.
The searches are performed in a manner very similar to the IBM-compatible version with the added abitity
to search on numbers, such as dates (1844,1863, etc). Searchlight requires a Macintosh computer with
a hard disk, 512K, and HyperCard 1.0 or above. Includes four 3-1/2 inch disks; User's manual.

SOME RECENT SEMINARS OF THE ASSOCIATION FOR BAHA'l STUDIES, ENGLISH
SPEAKING EUROPE, RELIGIOUS STUDIES SPECIAL INTEREST GROUP
O T I T T O T T T O T O O T T A i ror e oy

The following constitutes record of the papérs delivered -- or brief reports about seminars which have

taken place - at the Bah&'t Centre, Newcastle upon Tyne between 1989 and 1991. More detailed
accounts of these seminars may be printed in future BSBs.
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BAHA’1 STUDIES SEMINAR & E.G. BROWNE CENTENARY CELEBRATION JUNE 23-25 1989
NEWCASTLE BAHA'T CENTRE AND CIVIC HALL

On the Saturday of this seminar weekend there took place (at Newcastle Civic Centre) a celebration of
the first public talk about the Babi-Baha'i Faith in the West by E.G. Browne organized by the LSA of
the Baha'is of Newcastle upon Tyne. The papers which were read at this seminar included:

Keith Mellard, Some Facts and a Credibility Gap: A Cause within a Cause

Moojan Momen, Liberalism and Fundamentalism: Towards an Understanding of the Dichotomy

Philip Smith, What was a Bahd'i ?: Concemns of Bnitish Baha’is 1920-1957

Payam Akhavan, Law Sfudent's Reflections on International Law and Human Rights

THE SEMINAR OF DECEMBER 8-10 1989

FRIDAY

20.00 Hari Docherty, The 19 Day Feast: Organic Change through a Confluence of Holy Souls
Baha’1 scholarship in the U.K. & Internationally; Reports and Open Discussion.

SATURDAY

10.00 Moojan Momen, Ofificial Religion and Popular Religion

11.00 George Ballentyne, The Moral Crisis of Victorian Christianity: Baha’i Implications
12.00 Open Discussion: Aspects of Baha'i Scholarship and Publishing.

14.00 Anjam Khursheed, The Sulyective and Olyeclive side of Truth Paradigms

15.00 Faranak Ballentyne, Towards Emancipation/Liberation.

16.00 Seena Fazel, What is Baha'r?

Open discussioﬁ on aspects of Baha'l scholarship.

SUNDAY

10.00 Stephen Lambden, The meaning of the name "Moses" as explained by Sayyid Kazim ..

11.00 Farzin Froughi, The selection of an international language and scnpt as spoken about in the Kitab-
i Aqdas ,

12.00 Khazeh Fananapazir, Glimpses into the Kiltab al-Fara'id of Mirza Abu'-Fad/

-y

Open discussion on aspects of Baha'l scholarship.
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THE SEMINAR OF 1-3 JUNE 1990

SATURDAY
10.00 Seena Fazel, Exclusivily and Non-exclusivity in the World refigions
11.30 Khazeh Fananapazir, An Introduction fo al-Khutba al-Tutunjiyya

12.30 Stephen Lambden, The Significance of the Form/Symbol of the Cross in the Witings of Sayyid Al7
Muhammad, the Bab

14.30 George Ballentyne, Doubtless Evidence

16.00 Consultation on ABS-ESE and the future of Baha'i scholarship internationally and in the U.K.
SUNDAY

10.00 Gordon Kerr, Unity in Diversily: a Paradox

11.30 Moojan Momen, The Cyprus Exiles

12.30 Hari Docherty, Towards a Baha'i Work Ethic

14.30 Discussion on Baha’1 scholarship

THE SEMINAR OF 7-9 DECEMBER 1990

Academic Baha'i Studies seminars have been held in England for the last 20 years or so -- the last
few of them in Newcastle upon Tyne. Following consuitation with Hugh Adamson (chairman of the ABS-
ESE and secretary of the N.S.A. of the Baha'is of the U.K.) in 1990, those present at these highly-
praised seminars agreed, by universal assent, to continue as a specialist Religious Studies branch of the
ABS-ESE.

