SOME BAHMA'I AND SHAYKHI INTERPRETATIOES OF 'THE NYSTERY OF REVERSAL' (1)

In my paper on 'Ritual and Semi-Ritual Fractices in the B3bi and Raha'i
Religions' (Lancaster Baha'l Studies Seminar, 1980), I mentioned two

cryptic forms of the ism al-a®zam ('greatest name')1 attributed to the

Imam 11 and interpreted by Baha'Is as indicative of the 'true' grestest
name of God, Baha' (p.44 and note 309). The two forms given by me in my

paper were:
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At least three other forms of this device, not given there, may also be

found:
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This cipher is frequently encountered as a representation of the
greatest name in works on Islamic magic by both Shi®i and Sunni authors.
As is commonly the case in such matters, attempts have been made to dem-
onstrate the orthodoxy of the cipher by tracing it back to holy individuzls
from the early period. Thus, for example, Ahmad al-Buni, who describes it
in detail, cites the authority of Abd AllEh.ibn cAbbEs, a cousin of the
Prophet frequently referred to es the source for ahadith, for the actual
form of the cipher. He goes on to give siatements ;bout it and its efficacy
from Dhi '1-Nun al-kisri, Abu 'l-Darda', Ibn al-Warrag, and cAli.z Leaving
aside the probably in;oluble guestion of the actual origin of this figure,
it seems likely that most of the variants found in different works are
based on a poem atiributed to a3 and quoted in the above pessage by al-
Buni. The poem is as follows:
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Four things like fingers in a'row, pointing to good deeds, but without
a wrist

And a ha' () that has been split, then an inverted waw (8 ) like the
syphon of a phlebotomist, but not & blood-letting cup

This is the name whose worth is magnified; if you were ignorant of it
before, know it now

0 bearer of the great name, take sufficiercy in it -- you shall be pre-
served from misfortunes and shall be kept safe

It is the name of God, may His glory be glorified, unto all men, be
they Arab or non-Arab.3

Apart from the three Arabic letters ¢ ® 9, it seems likely that the
symbols employed in the cipher are, like the letters in most Islamic ‘'magic
alphabets', 4 ultimately derived from real or supposed characters from pre-
Islamic Arabic scripts such as Llhyanlte, Thamudic and Qafaltlc, or from the
Berber tifinagh script. Thus, for example, the ladder ( H and sometimes ¢ )
is found as the letter ? in the Thamudic and Safaitic scripts, the three lines
( 1t) are one form of the letter f in safeitic, while the mwthat appears in
one version is probably a horizontal alternative for the letter § in the

p)

Sabaean, Lihyanite and Thamudic alphabets. This is not, of course, te
suggest direct conscious or knowledgeable borrowing of the type which wculd
enable us to 'decipher' the name, but to indicate its probable relationship
1o other alphabetic systems used in Islamic magic. lany of the symbols used
in Babi talismans and the Baha'l ringstone symbol are based on characters
from these magical alphabets, in particular the 'spectacle letters' that
are one of the basic elements of them. I hope to return to this topic in a
later article.

In my paper on ritual practices, I also mentioned in pessing whatl is

considered by some to be another form of the ¢reatest name:

HD/?, 5555555 X/ ERP2P2

Like the symbol just considered, this also appears in variant forms, meinly
because it too is based on reported verbal descriptions. The main alternatives

are:

af@’?;ifffffﬁX—*:PPP?Z
o 5555555 X/ 60 b oo

“t"(_O’?a’ff;if;X/o 5 & 80

These last two forms are mentioned by Shaykh Tagi al-Din Ibrahim ibn Cp13
ale¥af aml (d.900/1495) in his commentary on a work entitled Jannat sl-aman.

The first is described as 'five ha's (®) and a line above 2 line, and 8
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cross, above it four dots, (then) seven hamza's ( #) and a waw (3 ) after
them, then a ha' and a cross like the migatt (the piece of ivory etc. on
which a pen is cut, but here, more probably, a pair of scissors).' The

second he says he saw in the copy (7 of Jannat al-aman) belonging to Jamal

al-Din A?mad ibn Rajab, who stated it had come from one of the Imems, who had
described it as follows: 'five Eé‘s and a line ahove 2 line and a cross around
which are four dots, then hamza's which, when you have numbered them they sre
seven, you have not found in them an error, then a !éﬁ, then a Eél after it,
then a 352 (u#)s then a mim () in the middle, then at its end you should
follow the description of a letter whose form is that of the migatt.!

