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BAHA!'T STUDIES BULLETIN

This Bulletin is primarily designed to facilitate communication betwsen
those among us engaged in Baha'i Studies.Tt is hoped that it may evolve into
the Bulletin of an Agsociation for the Study of the Babi and Baha'I Religions
(or the like) and be befittingly published rather than photostatically reprod-
~uced.

The success of this Bulletin cbviously depends on your support and willing-
_ness to contribute.A steady and sustained flow of scholarly eomtributions is
vital especially since there are so few of us.The following list is intended
only to serve as an indication of the nature and scope of contributions that
would be welcomed-:

a) Articles or short notes whether historical ,methodological,sociclogical,
doctrinal or theological,etc.,

b) Bibliographical essays or notes;

c)Copies of generally unavailable letters or tablets of the Bab,Baha'u'llah,
CAbdu'l-Baha or Shoghi Effendi whether in the original language{s) or in
translation;

d)Notices of recently published books,articles and reviews,etc.;

e)Previously unpublished notes or documentsi™ :

f)Reports of work in progress_or of geminars and conferences relating
directly or indirectly to BabI-Baha'l studies.
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Subscribers resident in the USA and Canada should send their aubscriptions
to Mr.Richard Hollinger 1710 S.Barryj.? Los Angeles,CA 90025.USA (at a rate
to be announced by him ).
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Once again I must apologise for the delay in
producing this issue of the Bulletin. Please note
that certain contributions contained within it were
written some months ago and that it is dated Sept.
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ESSLEMONT 'S SURVEY OF THE BAHA'I COMMUNITY IN 1919-1920G:
Part VIXI: Irag by Mirza Muhammad Husayn Wakil
Edited by Moojan Momen

Although the name of Irag is not included in the rough outline for
the chapter that exists in Dr. Esslemont’'s hand-writingliZ, there |is
nevertheless a brief type-writen atcount of the Baha'i Faith in lragqg
among the papers in this collection. The author of this brief account
is notified in a statement in the hand-writing of Esslemont: “"The
following account of the Cause in Mesopotamia was kindly supplied to wme
by Mirza Mohamad Hasein Wakil who for the last guarter of a century has
been care-taker of the house of Baha’u’llah at Bagdad"”.

Mirza Muhammad Husayn Wakil (or in Persianised form: Vakil} was the
son of Mirza Muhammad Wakil who had become a Babi in the days when
"Baha’u’'llah was in Baghdad. Mirza Muhammad had remained in Baghdad and
been one of those exiled from Baghdad to Mosul, where he died in about
188212). His son Mirza Muhammad Husayn had been appointed custodian of
the House of Baha’'u’llah in Baghdad. He remained the custodian of this
place of pilgrimage until 1922 when the property was seized at the
instigation of the Shi‘*is of Baghdad, the beginning of & case that
eventually came before the League of Nations. After this Mirza Muhammad
Husayn moved to Alexandria for a time.

The following then iz the account of Mirza Muhammad Husayn Wakil:
MESOPOTAMIA

When the Blessed Beauty was sent to Constantinople in 1863 some {4 or
1S Bapai families remained in Bagdad, but five years later these also
were exiled to MozulI3X), in a more northerly region of Mesopotamia, so0
that there remained in Bagdad only a few believers who kept their faith
secret. After remaining about twelve years in Mosul, the believers
gradually left that neighbourhood. Several went on to Acca, remaining
either in Acca or in places near the Holy Land, such as Alexandretta
and Beyrouth. About ten or tuwelve families again took up their
residevce in Bagdad. Sooty after these believers returned, the Blessed
Beauty cent wmoney to purchase the house where he had lived in Eagdad.
The purchase was eftected in the name of a Turkish believer named Haji
Mchamad Hosain Haliim, as the gavernment would not allow the place to be
sold to & Persian. The house is now visited by all Baha'is passing
throuzsh Bagdad to the Holy Land or elsewhere.

1. Ses Bsha’i Studies BRulletin, Vol. 1, No.il, p.3

2. See ‘'Abdu’l-Baha, Memprials pof the aithfui {(translated Marzieh
}

Gail), p. 108-116&

3. Mosuli see Momen, The Babi and Baha'i Religions, pp. 265-7

6.

After their return to Bagdad the believers had still to put up with a
great deal of opposition and petty persecution on account of their
faith. On one occasian five of them were stripped of all their
possessions and again exiled to Mozul for about 10 months.

As long as the Turkish regime lasted in Mesopotamia, the believers
were forbidden to teach the cause, not only by the Government but also
by Abdul Baha himself. Because of their sterling character,
cleanliness, trustuworthiness and godliness, hawever, many people were
attracted to them and they gradually increased in numbers. During the
Great War of 1914-1918, a good many of the believers were killed, but
Wwith the overthrow of the Turkish gavernment, the cause in Bagdad
entered a new era. In December, 1918, Abdul baha wrote a Tablet for
the believers in Mesopotamia containing the longed-for permission to
teach., He wrote:- "If ye come acraoss a person who may hearken to the
call and whose ears are are responsive, declare to him the Word of God,

far verily t is sufficient and convincing.*® He added morover that the
teaching must still be given cautiously and with prudente. The effect
of this call was immediately apparent. When it arrived the believers

in Bagdad and the surrounding villages numbered about a hundred to a
hundred and twenty men and women, but in less ‘than & year that number

Was nearly doubled and great firmness and enthusiasm prevailed. They
are planning tc build a Mashrkol-Azkar and are desirous of starting a
Bahai library as soon as circumstances permit. Qutside the Bagdad

district there is only one other small Bahai group in Mesopotamia, in
the town of Basra; -but -there seems every reason to hope that with the
removal of the old restrictions the Movement will now makée vrapid
progress.

The Garden of Rizwan, outside Bagdad, whkere Baha'u'llah made his
memorable declaration is now in the hands of the British Government
which is using it as a Hospital site.

Amonrg Esslemont’s papers, there is also the typed record of a taik
that he heard from Muhammad Husayrn Wakil at Haifa on 3 December i%?19%9.
This talk repeats much of the same information as the account given
above and may indesd have been the source of it. The +following
represents the only passage from this account that does not repeat
information slheadr given above:

MESQPOTAMIA, ..

cv.. After about 12 vears gradually the believers ieft Mozul. Sowme
went with Jenab Zainl4l to Acca. The others returned to Bagdad, and
from there many of them proceeded to Acca, remaining either in Acca or
in places near the Holy Land such as Alexandretta. Amangst those was
Jenab Mohammad Mostafa Ragdadi, the father of De. Bagdadi, who came to

a, Zaynu’ l-Mugarribing, a Raha’i +rom Najafabad who acted as a
transcriber of Baha‘'y!tlah’'s Tablets



reside at Beyrout, and later by command of the Master went " to
Alexandretta, where he passed away. Mirza M.H.W.’'s [(Muhammad Husayn
Wakil’s] mother came to Acca (and afterwards Haifal) and lived with the
Holy Family, being the nurse af Shoghi Efendi. During the war she went
tc Alexandretta to sees her daughters, but means af commn.
[communication? were stopped and she was unable to return, She passed
away at Alex.landrettal from grief at separation from Shoghi!