The latest such specialist (though non-elitist; all Bahad’1s have always been welcome to attend)
academic seminar was held at the Newcastle Baha'i Centre over the weekend 7-9 December, 1990.
Approximately 30 Baha'Ts were present from the U.K. and overseas, including Canada, the U.S.A. and
Japan. Among those who presented papers or led discussions were (in chronological order): Hari
Docherty, Some Aspects of the Baha’i Work Ethic, Khazeh Fananapazir, Some Thoughts about the
Bab's Tafsir Sdrat al-Kawthar ; Michael Sours, Seeing with the Eye of God: the relationship between
theology and interpretation in Bahda'ullah’s Wiitings, B. Todd Lawson, 7The Mashariq anwar al-yaqin
asrdar Amir aF-Muminin of Rajab Bursi; Moojan Momen, In all ways that matter women don’t count!;
John Walbridge, Emotic Imagery in the Allegories of Bahdu'lldh ; Seena Fazel, Only One Way? —-
Soleriological Headaches.

Those present were particularly grateful to B. Todd Lawson who lectures in Islamic Studies at the
University of Toronto (and is a member of the Editorial Board of the ABS Journal of Baha’i Studies) for
presenting his paper about Rajab BursT whose anthology (mentioned above) contains the Arabic text

of the important ‘Sermon of the Gulf (Khutbaf al-futunjivya/tatanjiyya) attributed to Imam ‘Al (d. 661
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C.E.) and was quoted by the Bab and Baha'u’lldh. John Walbridge, who is an accomplished Islamicist,
works full-time for the N.S.A. of the Bahd'is of the U.S.A. and is editor of the forthcoming Baha'i
Encyclopedia. Among other things, his paper sought to throw light on the symbolic imagery present in
Bah&'u'llah’'s Tablet of the Maiden (Lawh-i Huniyyih). The two aforementioned Baha'T scholars, before
the Newcastie seminar, had presented papers at a three-day international conference on Classical
Persian Sufism (at the Centre of Near and Middle Eastern Studies, SOAS and the Nimatullahi Research
Centre, 5-7 December).

The state of Baha'T publications internationally was discussed in a session with representations from
Oneworld and George Ronald. The seminar concluded with a forum discussion, Baha'i Scholarship:

Retrospects and Prospects, chaired by Wendy Momen.

THE SEMINAR OF JULY 12-14 1991

The Friday evening was largely taken up with a consideration of the diverse understandings of
"Baha’t Studies” and "Baha’i Scholar".

The first speaker on the Saturday morning was the now well-known Baha’T writer Michael Sours
(Oxford). He presented the main points of his paper, The Maid of Heaven, the Image of Sophia and
Logos, The Personification of the Spirit of God in Scriplure and Sacred Literature. Among other things,
Michael argued that the characteristics of the Logos (= Greek, the "Word") and the image of Sophia (=
Greek, "Wisdom") are combined and reflected in the feminine personification of the Most Great Spirit in
the writings of Bah&'u'liah. Next, a philosophically challenging discussion was led by Anjam Khursheed
(Edinburgh), Refigion and the Logical Positivists, and then Moojan Momen (Northill) reviewed the state
of the nineteenth-century Persian Baha’'i community in his paper, The Baha’i Communily of Iran 1853-
1892. On Sunday morning Stephen Lambden (Newcastle upon Tyne) reviewed in his Bahau'llah the
Tetragrammaton (YHWH), the evolution of the Founder of the Baha'1 Faith’s claims: from being the
return of Imam Husayn to His being (among other things) "Jehovah", the "Lord" of the Old Testament. the
final paper was presented by Seena Fazel (Edinburgh), Studying the Whitings of Shoghi Effendi.
Participants were made aware of methodologies relevant to the study of the Guardian’s writings. The
importance of systematic guides to the study of such writings was underlined and the lack of availability
of major English and Persian letters noted. The seminar ended with an open forum on issues raised over
the weekend.