In a discussion of this cipher, Kerim Khan ¥irmani states that he.inows of

no evidence for its having originated with one of the Imams,7 and it is clear
from al—Kafcami's remark that it is intended to be written on the palm of the
left hand as a cure for colic and flatulence (?),8 that it is nothing more

than a medical charm of uncertain antiquity.

In my paper, I also mentioned rather briefly a complex interpretation
of the letter waw which is seen with its tail stretched back over the other
elements of the first series of devices, thus: 6"——_—‘5\‘\ s and noted
that this interpretation was based on a letter of Shaykh A?mad al-phsa'i.

The character of my paper did not permit me to enter into any detaiis of this
matter, so I now propose to make up for this deficiency by attempting to
explain the principal features of the interpretation in question. In sub-
sequent parts of this article, I shall examine other interpretations of the
waw and of al-pghsa'I's letter,

It will proéably be simplest to begin with a translation of thig latter
text, which is cited in the 'Lawh-i gina®', a letter from Fah3d' £113h to Haj
}Fulla ruhammad Karim Khan Kirmﬁni, the Shaykhi leader.? Tt will be as weil
to warn ;he reader in advance that this letter is virtually incomprehensible
without some kind of commentary and that my translation must, for that reason,
be more than usually tentative th;oughout.

Baha' Allah introduces his quotation of al-Ahsa'i's letter by explaining
that, when he was in Iraq, Nirza Husayn Qummi br;ught him a copy of it and
stated that the Shaykhis (v of Ka;balé) had requested him to explain its
meaning. He refused to do so other than allusively, however, on the grounds
that he could find no-one truly seeking divine knowledge. Ee now challenges
Kirmani either to provide an interpretation or to seek one from him. The letter,
he states, was written in answer to a guestion regarding the words 'the 03'im
(exists) in the loins‘.10 He begins his gquotation at the point where al-A?sS'i
commences his explanation:

'In the Name of-God, the kerciful, the Csmpassionate. I reply that it has...
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been transmitted that, after the expiry of alif lam mim sad (AIJS )

by alif lam mim ra'(LLMR _,Jl) the ¥ahdi shall arise, upon him be

peace. And the alif (! ) has come upon the end of the 82d ( () and the
a1l Bacd

gég is with you, wider than the two thighs, and how can it be one of the
two? And also, the waw is (composed of) three letters, six and an glif
and six.11 Six days have elapsed and the alif is the completion, no

more need be said, and the (other) six refers to the other days. Cther-
wise, why was the going back produced, for it is the mystery of inversion

for the cipher of the chief (sirr al-tankis li-ramz al-ra'is)? And if

there should be acknowledgment on the part of someone else to the remain-
ing six, the matter will end in the Froof and the greatest name will
appear in the two alifs standing upright in the word which is two letters
from God, for they are both eleven and with them (i.e. the two alifs)

they are thirteen. And there has appeared the ﬂéﬂ which is Qél, and where
is the division? But the unit between the six and the six is decreed for
the expiration of the mim sad by the mim ra' and the secret of the six and
the sixty has appeared in ; sixth of it, which is a quarter of it, and all
of the sixth which is the quarter with the alif both inserted in it. And
its mystery is the descent of the alif from the wide point with the six
and the six, and the second descended in the blessed night with the
eleven, which (7 the night) is that which is the mystery and the first
concealed hame manifest in the mystery of Thursday; and the mystery shall
be completed on Friday. And the pure water shall flow forth upon the day
when the sky shall come with manifest smoke. All of this is in the EEE
inverted from the mumbled.gél, 80 where is the union before the confirmer
of the disjunction? There is no other in the single nor between it, other-
wise it would be other than single. And we make such parables for the

people, but only the knowledgeable shall comprehend them.'

This passage, together with a number of others from Shaykhi literature,
has been understood by later Baha'i writers to encode a2 prophecy relating to
the date of the appearance of the Qa'im and has been interpreted accordingly.
It will probably be easiest if we turn straight away to these interpretations,

According to Aga Nirzz Haydar €13 Isfah5n5,12 the words 'And the alif
has come upon the end of the _:'s_ég, and the.§_5_§ is with you, wider than the two
thighs, and how shall it be one of the two7' may be interpreted as follows: in
the abjad system (hisab-i jummal), the letter_gég ( ) belongs to the tens
(it equals 90) and1321£ (1) to the units (it equals 1). When the alif comes
to the end of the sad (i.e. 99),. the hundreds are reached (100). When the