When the B.B. [Blessed Beautyl was a t Bagdad, he gave M. H.W.'s
father the name of Wakil (agent){S]. On his return from Mosul F.[ather
of Muhammad Husayn Wakill went from Bagdad to India, then returned to
Mosul, passing away about two years after first leaving Mazul...

...Until & months ago, the injunction nat tot teach remained in
force. At that time the Bahais numbered 100 to 120 men and wamén. now
those who are firm in the faith and- are ready to give their lives far
it number -over 200. During the war a good many of the believers were.
killed. Some were Turks and had to join the army. With the bounty and
assistance of the Beloved Master, each of the believers is now like a
shining star. Haji Mohamad Hoseinlél was exiled to Mozul by the
Turkish Govt. about 2% years aga, for a second time. M.H.W. was at
that time in Acca visiting the Master. The M.faster] told him to go to
Bagdad via Mozul and get the key of the house from M.H. He did so, and
has since remained in charge of the house. He and his relations have
lived near. No one lives in the house itself. Pilgrims who go to
Haifa and Acca visit the house, in accordance with the command of
B.laha'u’llahl in the Pook of Akdas.. The Master says that teachihg
must still be done with cautiousness and wisdom. The people of Bagdad
wanted to start a library, but the Master said the time for that has
not yet come. The Master has instructed Mirza Mehdi of Resht to see to
the repair of the House of God, alung with M.H.W.

The Garden of Rizwan it now In the hands of the British Gavt. who_
have a hozpital there, which was erected 1% or 20 years ago.

At Racsera [Basral, about 8 days S.E. of Bagdad, there are 2 ar 3
Bahaisl - -

5, This conflictSwith the account given by ‘Atdw’i-Baha in Memorials ot
the Faithful, pp. 108-115

6. Haii Muhammad Husayn Hakim the purchaser of the House o+ Baha’u’llah
is- evidently meant

THE SOCIAL LOCATION OF THE BABI MOVEMENT:
A PRELIMINARY NOTE,

Moojan Momen



THE SOCIAL LOCATION OF THE BABI MOVEMENT: A PRELIMINARY NOTE

FACTORS AFFECTING CONVERSIONS

The sense of anticipating the return of the Imam Mahdi (1) is much

stronger among Shi‘is than the anticipation felt by Christians for the
return of Christ or even the comparable phenomenon of awaiting the
Mahdi among Sunnis. It is freguently referred to in the course of the
ordinary conversation of Shi'is and the wish for his speedy advent is a
common subject of the exclamations and imprecations in everyday use.
Thus it is not suprising that anyone claiming to be that return should
occasion much {nterest and turmoil. However there were a number of
specific factors that affected the response to the Bab’s claims.

Any analysis of the Bab's claims and of the Babi movement would be
distorted if it does not fully take into account the different phases
in the nature of the claims put forward by the Bab. This subject has
been discussed in more detail elsewhere (2Z) but for the present it is
sufficient to state that in his early writings (1844-1848), the Bab
appeared tu be formally claiming to be only the agent of the Hidden
Imam although the use of certain words and phrases in the text of these
writings made it clear to those familiar with religious terminology
that the Bab was hinting at a wmuch greater claim, that of being the
recipient of a new revelation from God (i.e. a status eguivalent to
that-of Muhammad himself) thus abrogating Islam. These hints were
clearly perceived by his leading early disciples (3) and were also the
subject of the earliest attacks upon  him by the ulama (4). But the
generality of the people and of his supporters initially accepted him
in the setting of his lesser formal claim, that of being the agent of
the Hidden Imam. However even this was too much for the orthodox ulama
who had, after what were often violent disagreements in the previous
century, come sclidly behind the view that they, the ulama as a body,
were the general agents or vicegerents (na’ib-i ‘3mm) of the Hidden
Imam (this was the position of the majority Usuli school). Even the
lesser claim of the Bab to be the specific agent (n3’ib-1i khass) of the
Hidden Imam would in effect remove the ulama’s claim to legitimacy and
authority (5). It was only in 1848 that the Bab openly advanced his
greater claim, that he was the bearer of a new revelation from God
which abrogated the Islamic dispensation. From this time onwards, the
writings of the Bab took on a completely different tone. With regard
to legal matters, for example, prior to 1848, the Bab was basically
anly reiterating the Bur’anic position on matters of ritual, jihad
(tholy war), etc. After 1848, and in particular in the Fersian Bayan,
the Bab departed wholesale from the @ur’an and the Islamic Shari’a in
setting up an independent religious system. Thus for example most
ritual acts were altered from thelr Islamic form and the position of
jihad was substantially downplayed. The guestion of factors atfecting
conversions to the Babi movement must therefore be taken in the context
of these internal developments.

During the earliest period of his ministry (1844-48), the Bab appears

10.

to have directed his claim primarily, but not exclusively, towards the
Shaykhi community. The Shaykhi movement had been founded by Shaykh
Ahmad al-Ahsa’i (1753-182&). Its teachings were primarily an extreme
philosophical esotericism. However two aspects of its teachings were
to be of crucial importance in paving the way +for the Bab’s claims.
Firstly, the Shaykhi doctrine held that the world had a hierarchy of
spiritual beings at the apex of which was a Perfect Shi‘i (ash—gﬁl;i
al-kEmlL) wha, whether recognised or not was the instrument of God’s
guidance and blessings upon the world. This perfect Shi'i was
considered to be the intermediary of the Hidden Imam. Although Shaykh
Ahmad and his successor, Sayyid Kazim Rashti (c.1795-18431, never
appeared to have formally claimed to be the Perfect Shi'i, it would
seem that their fpllowers thought of them thus. In some Shaykhi
spurces they are referred to as the two Babs. When Sayyid Kazim died in
1843, he had not appointed a successor and so it was perhaps not a
major step for many Shaykhis to accept Sayyid ‘Ali Muhammad as their
new leader, to think of him as the Perfect Shi'i and to > accept his
title of the Bab. The second aspect of the Shaykhi teachings that was
to be o importance with respect to the Babi movement was the fact that
the Shaykhi leaders had interpreted many of the fundamental Islamic
teachings such as the return of the Twelfth Imam and the Resurrection
as being statements symbolic of spiritual truths rather than literal
physical occurrences. Thus the Shaykhis were more prepared than other
Shi'is to accept the Bab’s later general claim that he was the returned
Imam Mahdi and that the Day of Judgement had arrived.