THE SEMINAR OF 29 NOVEMBER-1 DECEMBER 1991

A Baha'i Studies seminar of the ABS-ESE Refigious Studies (special inferest) Group was held at
the Baha'i Centre, Newcastle upon Tyne between Friday November 29th and Sunday December 1st,
1991. Around fifty Baha'is were present, from the U.K. and abroad, including Geneva, Switzerland and
the U.S.A. The seminar benefited much from the presence of Dr. Robert Stockman who is currently head
of the Research Office/Coordinator of Research of the American Baha’i National Centre. On the Sunday
afternoon interested participants visited the grave of the one-time Cambridge lecturer Edward G. Browne
(1862-1926) who is buried in Elswick cemetery, Newcastle. Prayers were read and a brief talk given by
Moojan Momen.

Eight papers were presented and discussed over the weekend. In order of presentation the papers
presented, with a brief summary of their contents, were:
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* Hari Docherty, The Westemn Reveiling of Tahinh. This paper, among other things, critically examined
some recent perspectives about the only female Letter of the Living in the light of certain, little known,
letters of Shoghi Effendi/ the Universal House of Justice. Picturing Tahirih as a modern type ‘women’s
liberation’ saint can lead to distortions of history.

* Shahriar Razavi, Baha u'llah’s Tablel of the Seven Questions analyzed and examined the significance
of major themes in Bah&'u'llah’s Persian Lawh-i Halt Purshish which he had fully translated into English.
* Robert Stockman’s paper, The American Baha'7 Idenlily 1894-1921, consisted of suggested answers
to the following questions, ‘Who became Baha'is in the United States between 1894 and 1921 ?; ‘What
did they think they were joining?’ The nature of the Baha’i community during these years, and whether
or not it was perceived as an independent religion, was dwelt upon.

* Moojan Momen, The Baha’i Communily of Iran 1853-1892, Further Considerafions supplemented an
earlier paper with detailed analyses of the Baha’i population of selected 19th-century iranian provinces.

* Stephen Lambden, 7he Lofe-Tree beyond which there is no passing (Sidral al-Muntaha ), He Who is
beyond il, and such as pass it by, detailed the Qur'anic and Islamic background of the Lote-Tree motif
in BabT and Bah&'t scripture.

* Seena Fazel, A Baha'i Approach lo Religious Pluralism , outlined selected Christian attitudes to
religious pluralism and set the scene for the Baha'1 articulation of a "world theology”.

* Michael Sours, The Authority and Authenticily of Past Scripiure, collected together and attempted to

synthesize certain Bahd'i statements touching upon the "authority" and "authenticity” of Biblical and
other sacred scriptures.

In addition to these papers, wide-ranging discussions took place on certain aspects of effectively

carrying out Baha'i scholarship. The importance of young Baha’'is doing Religious Studies, Theology
or Islamic Studies/ Arabic and Persian degrees (at an academic level) was highlighted. Such studies can
be spiritually and inteliectually stimulating and would enable the individual carrying them out to be of

-y

service to the Faith. The need for academically trained Baha’'i scholars is fundamental.

ERRATA TO RECENT BULLETINS, 5:1-2 & 5:3-> 6:1

The speedy production of the last BSBs in time for the Baha'l Studies seminars was to some extent
responsible for a number of errors. The majority of these are listed below. Apart from the fairly minor
scanning errors {e.g. "." becoming "L"), the following corrections should be made to copies circulated
early on. Sincere apologies to the contributors in whose articles these errors appeared. In future printings
these BSB errors will be corrected.
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BSB 5:1-2 (January 1991)

p.7  not maqarr-i zuhdr but maqam-f zuhdr

p.8 last word of the transiation "Lord of the worlds"” lost in a few copies.
p. 10 last line "by any means" repeated twice.

p. 38 duplicated on p.39

p. 42f a page containing the end of a Momen letter missed out; namely,

"(9) To drop the final hamza in all cases, e.g. Qayyumu’l-Asma.
(10) To use w for the silent _9, e.g. Khwarazm.