letters lam mim and s§d are calculated, they add up to 160, and when we add
the prev1ous 100 to thls, we get 260. 'The two thighs' are a reference to the
units and tene, since 2 standing man takes the shape of the number 11- (whlch
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contains both tens and units). So al-phsa'l is saying that the s3d must be
made to go beyond the units and tens a;d must be given the ranQT;; the hun-
dreds (i.e. it becomes 900). Since he said at the beginning 'the 21if has
come upon the end of the 259' (now 999), this raises the whole thing to one
thousand. And when 260 is added to one thousand, it becomes 1260, 'the year
of the appearance of the promised one! (i.e. 1260 £.H./1844 £.D.). Al-phsa'i
says 'how can it be one of the two?', meaning how can the $§9 be accoun;ed
as belonging to the units or the tens, 'because if it does not reach the stage
of the hundreds, the purpose in constructing the year of the manifestation
would not be attained' .13

The following sentence, beginning 'and also the géﬂ is (composed of)
three letters....' is interpreted on the basis of various Baha'l scriptural
texts as follows: the waw as pronounced has three letters, 2 waw (3) =6
(which refers to the 'six manifestations’ before the Bab -- according to the
Twelver Shica, pdam, Noah, Abraham, loses, Jesus, and } uhammad); an alif ()
(which refers to the appearance of the H3b, the Qa'im of.the House of Nu?ammad);
and a waw = 6 (which refers to the universal manifestation of Baha' Allah,
which appeared after the glif). The '‘mystery of jnversion' refers to the app-
earance of the second,giz after the first waw; that is, after the first six
manifestations the alif rrising up at the command of God' will arise, and
after it the universal manifestation of God will appear in the form of !ég
with the numerical value of six, which indicates that the manifestation of
Baha' Allah will be the equivalent of all past manifestations.14

In a letter to an individual called 'Asad’ (4s2d Allah), Baha' Allah

relates the idea of the first waw being completed by the alif to the Quranic

verse ‘'We created the heavens and the earth in six days' (50:383 cf. T:54;
10:3; 11:T 25:595 32:43 57:4), stating that the (first) heaven and earth
had been folded up like a scroll, that is ihe heavens raised in the Qur'En,
together with their suns, moons, and stars (which are the Calama', mystics,
laws, and religious systems (sharéxic) have all ended with the 21if between

the two ‘waws.

The 'mystery of inversion (sirr al-tankis)' itself is related in several
Baha'l texts to the Tslamic tradition (obviously an echo of latthew 19:30;
20:16; kark 10:31; or Luke 13:30) 'He shall make the highest of them the low-
est and the lowest of them the highesi', the understood meaning being that, in
the new creation, the true worth of men will be the inverse of their outward
rank.16 4 further meaning is given by cAbd al-Baha' in\a letter to rucgwin
al-Tujjsr Nardql, that all the revolutionary events of the past would be
?gproduced exactly‘in the subsequent revelation.17 The word 'chief’ (al-
Eéliﬂ) in the following phrase is interpreted-by Cpbd al-Baha' as a direct
Jigfeience to Baﬁﬁ' A113h. In the exordjum to @ tafsIr written by him on the

Quranic verse 'He knows the unseen and reveals not His unseen to anyone' .
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(72:26), he refers to the letters of the title Baha' and continues: 'he
desired to free them from vain fancy and to draw them nigh unto the known
he sent down to them the explanation and gave them tidings of the "remaining
six" and their appearance in the realm of creation and explained to them the
mystery of the inversion and the appearance of the chief; and when he appeared,
all created things were thrown into confusion....'.18

The basic Baha'l interpretation of the first psrt of this text owes
sorething to statements made by al-shs3'I himself and by Sayyid Kazim Rashti.
It is evident, however, that this ha; 2t times involved blatant di;tortion of
the original intention of these writers. 4 modern Baha'l writer, Vahid Rafati,
provides a particularly clear example of tendentious interpretation of such
statements. In his study entitled 'The Development of Shaykhi Thought in
shi1®l 1Islam', he writes:

According to the Shaykhi theory, a prophetic cycle began with Adam and
continued to the Prophet Muhammad. During this Adamic cycle, six major
prophets appeared: Adam, Noah, Abraham, }.oses, Jesus, and Vuhammad.
While most Muslims believe that kuhammad was the last Prophet, Shaykh
Ahmad maintains that he was the last Frophet only within this cycle.
The Shaykh expresses his idea by making use of the cabalistic system:
he explains that the letter waw (), when pronounced, consists of a
consonant " ," and " {* (alif) and another " 5." The first " ," which
has a nmumerical value of six according to the abjad system, stands for
the six prophets in the Adamic cycle. The t" (alif), which stands
between the two waws, represents the Qa'im (1iterally, the word Qa'im
means "standing"i, and the second " g " represents the prophet who will
follow the Qa'im and will be a new manifestation of God, identified as
the Second Christ or the Return of Husayn. The Qa'im, thus, stands bet-
ween the six previous prophets and the one who will succeed him, like
the " \ " (alif) which stands between the two waws.!