Conversely there were certain aspects of the Bab’s teachings that
made it attractive to many of the Shaykhis. Two of the features of
Shaykhism that made it socially and doctrinally distinctive from the
majority Usuli school were the already-=mentioned -tendency to explain
religious concepts in terms of symbols and its anti-clericism. The
anti~clericism took the form of attacks upon the ulama in the writings
of the Bab and a tendency to emphasise the importance of individual
intuitive knowledge as a guide to action rather than the application of
the religious law through the interpretation of the religious class.
1+ one now compares, with respect to these two points, the teachings of
the Bab and those of the other claimants to the leadership of the
Shaykhi movement, it is clear that the Bab develops these two areas
further whereas the other claimants tended towards a position of
rapprochement with the Usuli majority. Thus we may assume that those
Shaykhis more inclined to be radical with regard to these two areas
would be more attracted to the Bab's teachings.

When the Bab did put +forward his claims, there was a considerable
response. Initially this response came mostly from the Shaykhis who
were the first to be acguainted with the Bab's claims. Notable among
non-Shaykhis to respond were Shaykh Muhammad °‘Ali  Hujjat Zanjani who
was an Akhbari, the sect that had tried to oppose the Usulis in their
excecsive concentration of power and authority in the hands of the
clerical class, and Sayyid Yahya Darabi whose father was known as
Kash+i on account of his claim to intuitive religious knowledge. Thus
even these non-Shaykhis were representative of a tendency towards
anti-clericism and esotericism.
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One factor that occurs repeatedly among the various conversion
accounts is that meeting the Bab himself was often a critical factor in
the conversion process. However this factor does not +follow the usual
pattern of personal charisma in that the meeting with the Bab that is
referred to is often one that occurred prior to the Bab putting forward
any claim, when the usual factofs that lead to an intensification of
charisma would not have been operating in the mind of the subsegquent
disciple. For many of those Shaykhis who went on to become prominent
Babis, meeting the Bab in Karbala in 1841-42, prior to his putting
forward any claim, had such a marked effect upon them that they later
acknowledged his claim immediately they heard of it (6). Similarly
among non-Shaykhis, the Bab's address in the Masjid-i Vakil in Shiraz
in 1845, although it is said te have been in the nature of a
recantation of any claim on his part, had nevertheless such a profound
effect upon his audience that 18 or more of the Babis of Shiraz dated
their conversion from this experience (7). Comparable to this factor of
meeting the Bab face-to-fate is the fact that the writings of the Bab
appear to have had an equally remarkable effect upon some of those who
converted to the Babi movement. For example the leading Babi in
Zanjan, Shaylkh Muhammsd ‘Ali Hujjat, never met the Bab face-to-face but
the perusal of a single page of the writings of the Bab is reported to
have been sufficient to cause him to give his allegiance to the Bab
(8).

There was however one further factor within the Shaykhi community
that seems to have facilitated the conversion of part of it to the
Bab's movement. - Sayyid.Kazim Rashti himself did, according to a number

of reports, lay some emphasis on adventist themes ~in his teaching

sessions (9) although this is not clearly reflected in his writings,
There is some evidente that already within the lifetime of Rashti there
was something of a split between those Shaykhis more interested in
esotericism and those more interested in the adventist themes in
Rashti’s teaching (10). Not unexpectedly, those interested in adventist
themes were among those who later became Babis, while some of those
identified as being more interested in esotericism became leading
opponents of the Bab.

Apart from the Shaykhis, the Bab was able to address himself to the
very considerable adventist tension that was present at this time due
to the fact that it was the Islamic year 1260. Since this was the
ane-thousandth anniversary of the beginning of the Occultation of the
Twelfth Imam and there were prophecies to the effect that he would
reappear at this time, adventist expectation had reached a peak
throughout the Shi'i world (11). Certain specific events, and in
particular the sacking of Karbala by the Ottomans under Najib Pasha,
intensified the expectation that the Hidden Imam Mahdi would appear -

to avenge this dishonour to one of the holiest shrines of Shi‘ism (12).

During the course of the six turbulent years of the Bab's ministry,
certain events occurred which were interpreted by the disciples of the
Bab a5 fulfilling the adventist prophecies in Islam. This factor came
into particular prominence from 1848 onwards when the Bab identified
himself as the return of the Imam Mahdi and a number of the leading
disciples of the Bab were identified as being the “returns” of the
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Prophet Muhammad, his daughter Fatima and the Imams who, in Shi'i
eschatology, were expected to return in the company of the Imam Mahdi.
Similarly, certain opponents aof the Bab such as Hajj Muhammad Karim
Khan Kirmani were identified with the Anti-Christ figure of the Dajjal
which alsa figures prominently in Shi'i prophecy relating to the advent
of the Mahdi. The raising of the Black Standard in Khurasan by Mulla
Husayn Bushru’i also was very significant in that this was a very
well-known eschatological prophecy, familiar to both Shi‘is and Sunnis.
The result of all of this was an intensification of the messianic motif
as a factor in conversions to the new movement.

Comparable to and bound up with this chiliastic fervour, uwas an
appeal to certain very emotive Shi ‘i themes. In Shi'i Islam, all of
the Twelve Imams (except the last) are popularly regarded as having
been martyred. Many of the other key figures of Shi'i history were
also martyred and thus martyrdom and being oppressed have become, for
Shi‘*is, key symbols of being on the side of truth. Thus the Babis,
once they came into conflict with the civil and religious authorities
were able to portray themselves as the oppressed and their killed
co-religionists as martyrs. Perhaps the key event in this connection
was the Upheaval at Shaykh Tabarsi in Mazandaran where a number of the
leading Babis were surrounded by large numbers of Government troops and

after a protracted siege put to death by treachery. This was widely
regarded as having been a re-enactment of the episode of Karbala and
doubtless gained the Babi movement much secret support. This episode

and others such as the Seven Martyrs of Tihran, the persecutions in the
village of Milan in Adharbayjan, and the transport of the heads of the
martyrs of Nayriz were all interpreted by the Babis in this mixture of
Adventist and Martyrdom motifs. “There is even -evidence - that  their
opponents saw this symbolism clearly too (13).