This seems a very large list of alterations but in practical terms, the effects that it will have on Baha'i
texts would be very slight. The suggested change in accenting would not alter the appearance of the text
greatly and the other changes occur relatively infrequently. Thus for example, | counted only 25 changes
(other than accenting) in the Prologue and first three chapters (59 pages) of Balyuzi's The Bab.

Thus with comparatively minor changes in form, one can remove most of the problems and
inconsistencies in the present Baha'f system and bring the system more into line with that followed by
most other publications in this field. This is particularly important in a work of the nature of that which 1
am editing since it is the intention to send the book to a number of learned journals for review and it would
be regrettable if this and other books published were to be met with the same sort of criticism as that
which has been levelled by Eliwell-Sutton.

If you desire any clarification of the points raised in this letter, | will be in Haifa during the summer,
Warmest Baha'l greetings,

M. Momen"

BSB 5:3 -> 6:1 (June 1991)

p. 4 not Moses (c.13 B.C.E.?) but Moses (C 13 B.C.E.?)
p. 10 1.6 should read, "The last of these issues is a necessary part of any introduction to the Tablet of
the Companions (Surat al-Ashab). My reading in the primary sources..."

p. 19. 1.6 not (ghulat but (ghulay)

p. 19. 111 not munzar but munzal

p. 22. 117 not rusd/ but rusul

p. 26 fn. 30 not Mulhagat but Mulhaqat

p. 29. 1 20 the page numbers given here are for correct for one edition of AQA 4 (reproduced on p.
52ff of this BSB) though the 1968 edition places this Tablet on pp. 205-239.

p. 32 1.4 Dr. Cole has pointed out that there appear to be some differences among the various editions
of AQA 4. The text translated (AQA 4 1968 edition) has fas7h "proclaim the sovereignty", while
that printed in the BSB reads fusihh.

p.32 124 not " no by the heavens” but "nor by the heavens".

p. 35 1.2 "begin" = "should begin"

p. 35 2nd para. "..be turned back". Full stop missing after the word back.

p. 40 1.8 "can ye escape." = "can ye escape?”
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Last para. "..harm they wreak". Full stop missing after the word wreak.

fourth line from bottom of page,not: *..of ye be o the discerning." but, "if ye be of the discerning."
End of 1st. para. not, "..veil." but "..veil."

6th line from bottom of page, not "by God,.." but "By God,..".

1.5 sentence ends, "..in the Book." (full stop missing).

last line but one, not "they Lord" but "thy Lord".

duplicated on p.68.

2nd para. not".. Qayyidm akdsma’.." but Qayydm alasma3’

the translation from the Sdraf akFath should begin: "So recollect, O people! the moment when
there came to you the Revealer of the Bayan (munzil al-bayan {the Bab}).." Reverse pages 98
& 99 to correct the pagination / page order

trans. last para. not "levels (77 kull’ sha'n).."but “levels (f7 kull' shan)..”

trans. last line but one the h of jannah should be dotted, namely, jannah

Yahya is thus transliterated: not Yahya’ [with hamza transliteration mark]; correct at various
points from p.80

fn.11 place a comma after the word period and the word archives.

n.12 The date of M37da-yi Asmani should be given as 126 Bad1".

1.2 the word ‘Ama’ should be thus fransliterated;

1.3 transliterate Qasida as given;

the word Ridwan is thus transliterated [here and elsewherel.

transliterate Sabr thus.

fns. correct transliteration = Ayyam- Tis'a{or Ayyam-i Tis'ih}

1.1 &2 second, close brackets missing ")".

= p.99 [Error in pagination/page order: please read the following page first]

=p.98

1.6 not "..see out.." but "..seek out.."

1.6 not "..constantly grow.." but “.. constantly growing.."

1.7 not "..to protects.." but "..to protect.."

not John Waldridge but John Walbridge.

1.9 correct trans. Qurrat al-Ayn

Bibliography item 1. Correct trans. E.G. Browne, Bdbfism..

1.8 Not #21.95 but £21.95,

towards bottom of page, correct to, Chistopher Buck, Qurdn Commentary in Bahd u lldh’s Kildb-i-
lgdn