Rafati's reference is to a section of al-thsa'I's Al-risila al-Rashtiyya,

a letter written in 1226/1811 in reply to questions from }ulld ©A13 ibn

Mirza Jan Rashti. In this section, al-phs3'l deals with the topic of the waw
in the greatest name in the course of agswering a guestion on the nature of
the Imam's existence in the realm of Hﬁrqalyé.zo It will be instructive to
compare Rafati's presentation of the 'Shaykhi theory' above with what al-
Ahsa'l actually writes. In order to keep the general context clear, 1 propose
té translate the relevent passage along with the rest of the question and
answer sequence in which it occurs; the section of principal interest to us
is underlined:

He (the questioner) has said: (another) question is this: it is mentioned
in your noble reply to what (illegible).that our Lord the Proof (i.e. the
twelfth Imam), on him be peace, is in Elrgalya, but his appearance (gzuhur)
and return (rzj%) will be in the world of archetypes (Calam al-mith3l). 1
do not understand the meaning of his being in Hurqalya. 1s it what is to be
understood from some traditions, that, wren Salih ibn Sa2€Id had alighted at
the SaCalik caravanserzi and was grieved at his having to stay there, our

- Lord Abu '1-Hasan the second (i.e. the ninth-Imam, ®A1I ibn Mubammad Nagl
al-Hadi, d.254/868) showed him elegant.gardens and flowing streams and
bowers -in which there were scented flowers :and boys like hidden pearls,
until ‘Salihts gaze became baffled? And he said, on him be peace, “'wherever
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we may be, these belong to us, O Ibn sa®ia'. These things are not
limited to some of them (7 the Imams) or to one time but not another
or in any other way, so explain (the matter to us), because it is a
place where one may imagine the descent of a2 discharge from the elem-
ental temple and a discharge into the archetypal matrix, and that is
all. Thus, (the concept of) the creation of the Shi® and the gener-
ation of one thousand from one of them contradict (the notion of) the
return taking place in the world of archetypes.

I reply that Hurqalya is in the eighth clime and the meaning of
the term is another realm, in which there are two cities, one in the
West -- Jabarsa -- and one in the East -- Jabulqa. About (esch of)
them is a wall of iron and within each wall one thousand thousand doors.
They speak seventy thousand thousand languages, each people possessing
a2 language different to that of any other ... (next few words incomp-
rehensible). Every day there go forth from each city seventy thousand
who shall not return until the day of resurrection and there enter into
each seventy thousand who shall not go out until the day of resurrection.
Those who go forth and those who enter meet one another beiween heaven
and earth and those who have come forth from Jabulga go westwards, while
those who have come forth from Jabarsa go eastwards. inyone who rises up
about midnight shall not hear (even) a faint noise, but shall hear from
them a murmuring like the murmuring of a bee. The Proof, on him be peace,
is in his occultatipn beneath Hurqalya in that world in a village called
Kar®a ( asf) in the wadl Shamrukh, and it is related that it (? the Wadl)
is in Thebes ( x.b). And there are with him thirty abdal. And each of
these villages is in that world and he, on him be peace, is manifest to
their inhabitanis. But when he desires to enter these seven (other) climes,
he puts on a form from among the forms of the people of these climes, and
none shall recognize him and no eye shall behold him with recognition until
all eyes behold him.

As for the matter of his appearance (guhﬁr), may God hastern his glad
advent, and the explanation of its time and place, know that in this world
he feared his enemies, and when he fled from this (realm) called the world
(al-dunyd -- 'the nearer'), he transferred his residence to the (realm of)
the primal (al-ula). The creation travels towards him, but he, on him be
peace, is swift in his progress and has traversed the distance in an inst-
ant, whereas mankind's progress towards the primal is controlled by the
divine decree (al-tagdir) at the speed of a ship with its passenger on this
stagnant river called Time (al-zaman). The two ends of Time, its beginning
and its end, are both subtle ilatifi according to the subllety of ihe bodies
that stand in them and the subtlety of those places. But the middle of Time
is dense like the density of its bodies and its places. So, when they reach
him, he shall arise in the cause and the religior shall appear in its
totality.