The stages in the unfoldment of the public understanding of his claim
(from that of being the Gate of the Hidden Imam to being the Imam
himself to being a Prophet bearing an independent revelation from God)
appear to have been a deliberate policy of the Bab. He himself in his
writings states that he did this in order that at first "men might not
be disturbed by a new Book and a new Cause” (13a). In this, the Bab
appears to have been remarkably successful in that he was able
initially to gather around himself a large group of disciples mainly
from the Shaykhi community many of whom would probably have baulked at
joining the movement had it been presented as a complete departure from
Islam. It seems that initially the Bab intended to proclaim himself as
the Mahdi at Karbala after his return from Mecca but seeing the hostile
reception that his emissaries received at the hands ot the leading
Shaykhi and Usuli ulama at Najaf and Kirman, he decided to postpone
this announcement (13b). During the next three years, he was able to
build up a community of disciples and to bind them closely to him.
During this period, some ot his leading disciples, such as Tahirih,
would hint to the generality of the Babis of his “"true station". Then
when he did eventually put forward his more radical claims in 1848, the
majority of the Babi community was now able to accept these. Only a
few Babls withdrew at this stage.
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MOBILIZATION

In this section, we will consider the diffusion of the Babi movement
throughout Iran and Irag and also look briefly at the network of
communications used by the Babis and at their organization. Once again
there are considerable differences between the early period, up to
about 1848, and the later period.

Initially the Bab announced his claim during the spring and summer o+
1844 to a small group nf eighteen persons who had been pupils of Sayyid
Kazim Rashti, the Shaykhi leader who had died a few month previously.
Sayyid Kazim had appointed no-one to take over the leadership of the
Shaykhis atter him but this group of eighteen were not by any wmeans
persons who could have been considered viable contenders for this
leadership. They were rather the best of the younger generation amang
the pupils of Sayyid Kazim. At 1least one of them, Mulla Husayn
Bushru’i, had already distinguished himsel+ by his journey to Isfahan
where he had succeeded in obtaining from Sayyid Muhammad Bagir Shafti,
the renowned mujtahid of that city, an endorsement of the Shaykhi
teachings. But even this would not have made Mulla Husayn a realistic
contender for the Shaykhi leadership as his youthful age would have
been against him. Those who did consider themselves contenders for the
Shaykhi leadership all eventually came out in opposition to the claims
of the Bab.

The Bab gathered this small group of disciples around himself at
Shiraz (except for Tahirih who became a member of this initial group of
disciples through written communication) and ¥rom there dispersed them
to various parts of Iran, Irag and India. His instructions to them
appear to have been to travel through these areas announcing his claim
but without giving details of his specific identity until he himsel+f
performed the pilgrimage to Mecca and made his initial announcement
there (14). The initial ditfusion of the Babi movement was the result
of the travels of these “Letters of the Living” from town to town
throughout Iran and Iraqg (15) and subseguent conversions within the
Shaykhi network of each town visited. It is not clear whether this
initial Shaykhi predominance among the converts was the result of the
specific instructions of the Bab or whether it was a natural result of
the fact that these “YLetters opf the Living" had all themselves been
Shaykhis.

In the later stages of Babi history, the importance of itinerant
propagandists remained very great except that there was an increasing
tendency to widen the scope of those contacted beyond the Shaykhi
circle. Thus for example one of the key Babi figures aftter 1846 was
Sayyid Yahya Darabi, known as Vahid, who had not been a Shaykhi and as
he travelled around the country, he succeeded in converting many of
those associated with the network of contacts built up by himselt and
his father, Sayyid Ja'far Kashfi, a prominent mujtahid of that era.

Another way in which the Babi movement spread was that news of the
Bab’s claim spread through the country even more rapidly than the Babi
propagandists and this frequently caused individuals to set out for
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Shiraz in order to investigate the matter for themselves. In a few
instances, an individual would be delegated by a group to 9o and
investigate and report back to them. The conversion of Shaykh Muhammad
*Alf Hujjat Zanjani fpllowed the dispatch of such a messenger to
Shiraz. Similarly, Mulla Muohammad Furughi was deputed by the
inhabitants of the Turbat-i Haydari area to proceed to Mashhad and
investigate the uproar caused by the teaching of Mulla Husayn Bushru’i
(16). Another {mportant example of this phenomenon, in that it led to
the enrollment of a tribal group into the Babi community, was the
journey of Shaykh Salman of Hindijan to Shiraz and his later
conversion. He then returned to his home town and succeeded in
converting some seventy families of the afshar tribe (17).

One ot the notable features of Iranian urban life which remained
remarkably constant over many centuries wWas the tendency to form
mutually-antagonistic factions. In many towns in Nineteenth century
Iran, this factionation took the form of a division between the
Shaykhis and the Usulis of the towuwn. In other towns the divisians were
according to the more traditional Ni‘mati and Haydari quarters of the
town {18)., There is some evidence that, in a few towns at least, the
diffusion of the Babi movement cccurred within one of these factions
only, resulting in the automatic enmity of the opposing faction. In
Qazvin for example there was long-standing enmity between the Shaykhi
faction led by such figures as Mirza ‘'Abdu’l-Wahhab, Hajji Mulla °Ali
Baraghani and Hajji Asadu’llah Farhadi and the Usuli faction led by
Mulla Muhammad Taqi Baraghani. With the advent of the Babi movement,
this Shaykhi-Usuli split became transformed into a Babi-Usuli split.
Similarly there is some evidence that the Babis in Barfurush obtained
most of their support from the Ni‘mati faction (n the town led by
Shari‘atmadar and  were opposed by  the _Haydari faction led by
Sa‘idu’l-‘Ulama (19). What is not clear however is to what extent this
factor was important in other towns. In Nayriz, for example, it would
appear from most accounts that almost the whole of one of the town's
gquarters became Babis but it is not clear whether it was factionalism
or the conversion of Hajji Shaykh ‘Abdu’l-°Ali, the Imam-Jum‘a of that
guarter, that was the major factor in these conversions. The issue is
even less clear in the case of Zanjan where the town had, prior to the
advent of the Babi movement, been split into two opposing factions by
the outspoken stand taken by Shaykh Muhammad ‘Ali. He had adopted the
Akhbari school and was followed by an appreciable proportion of the
town’s population. Not suprisingly in view of the antagonistic stance
taken by this school towards mujtahids, he was opposed by the town’s
Usuli mujtahids such as Hajji Sayyid Abu’l-@asim. Then when Shaykh
Muhammad ‘Ali became a Babi, many of the townspeople who had formerly
followed him alsoc became Babis and the Akhbari-Usuli split within the
town became a Babi-Usuli one. It is difficult in these two cases of
Nayriz and Zanjan to seperate the inter-related factors of factionalism
and the tendency of the populace to follaw their leader.

During the whole of his ministry, the question of communicating with
his widespread following was always a potentially difficult one for the
Babh. His family were wheplesale merchants and had an extensive network
of offices and agents covering much of Iran and the Gulf. During the
early period of his ministry, the Bab appears to have used this network
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quite extensively. Thus for example, when Mulla Husayn reached
Khurasan in 1844, he communicated all that had happened to him by means
of a letter that he sent through partners of the Bab’s uncle in Tabas
to Yazd where the family had a major office and thence +to the Bab in
Shiraz.

In the later stages of his ministry, the Bab used itinerant
messengers in order to remain in communication with his following. By
this time the Bab was imprisoned in the remotest caorner of Adharbayjan
and so communications were even more problematical. There was however
a steady stream of Babis who travelled from all parts of the country to
Maku and Chihriq to visit the Rab and were therefore able to take with
them Iletters +for the Bab and also to take back the Bab’s letters and
instructions. In addition to this a number of individuals and in
particular Mirza Adi Ghuzal, known as Hajji Sayyah, became +{ull-time
messengers travelling around the country taking with them the messages
and writings of the Bab and then returning to the Bab when they had
completed their task. Associated with Hajji Sayyah in his task were
persons such as Mulla ‘Abdu’l-Karim @azvini {known as Mirza Ahmad
Katib) who spent their time transcribing the writings of the Bab so
that there would be more copies for the messengers to distribute. The
effectiveness of this system of communications was demonstrated when in
1848 the Bab issued instructions for as many of the Babis as possible
to attend the Canference of Badasht, to rally toc the Black Standard
that Mulla Husayn had raised in Khurasan and later to go to the
assistance of Quddus and Mulla Husayn who were besieged at Shaykh
Tabarsi. The large number of Babis from a wide geographical
distribution (20) who responded to this call (even though many of them
were unable to penetrate the ring that the besieging forces had put
around the Babis at Shaykh Tabarsi and had to return disappointed) is
ample evidence of the efficient workings of this network.

The Babi community never acheived any significant level of
organization. Circumstances were against this. The ministry of the
Bab was too brief and turbulent, the persecutions that marked its final
stages too devastating in their effect and the proclamation of the
claim o+ Baha’u’llah followed too soon to allow any real degree of
organization and cohesion to develop among the Babis. In the writings
of the Bab and in the instructions that he gave the "Letters ot the
tiving”, there are the barest outlines of a hierarchical system. It
wauld appear that the Bab intended his followers to be constituted into
gqroups of 19 f(equivalent to the word E;hid - unity), the first ot these
wahids was to consist of the 18 "Letters of the Living” together with

himselt. These wihids were to be further made up into groups of 19

{i.e. 12x19=361) called kullu shay®' (meaning "All Things", this word
being equivalent to 3&1). But what the exact organizational functions
of these groups were to have been is not clear. In any case these
wagids and kullu shay’s were never formed as far as is known. The Bab
also referred to a number of his followers as mir’at (mirrors). This
was clearly a rank below that of the "Letters of the Living" {Huruf-i
ggxz) but again the functions of these different designations from an
organizational point of view is not clear and they appeared to have
dencted spiritual rank rather than any particular function.

/6 .

In 1848, when the Bab put forward his claim to be the Imam Mahdi, he
began to apply to himself such titles as "The Primal Point” (nugta-yi
uld). Some of the histories indicate that he then transferred’ the
title of "Bab* to one or two of his leading disciples (21). With this
transfer of title there appears to have also been a certain degree of
transfer of function and authority. There is only indirect evidence
for this but certainly in some pf the earliest Babi histories, 8uddus
is referred to as Ba’im~i Mazandarani and Mulla Husayn Bushru’i as
Qa’im-i Khurasani {22). Moreover, the raising of the Black Standard in
Khurasan appears to have been done by Mulla Husayn in his new status as
the @a’im (the @a’im being one of the titles of the Imam Mahdi and the
prophecy relating to the raising of the Black Standard states that the
Mahdi is with the Black Standard). The fact that the Bab sent Mulla
Husayn his green turban {({green signitying descent <from the Frophet
Muhammad) and gave him the new name Sayyid ‘Ali (23} may alsc be of
significance with regard to this assumption by Mulla Husayn of the role
of the Mahdi. However it must be stressed that all of thesg are only
hints and indications in the histories;jand the Bab’'s writings, insofar
as they are known to the present author , provide no basis far this
putative transfer of authority (24).

In practice the Babi communities seem to have had no uniform formal
prganization. In some places, there appears to have been some degree
of hierarchical importance attached to the question of how early in the
history of the movement any particular individual became a Babi. In at
least one source those who became Babis at an early stage are called
the sabigun (the forerunners) and their interpretations of the Bab’s
teachings are regarded as more authoritative (25). But in other places
the Babis themselves gathered around a natural leader. This was often
someone who had aliready held a leading position in the community before
the advent of the Bab! usually someone who had held religious
leadership such as Shaykh Muhammad ‘Ali Hujjat at Zanjan but
occasionally a leading lay figure such as Aga Rasul Bihnamiri who was
the landowner at Bihnamir and led the Bihnamiri Babis at Shaykh
Tabarsi. In most of the large cities such as Shiraz, Istahan, Tihran,
Mashhad and Tabriz however, it would seem that there was no overall
leadership except when someone of the stature of the Bab himself or
Mulla Husayn was resident for a time in the tawn. In the cities, there
is some evidence that leadership was divided with certain persons
having an individual following among the Babis of the city(26).

SOCIAL LOCATION OF THE BABI COMMUNITY

The question of how many Babis there were in Iran at the time of its
maximum spread is a difficult one to resolve since there is very little
basis on which to form a judgement. However, it is lnteresting that
several estimates, one by the Bab himself and another by the British
Minister in Tihran Sir Justin Shiel, agree upon a figure of 100,000
{27). One estimate puts the number of Babis in Baghdad at 70 during the
time that Tahirih was there (28) and there was probably an equal number
at Karbala.
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In the same way as it is impossible to obtain any accurate estimate
o+ the number of Babie in Iran, it is also impossible to make any
except generalised statements regarding the social location of the Babi