The days are (to the number of) three., He has said, exalted be He,
'remind them of the days of God' (Qur'an 14:5). The first day is the World
(al-duny3), 2nd the second day is the Primal (al-013), which is the day of
his rising up (qiy3m) and his return (raj‘a) with his fathers, on them be
peace, and their followers (shI®a), and the third day is the day of the
greal resurrection (al-giyZma al-kubrf). In the Ziy3ra 2l-iZmi“a (are the
words) 'the Proofs of God unto the people of the World (al-dunyz ) and the
Hereafter (al-akhira -- the utmost) and the Primel (al-ul5)'. And that
Time is subtler and its people are subtler and its places are subtler to
the extent that, at its end, the subtlety of his Time shall be seventy™
times greater than that of this Time. And this is the meaning of my state-
mentis that he is in Hlrqalyd and that he is in the eighth clime.

Concerning your words 'in the world of the archetypes', know that the
world of archetypes (consists of) the forms of things (guwar al-ashya')
‘and the form which is in the.occasions (? al-marrat) belongs to the world
of archetypes, and when you remove these forms which you behold in the
bodies from the bodies, they belong to the-world of archetypes. But the
* Imam, on him'be peace, shall mot return as a form but he and all those who
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shall return with him and with his fathers shall return in the same
bodies in which they appeared in the World, except that in their bodies
there shall be a2 purification from the excess of the bodies of the Imams
on account of the strength of the departure of their souls (nufus) from
the most exalted spot. And the man shall inform his people about what
they shall eat and what they shall store up in their houses. &nd the
earth shall be folded up as he walks over it, as al-Hadi, on him be peace,
showed S21lih ibn Sa °Id; nor did the latter see him in a form or as a
fancy, but in reality. And the outward meaning of this is that he with-
drew (the veil) from his sight and he beheld that garden in itself, not
in its form. But as for its real meaning, he, on him be peace, took
Salih to the garden and caused him to enter it, after which he brought
him out of it.

And when the World (al-dunya) ends, its last minute shzll be the
first minute of the Frimal (al-fil3). 413, on him be peace, referred to
this in his khutba<'! when he said 'I am he that stands between the two
gulfs (al—tutunja'yn!'ZZ and in the blessed name transmitted from him,
which is this: 2 il 2% 9. The inverted wBw is the Q&'im, on him
be peace, and his being inverted is a reference to his return, while his
being a waw is a reference to the fact that its form is thus: 2ls. They
have (7 he has) said that the first (wiw) is a reference 1o the six days
in which al-dunya was created, while the second wiw is a reference to the
days in which al-Ul3 was created, and the alif between them is a reference
to the fact that he is the QF'im (the one rising up) between al-dunyd and
al-uls, which are the two rivers (gulfs).©2 The Q3'im, on him be peace,
shall return in al-ul3, not in the archetypes, and, as regards his depart-
ure (from Hurgaly3?), he shall be in his elemental_ body (haykal) in the
realm of elements (al-unguriyya), and in his archetypes in the realm of
archetypes (al-mith3liyya), and in his eternal body (Qasad)rln the eternal
bodies, and in his true body (jism) in the true bodies, and in his soul
in the souls, and in his spirit in the spirits {(i.e. he will take on the
nature of eacn of these realms).€4 The birth of the shiCa and their
marriage and life are in the true bodies and the independent souls, the
truth and independence of which reside in their relationship to-the truth
of these true bodies like the relationship of the true bodies to the
accidents (al-a®r8d) and the essences to the accidents. The truth of al-
dunyd with regard to al-ula is like that of the shadow with regard to the
one who casts it. And God guides to the straight path.<?

Rafati's presentation of the argument in this passage is obviously dis-
honest and academically indefensible, but it is nevertheless clear that some
sort of relationship exists between al—A?sé'i‘s original theory and later
Baha'i use of it, even if this relationship is at best tenuous. It is clearly
outside the scope of an article like this to even attempt to enter into the
many ramifications of this passage, since this would entail a lengthy discuss-
ion of basic concepts such as 'Hurgalya'. It will probably be worthwhile, how-
ever, to examine the main point at issue, namely the idea thati the 3§E refers
to three days: al-dunya, al-ula, and al-qiyama al-kubra.