community as a whole. It is however possible to make a more accurate TABLE ONE: PROMINENT BABIS BY OCCUFATION AND GEOGRAFHICAL ORIGIN
assessment of the Babi leadership since sufficient biographical e e
intormation is available about this group to enable us to come to some -
definite conclusions. Analysing the Babi leadership cadre will in turn A B c b € F G H I 7 K TOTAL
give us a firmer basis on which to make statements regarding the social ) Khurasan (Qa'in & 32 o 3 fe) 2 z o fe) o 3 48
location of the whole Babi community. & Simnan}
. ) ) Mazandaran 2 8 1 S 0 [¢] 0 i [¢] Q -] 23
In order to give our assessment of the Babi leadership cadre a more
quantitative hasis, we have analysed the biographical information to be Azerbaijan 2 22 0 & 3 2 2 3 o 0 & a6
found in one aof the standard historical works, FfFadil Mazandarani,
Kitab-i Zuhlru’'l-Hagaq, Volume 3. This work takes each Babi community » @azvin & Khamsih 2 10 o 0 a 17 o 4 1 3 1 47
and gives biographical informatiaon about the leading individuals in
that community. We have analysed the information regarding the leading Tehran & &umm 2 5 ) 3 o o o G Ie} o 1 11
Babis named for each area (where Mazandarani has an occasions given
just lists of names, such as names of those proceeding ta Shaykh Kashan & 1 g o o o 9 0 2 o o v 25
Tabarsi, we have assumed these individuals to be rank-and-file Babis Mahallat
rather than the leadership and therefore not included these in our Isfahan 1 14 1 1 fe) o 3 1 0o o 3 249
analysis}. Table 1 gives an analysis of the Babi community of Iran by
occupation and geographical location (29). ’ Fars 1 13 1 1 o 3 2 2 12 2 2 39
1t can immediately be seen +from Table 1 that the preponderating Yazd & Kerman 2 8 1 0 0 1 ¢} 2 Q e} [e] 14
sacial class of the Babi leadership was that of wulama, and in
particular the minor ulama. Indeed all of the "lLetters of the Living" Kirmanshah & 0 1 o o o o Q 0 o o 2 3
belonged to this category as did most of the other important leaders. Hamadan
Wholesale wmerchants (the ggjjgr) are another prominent group. irag o) q fe) 0 fe) 0 0 0o 2 1 o 7
socially, the ulama and the tujjar were very closely linked both in
their day-to-day activities and by intermarriage (30). Thus it is e e oo
interesting to note that these two groups together constitute almost Total 19 125 4 19 rd 34 ® 20 1S &6 31 239—_-
70% of those Babi leaders whose occupation is known. The peasant
category primarily consists of fruit-growers from Nayriz. Percentage
= , {Excluding 7 48 2 4 3 13 3 8 é z 99
One factor that is readily apparent +rom this table is the manner in column K)
which networks pf people of the same occupation operated in the process
of diffusion. Thus for example, in @azvin, fifteen of the Babi leaders A -~ Majar Ulama: mujtahids, Imam-Jum'ihs and any ulama who had a following
were wholesale merchants while Isfahan and Tabriz both of which had ‘ B - Minor Ulama: all other ulama and tullab (religious students)
wmany merchants resident had very few of them become Babis. In Isfahan, € - Landowners & Employers: landowner;—;;;~landnwning farmers
one_ of the main networks through which the movement spread was the D - Notables & High Govt. Qfficials:! governors, court otficials, army
ﬁgggi (the quilded craftsmen). In Zanjan, although large numbers in officers of rank of sartip and ;E;;e, high government ufficials'
the town became Babis, very few of the ulama did but in most other E - Minor Govt. Officials: secretaries, couriers, soldiers, kadkhud3ds
towns the ulama wg® one of the main networks through which the movement F - Wholesale Merchants LL&iiéLL e
spread (31). 6 - Retail Merchants: Guilded retail merchants, petty commodity producers
H - Ski . : -
The further information derived from the analysis of Babi leaders is serv?;iliggkgfzgﬂ Horkers: suilded craftsmen ‘é?néi) and other
summarised in Tables 2 and 3. Table 2 demonstrates that the Babi I ~ Feasants
leadership was drawn almost egually from the towns and the villages. J ~ Tribal elements
There was little involvement of the tribes people that at this time are K ~ Occupation unkhown
generally thought to have constituted some 30-40% of the Iranian T
population. The 5 tribal people to be found in Table 1 include one SOURCE: Mazandarani, Zgﬁﬁrull:ﬂégg, vol. 3

Kurdish tribal leader from the @azvin area and one Afshar tribal leader
from Hindijan (there were in fact another two tribesmen, one an Afshar
and the aother a Turkaman, but as these had occupations, they are listed
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elsewhere in the table). But these represent the more settled tribes
rather than the nomads.

Table 3 ansly=es the Babi leadership according to whether they became
Babis before oar after the vyear A.H. 1244 (A.D. 1848), which as
described above, was In many ways a critical year. It can be seen from
this table that the majority of the Babi leadership was converted in
the early period, before 1264, and comparitively few after that date.
The division between Shaykhi and non-Shaykhi clearly demonstrates the
importance of the Shaykhi wmaovement as a source for conversions
especially in the earlier period. It should be noted that this table
probably in fact underestimates the number of Babis who had previously
been Shaykhis. It tends to be only those wha had travelled to Karbala

to study under Sayyid Kazim Rashti that can readily' be identified as-

Shaykhis. Others may well have held to the Shaykhi position but, since
at this time the lines between the Usulis and the Shaykhis had not yet
been rigidly drawn, there was no ready method of identifying them. One
suspects that many of those whom Mulla Husayn Bushru’i contacted on his
+irst journey fram Shiraz were probably Shaykhis whom he had previously
met but they are not all identified as such and so appear in the
non-Shaykhi section of the table.

Having analysed the Babi leadership, it remains to be seen what
statements can be made with any degree of certainty regarding the Babi
community as & whole. In making these statements reliance has been
placed on an analysis previously made oan the Babis participating in the
Shaykh Tabarsi upheaval (32} as well as the information presented in
the present paper and the general impression created by the histories.

The geographical spread of the Babi movement appears to have been
closely related to the initlal diffusion of the “Letters of the
Living”. The largest numbers of Babis were to be found in a broad band
across central Iran stretching +rom Shiraz and Yazd northwards to
Tihran and Mazandaran and thence north-eastwards to Khurasan and
north-westwards to Adharbayjan. There were comparitively few Babis
along the Gulf littoral, in the south-western towns such as Kirmaanshah
and Hamadan, in the south-eastern area centred on Kirman and in the
pravince af Gilan f{centred on Rasht) on the Caspian coast. This
variation 1in the distribution can mostly be accounted for by the
activities of the “Letters of the Living®. The areas that have large
numbers of Babis were the areas to which the "Letters®™ dispersed and
began their propaganda on behalf of the Bab. Hamadan and Kirmanshah
were not visited wuntil comparitively late (by Tahirih in 16847} and so
the community there was not well established before the persecutions
began in earnest from 1848 onwards. Another indication that the Babi
communities there were but weak is the fact that in later years, the
Baha'i communities in those cities were not based on an earlier Babi
community as was the case for the major central cities. Gilan does not
appear to have been visited by any of the “letters of the Living". No
propaganda activity was carried out along the Gulf littoral either.
The situation in Kirman was somewhat different. @uddus did visit this
city as did Mulla Sadig Mugaddas but the opposition of the Shaykhi
leader in that city, Hajj Mirza Muhammad Karim Khan Kirmani, was so
rigorous that little headway was made in that city. 1In Irag, the main

TABLE TWO: RURAL/URBAN ORIGINS OF PROUMINENT IRANIAN BABIS

%

Large Towns (222,000) 114 40
Medium-sized Towns (7,000-22000) &5 23
Small Towns (2,000-7,000!} 37 13
Villages 66 23
Total 282 @9

1847-48, pp. S07~-15 (reprinted by C. Issawi, Econamic History of

1ran, p.28) has been used for the large and medium-sized towns. For the
small towns and villages, I have used information from Gazetteer of
Persia. However it shaould be realised that this information is very
imprecise and it is impossible to determine the size at that time of
certain large villages such as Bushru’iyyih which has been classified
here under villages but may well have had more than 2,000 inhabitants.

NOTE: The seven Iragis included in Tables 1
frem this table hence the difference in totals.

and 3 have been excluded

TABLE THREE: PREVIOUS RELIGIOUS IDENTITIES OF PROMINENT BABIS BY DATE OF
CONVERSION

Canversion befare 1264 - Shaykhis 75
- not jdentified as Shaykhis 70

- taotal 143

Conversion 1264 or after -~ Shaykhis 2
~ not identified as Shaykhis 38

~ total 40
Date of conversion not known 104
Total - 289

SOURCE: Mazandarani, Zuhuru'l-Hagg, vel. 3

re 0
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Shaykhi centre of Karbala soon had a major Babi community through the
efforts of Tahirih and others. At Baghdad and Kazimayn also there was
much propaganda and a community was built up but no headway was made at
the other main Shi‘i centre, Najaf, probably because there was no
Shaykhi presence there.

With regard to the occupational and class constitution of the Babi
community, it cannot be assumed that the community as a whole would
share the bias towards the ulama and tujjar shown among the leadership
in Table 1. 1Indeed in places such as Zanjan and Nayriz where large
numbers became Babis, the evidence seems to indicate that the converts
vere a complete cross-section of the community and the analysis of the
participants at Shaykh Tabarsi (33} contirms that this was praobably the
case with the Babi community as a whale. Indeed in the case of the
Zanjan Babis there is even a hint that there was a slight predominance
of the poorer classes (34). At the other end of the social scale, the
Babis even succeeded in making one or two converts from among the court
and nobility. Tahirih, at various stages of her travels, is reported
to have contacted a number of @ajar princesses and to have converted a
few of them (35). Manuchihr Khan Mu‘tamidu’d-Dawlih was probably the
most influential figure converted but several others including Mirza
Rida Khan Turkaman, Rida Buli Khan Afshar and Baha’u’llah himself had
access to caurt circles.

With regard to the urban/rural distribution of the Babis also, there
would appear to have been no bias towards either urban or rural
populations among the Babi converts. However, whereas there was a
fairly even distribution of Babis throughout most af the major cities
of Iran (with the exceptions noted abovel, this did nat apply toc the
villages. Conversions in the villages tended to occur wherever there
was already a link to that village through a Babi that had been
converted in one of the towns or through the Shaykhi network. In such
a situation large numbers would sometimes become Babis within one
particular village while another nearby village would have no Babis at
atl. In addition it appears to have been largely in the north of the
country that large numbers of villagers became Babis, particularly in
Adharbayjan, Mazandaran and Khurasan. Apart from those who became Babis
as a result aof the journey of Sayyid Yahya Darabi Vahid from Yazd to
Mayriz in 1850, there is no other record of significant conversions in
the villages of the south. Thus the distribution of rural Babis was
rather patchy but their total numbers were not incansiderable and
probably balanced the urban Babis. The paucity of tribal Babis
mentioned abave in the analysis of Babl leaders also holds true for the
Babji community as a whole. The 70 Afshar families converted by Shaykh
Salman in Hindijan are the only reference to be +found of substantial
numbers of tribal people becoming Babis. But these, as with the other
tribal members mentioned above, represent the more settled rather than
the nomadic tribes.

Apart from the tribes, the Babi movement made no significant converts
among other major groups in the Iranian populatian. There is only a
record aof one conversion from among the Zoroastrians {(34), a few Jewns
{371, a few Ahl-i Haqgq t('Aliyu’l1lahis) (38) and no Christians or
Sunnis.

22,

One of the major social thrusts of the Babi movement, at least as
perceived by contemporary observers (39} and probably by the Iranian
population itself, was in the improvement of the social pasition of
women. The laws enacted by the Bab certainly made some improvements in
the position of women. These included: the abolition of the veil and
cf the seclusion of women (40), the consent of both parties being
necessary for marriage (41), and restrictions on the ease of divorce
including the necessity of waiting one year (42). But the actions of
Tahirih, her assumption of & leading role among the Babis and the Bab’s
evident approval of this obviously set an example which the Babis seem
to have followed. What information exists in the historical sources
ceems to ihdicate that there was a significant degree b+ conversion
among the women as well as the men. Certainly our analysis of the Babi
leadership in the tables in this paper includes 11 women out of the 282
leading Babis (a better proportion than acheived by women in the
British Parliament and U.$. Congress in 1984'). And conversions alsc
occurred at all levels of society. The accounts of the upheavais at
Zanjan and Nayriz speak of the women sharing in the defence of the Babi
positions and even, in the case of Zaynab at Zanjan, taking a leading
role in the fighting (43).

Dr. Moojan Momen
Northill
Bedfordshire
December 1984
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NOTES

1} In Shi'i doctrine, the Twelfth Imam disappeared in A.D. 260 (A.D.
873). He went into Occultation and will reappear to fill the earth with
justice. He is the Imam Mahdi. See M. Momen, Intrpduction to Shi‘i
Islam, Oxford, 1985, Chap. 8.

2) M.Momen, "The trial of Mulla 'Ali Bastami:
fatwa against the Bab® Iran, Vol. 20, pp.
Pp. 140-42.

a combined Sunni~Shi‘i
113-143; see in particular

3) Thus +for example, the leading female Babi, Tahirih, was openly
referring to the abrogation of the Islamic Shari’a in Karbala in
1845-47 several vyears before the Bab himself publically advanced such a
positions see Mazandarani, Zuhuru’l-Hang, Vol. 3 (Tihran,
n.d.,hereinafter referred to as ZH3}, p. 318 and statement by a

Shaykhi in Mazandarani, 2ZH3, Pp.35. See also statement regarding
Tahirih in Samandar, Tarikh (Tihran 131), p.349, and statements

regarding her pronouncements in Kirmanshah in 1847 (Mustafa Baghdadi,
Risala Amriyya, Cairo, 1912, pp. 113, 114), Similarly regarding
Hujjat, =ee MNabil's MNarrative (Londan, 195% and Wilmette, 1932,
hereinafter referred to as Nabil with page number for British edition
first and U.S. edition second) pp.392s/538-9.