One of the main problems in commenting on this concept is the absence, as

far as I am aware, of any later treatment of it in Shaykhi litersture. £l-
thsa'l himself does not appear to have elaborated on the idea, but he does
discuss the meaning of the principal terms in his commentary on the passage

from the Ziyara al-jami®a to which he refers above: 'they are the proofs of

God to the people of the WOrld and the Hereafter and the Irimal’ (&‘J‘ 7 L’"J"&""Z/
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It is evident from this discussion that he was aware of inconsistencies in
- the use of these and related terms, although there is sufficient closeness to

the schema proposed in Al-risala al-Rashtiyya to allow us to apprehend the

main trend of his thinking. He begins with a presentation of the fundamental
meaning of the phrases 'people of (this) world (al-dunya) and the last (al-
akhira)', in which the concept of this 'material world' is contrasted with
the 'hereafter'.26 The definition of al-ula, however, is more problematic:
'the meaning of the first (al-ula) is the return (EEQEE) of the Family of
}uhammad (i.e. the Imams), or the rise of their Qa'im, or (the rise of) most
of.them. It is called g}:ﬁlé (the first, the primal) in relationship to al-
akhira (the last).'27

‘Having given these basic definitions, he immediately turns to consider

how 'these three days are called al-dunya and al-ula and al-ukhra if. of al-

55233, the other;'also used to mean !'the hereafter‘)'.2a In order to demon-
strate that these are three distinct periods, he cites two traditions comment-
ing on the Quranic verse 'and remind them of the days of Cod' (14:5). The first
is from (Hashim ibn Aymad) Nuthanna '1-Hannat: 'I heard Abd Jafar (i.e. Vuh-
ammad al-Bagir, the fifth Imam) say: "tge days of God (consist of) the day ;n
which the Qé'im shall arise, and the day of the return (al-kurra), and the day
of resurrection'.2’ The second is in the tafsir of ©A1I ibn Tbrahim: 'the
days of God are three: the day of the Qa'im, and the day of death (al-mawt),
and the day of resurrection (al-gixEma).'BO

Al-shsa'i notes thaf, in these traditions, the rise of the Qa'im or the
return (él-rajca) are treated as a day distinct from the day of resurrection
(yawm al-qiyama), which latter is referred to as al-akhira, and distinct also
from al-dunya. This day (of the rise of the Qa'im or al—rajca) cannot properly

be termed al—dunxa because this latter is expressed as 'nearer' than the return

(of the Imams) or the rise of the Qa'im. Nor can it properly be termed al-
akhira, because the giyama is after it and the giysma is al-akhira. In the
traditions, there are references to al—dunxa or to al-rajca and the rise of the
Qa'im, or to al-akhira., In the interpretation of the words 'the days are three',
only the rise of the Qa'im, al-ragca, and al-akhira were mentioned, but not 21-
EEEXE' mhe reason for this is that the Imam was threatening the punishment that
would befall men; this punishment can only occur in the first three days men-
tioned, because al-dunya is the place where warning (of the punishment) takes
place (i.e. not the punishment itself). ;

He himself, however, has stated that 'the days are three: al-dunxg, the
rise of the Qa'im or al—rajca or the return of most of them (the Imams), and
al-akhira. This is because the rise of the Q3'im and al-raja sre one in nature
(in respect of justice, the establishment of the truth, the removal of iniéuity,

and the destruction of the barrier of tagiyya). They only differ with respect.
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to the return of the Imdm of the hge (i.e. the rise of the Qa'im), inasmuch
as 'return' refers to (new) life after death, wheress the Qa'im is etill alive
(i.e. he does not need to return from the dead since he is not dead but only
in occultation).31

It is, obviously, pointless to try to develop an entirely consistent

schema out of the above, any more than from the numerous traditions relating

to al-raj‘a, qiyam al-q3'im, al-oiyama al-sughra, and al-qiysma al-kubra. At
its most basic, it would seem that al-AhséTi thought in terms of three days
or ages, the first the present state of.things (al-dunya), the second the day
of the appearance of the Qa'im and the return of the Imams (al-ula), and the

third the last, general resurrection (al-qiyama; al-akhira). To this extent,

there is some justification in the Baha'l interpretation of the inverted waw
referred to in his letter as a reference to three ages. But it is also, I
think, apparent from the foregoing and from a wider reading of al-phsa'i's
writings on related subjects (as, for example, his discussion of thé meaning
of the creation in six days)32 that he did not conceive of a rather crude,
linear movement of three successive ages, but a much more sophisticated system
in which concepts of time, space, movement and so forth are elaborately inter-
related. There is, in general, a tendency in Baha'i writing to oversimplify
the often highly complex theories of al-A@sE'i,.most notably in references to
his rejection of 'physical resurrection' in favour of 'spiritual resurrection?
or a ‘'physical EEfEéi' in favour of a 'spiritual micrgj'.33 A discussion of
these more compléx elements in the Shaykh's thought would, however, take us
far beyond the scope proposed for this article.

It is also, I think, unclear how far al-sahsa'i's scheme of three ages is
to be related to the perception of immediate 8r imminent events. Sayyid Kﬁ?im

Rashti also refers to this concept of 'three days' in his Sharh al-khutba al-

tutunjixx§,34 but he does not seem to have connected this to contemporary dev-
elopments. These latter he interprets instead in terms of a scheme of two
cycles (dawratan) of Islam, one an age of outward observance, the other an age
of inward truth. This second age he believed to have begun a3t the commencement
of the thirteenth Islamic century and to be connected with the appearance of
al—Abs§'3.35 }any early Babls also adopted this latter schema or variants of

it.36 The matter is clearly one that deserves more detailed treatment in a

future article.

Denis lacEoin
University of Newcastle
lay 1982
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NOTES

On the concept of the 'greatest name of God' in Islam, see the excellent
article by Georges C. Anawati, 'Le nom supréme de Dieu' in Atti del Terzo
Congresso Di Studi Arabi e Islamici (Istituto Universitario Orientale Napoli,

1967) pp.7-58. (}y thanks to Stephen Lamden for having drawn this useful
study to my attention.)

Shams al-ma arif al-kubra wa lata'if al-Cawarif, quoted ibid pp.23-24, 25-28.

Ibid quoted ibid pp.24, 27.

For accomprehensive list of these, see Ibn Wahshiya Kitab shawg al-mustaham
fi ma rifa rumuz al-aqlam in J. Hammer Ancient Alphabets and Hieroglyphic

Characters explained (London, 1806) and in S. Matton la )agie Arabe Tradit-

ionelle (Paris, 1977) pp.129 ff.

See table reproduced in Hablb Allah Fada il Atlas-l khatt (1sfahan, 1391/
1971) p.108.

Quoted by 359 Vuhammad Karim Khan kirmani, letter to Eaj }ulla }ahdil Khuras-
ani, in Majmu at al-rasa'il 67 (Kerman, n.d.) p.236.

Ibid.
Ibid.

Printed in xaamu a-yi alwab-i mubaraka (Cairo, _1333/1920) pp.85-86. On the
'lawh-i qinéc', see ¥irzZ Asad Al13h Fadil-i Mazandarani Asrar al-athar 5
vole., (Tehran, 1968-74) vol.4 p.519.

It was, in fact, written in 1197/1783 in response to a request from Shaykh
Musa ibn Nuhammad al-Sayigh. The latter had met an unidentified man *'from

the people of opposition,' who laid claim to knowledge of rezlity and the
system of codification (al-ramz) and had disputed with him about the phrase
*the Qa'im (al-sahib, i.e. gahib al-zaman, Lord of the Age), on him be peace,
is in the loins', the second men disagreeing with this. Shaykh Nusa now asked
al-Ahsa'i to write 2 letter containing a codified statement. If the other man
failed to understand it, he would be proved false, but if he did, al-phsa'i
would be humiliated. (See full text in Haj Muhammad Karim ¥han ermanl 'Risala
fi Jawab al-Shaykh HJusayn ibn al-Shaykh }uhammad al-lazidi' in Lajmu €at al-

rasa'il 61 (Kerman, n.d.) pp.51-53.

I.e., when the letter s is written out as a word it becomes s!s; the abjad
value of s is 6, thus six followed by alif followed by six.

On whom see CAziz A113h Sulaymani kasabih-i hidayat vol.1 (Tehran, ©) section 1.

Letter cited abd al-Hamid Ishraq Khavari Rahig-i makhtum 2 vols. (Tehran,
130-131 B/1973-75) vol.1 pr.679-80. Haj ¥uhammad ¥h¥n Kirmani has written an
explanation of a passage in a 'Risala-yi sayr wa suluk' by Sayyid Kazim Rashti
in which the latter describes 'the progression of the units towards the tens
and likewise towards the hundreds and thousands and the form of the progression
of the tens towards the units' (Abu "1-Qasim ¥han Ibrahimi Fihrist-i kutub-i
Shaykh shmad 4hs3'I wa sdyir-i mashayikh-i Cizam 3rd. ed. (Ferman, 1977) pr.

557~ 58) Unfortunately, I have not so far been able to obtaln a copy of either
Kirmani's work (a ris3ls in reply to questions from Mulla €p11 usku i) or thet
of Rashti.

Interprétation given by Ishraq Khavari in Rahig vol 1 pp. 680—681,.cf. letter
from Shoghi Effendi to idem in idem (ed.) ha ida-yi asmani 10 vols. (Tehran,
128-29 B/1971-73) vol.3 pp.4-5; letter of Baha' Allah 1o "psad' in ibid vol.l
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pP.15-17 and Rahig vol.1 pp.686-88; idem letter in ya'ida vol.1 pp.12-13,
Rahig vol.1 pp.684-85.

Ma'ida vol.1 p.16, Rahig vol.1 p.687; cf. letter to kulla Ahmad Hisari in
¥a'ida vol.1 pp.14-15, Rahiq vol.1 pp.685-86.

See Baha' A1l3h, letter in }a'ida vol.1 pp.12-13, Rahig vol.1 pp.€t4-5; idem

‘letter to }ulla Ahmad Hisari in }a'ida vol.l pp.14-15, Rahig vol.? 1p.685-66;

idem, letter to 'Asad' in }a'ida vol.1 p.16, Rahig vol.1 pp.687-€8: idem,
letter in ka'ida vol.1 p.14, Rahiq vol.? p.690; Crbd al:BahE', letter to
Mu awin al-Tujjar Haraqi in }3'ida vol.2 pp.19, 34, Rahigq vol.1 p.688,

In ¥3a'ida vol.2 pp.19, 34, Rahig vol.1 p.688.

In Rahig vol.1 p.682.

'The Development of Shaykhi Thought in shi®i Islam', Fh.D. dissertestion,
University of California, 1979 (University lMicrofilms 8002497) p.1€9.

On the concept of Hurqalya (or Havarqalya), see ibid pp.106-14; Herry Corbin
Terre C€leste et Corps de Résurrection (Paris, 1960) passim (see index), esp.

This is a sermon generally known as Al-khutba al-tutunjiyya. It is not in the
canonical collection of "Ali's sermons, the Nahj al-Baligha, but is recorded
in Al-majmu’a al-ra'iq and al-Bursi's Mashirig anwar al-yagin (see Rafati
'Development' p.133 and p.159 mnotes 21, 22). Some of the expressions used in
this khutba have raised doubts as to iés authenticity and have suggested tgat
it is in whole or part the work of Shi i extremists (ghulat), but al-phsa'i
maintains that it is genuine (see letter to Prince ¥ahmud Mirza in Yajmh at
al-rasa'il al-hikmiyya 30 (Kerman, n.d.) pp.268-70). Sayyid Kazim Rashti's
well-known Sharh al-khutba al-tutunjiyya is @ commentary on this sermon.

The term tutunj (or tatanj) is here glossed as khalij, a gulf, But lower down
al-phsa'] glosses it as nahr, a river. The word is extremely rare. In his
Sharh al-fawa'id, al-Ahs3'i provides a significantly different interpretation
of this phrase, explaining the words 'the one standing between the two gulfs®
as a reference to man as standing midway between the higher and lower worlds
(Sharh al-fawa'id (?Tabriz, 1272/1856) p.286).

See last note.

On al-Ahsa'i's views on the nature of man, see Rafati 'Development' pr.106-7109
and my article 'Shaykh shmad al-ghsa'i' (part III) in zncyclopaedie Irenica
(forthcoming). The main point at issue here relates to man's four todies: two
jasad (an 'elemental' jasad composed of earthly elements, and an 'eternal' jasad
composed of the elements of the interworld of Hurqalyz) and two Jjiss (a non-
essential jism in which the human spirit leaves the physical body -- the first
jasad -- and a 'true' jism, in which man is resurrected).

'Al-risila al-Rashtiyya' in Jawani® al-kilam 2 vols. (Tabriz, 1273/1856 and
1276/1859) vol.1 pt.2 p.103. 4 similar interpretation of the waw ir. the greatest
name is given by Rashtl in his Sharh al-khutba al-tutunjiyya TEEe }'azandarani
Asrar vol.5 p.240). .

Sharh al-ziyara al-jami s al-kebira 4th. ed., 4 vols. (¥erman, 1355 Sh/1976)
vol.1 1p.159-60, .

Ibid p.1060.
Ibid.

-Ibid p.161. This tradition appears in sl-Shaykh al-gadduq ) uhammad idbn Babuya
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al-Qummi's Al-khisal (Tehran, 1374/1954-55) p.51.

Sharh al-ziyara vol.1 p.161.

Ibid.

See his Sharh al-fawa'id pp.135-58.

See, for example, H.,k. Balyuzi The Bab (Cxford, 1973) p.3.

Quoted tazandarani Asrar vol.5 p.240.

For details of this theory, elaborated in Rashti's Sharh al-qagida, see ry

*From Shaykhism to Babism: a study in charismatic renewal in ShICI Islam',

Ph.D. dissertation, Cambridge, 1979 (University l'icrofilms €1-7C,043) pp.212-13.

Ibid pp.213%-14.