4) The combined Sunni-Shi'i fatwa against the
and the book of Hajj Muhammad Karim Khan Kirmani, lIzhag al-Batil
written in 1845, both clearly demonstrate that these ulama were well
aware of the implications behind the Bab’s writings. See Momen “Trial
of Mulla ‘Ali", pp. 140-42.

Bab in Baghdad i{n 1845

5) See M. Momen, Introduction tp Shi'i Islam, pp. 189-190.

&) See for example statements regading the conversions off Mulla
Ahmad Mutallim, Hajji Muhammad Rida of Isfahan, Mirza Muhammad ‘Ali
Nahri, Mulla Zaynu’l-‘*Abidin Shahmirzadi {Mazandarani, ZH3, pp. 158,
101, 97, and 200 respectively); also Mulla Muhammad Sadigq Mugaddas
tNabil, p. 69~70/100) and Hajji Rasul, the father of Nabil Gazvini
(Samandar, Yarikh p. 16~17). Similarly for Sayyid Javad Karbala’i who
had known the Bab from childhood (H.M. Balyuzi, The Bab, Oxford, 1973,
PP. 37-8.

7) Personal communication of material to be presented in
book by Abu’l-@asim Afnan.

forthcoming

€) Nabil, p. 1297179,
9) al-@atil ibn al-Karbala’i quoted in Mazandarani, ZH3, p.506-7j see
also Mabil Zarandi, pp.19-20, 2B-32/24-5,38-45.

10) Mulla Yusuf Ardibili, one of the disciples of Sayyid Kazim at
Karbala, is reported to have openly advocated adventist themes in
Karbala during Sayyid Kazim’s lifetime and to have clashed as a result
of this with Shaykh Hasan Gawhar and Hajj Muhammad Karim Khan Kirmani
{Mazandarani, ZH3, pp. 49-50)3 Ardibili later became a Babi while
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Gawhar and Kirmani became leading opponents of the Bab. Similarly,
Hajji Asadu’llah of Saysan was proclaiming an adventist message before
he even became & Shaykhi. Later he warned his disciples against Mulla
Muhammad Mamagani, a leading Shaykhi of Tabriz {Mazandarani, ZH3, p.
44-44)3 the followers of Hajji Asadu’llah later became Babis while
Mamagani became an opponent of the Bab.

11) On messianic expectation in Iran, Iraq and the Caucasus at this
time, see Amanat "Babi Movement”, pp. 75-90. Mrs. Meer Hasan Ali
states that the Shi’is with whom she was in contact in Oudh in India in
the 18205 were "sald to possess prophecies that lead them to expect the
twelve hundred and sixtieth year of the Hegirah as the time for his
[the Imam Mahdi’s]l coming”® (Mrs. Meer Hasan Ali, QObservations on the
Musulmans of Ipdia, p. 74, quoted in J.R. Cole "Imami Shi’ism..." pp.
348-49. g

12) See J.R. Cole and M. Momen, "Matia, Mob and Shi‘ism in Irag! The
rebellion of Ottoman Karbala 1824-43" Past and Present, forthcoming.

13) Mazandarani, ZH3, p. 42

Writings of the Bab, Haita, 1976, p. 119

13b) See the Bab, quoted in A. Ishrag~Khavari, &amus-i Igan,
[Tihranl, 12871971, Vol. 2, p.1003-4. See note in R. Mehrabkhani,
*Some Notes on fundamental principles...”, Baha'i Studies Bulletin,
Val. 4, No. 2, p. 40-41.

14) For a more detailed list of the putative instructions of the Bab
tao the "Letters of the Living®, see Momen, “Sunni-Shi*i +fatwa®", p.
115.

15) There appears to be no information as to what happened to Shaykh
Sa‘'id Hindi, the "Letter of the Living” who was delegated to proceed to
India beyond what is mentioned in Nabil p. 432/ 588-9.

16) Mazandarani, ZH3, 155n

17) Mazandarani, 2ZH3, p-.301. From a previous analysis of the Babi
converts at the Upheaval at Shaykh Tabarsi, it had appeared that there
Wwere negligible tribal converts to the Babi movement (Momen “"Social
Basis of the Babi Upheavals”™, International Journal of Middle East
Studies, 135, 1983, pp. 166, 173). 1t is clear +rom this reference that
this statement requires some modification. There are also reterences
to conversions from among Kurds (Mazandarani, ZH3, p. 386).

18) A. Amanat, “"The Early Years of the Babi Movementi Background and
Development®, Ph.D., Oxford, 1981, 383-4

1?) Mazandarani, ZH3, p-

q406-7

20) M. Momen *Social Basis", pp. 162-16&6.



as,

21) Nugtatu’l-Kat, pp. 202, 206-207. See also Gobineau, Religions et
Philgsophies, Paris, 1957, p. 144

22) For example the Wagayi'-i Mimivya by Sayyid Muhammad Husayn
Zawari’i known as Mahjur. The beginning of the Wagayi'-i 8al‘a by Mir
Muhammad Rida Shahmirzadi speaks of the desire of his relatives, when
they heard of Mulla Husayn being at Shaykh Tabarsi, to join his company
in order that "we may suffer martyrdom at the stirrups of the Lord of
the Age (i.e. the Imam Mahdi)."™

23} Nabil, pp. 235-6/324-5. Mulla Husayn was not in fact a
descendant of the Praphet Muhammad. There is evidence that Mulla Husayn
wore the green turban throughout the Shaykh Tabarsi episode, see
Gobineau, Religions, p-. 193.

24) The examples cited by E.G. Browne (Traveller’s NMarrative, pp-.
230-234) are uncenvincing as there are more obvious interpretations of
these passages.

25) See letter by Shaykh Sultan Karbala'i written in 1283 (1847),
regarding the disagreement between Tahirih and Mulla Ahmad Khurasanij
quoted in Mazandarani, ZH3, pp. 240-250.

268) That at any rate was the situation among the Babis of Isfahan in
1870-7335 see M.Momen "Early relations between Christian Missionaries
and the Babi and Baha'i Communities” Studies im Bahi and Baha'i
History, Vel. 1, pp. 58-63.

27) See P. Smith, "A note on Babi and Baha’i numbers in Iran® Bahali
Studies Bulletin, vol. 1, Ne. 4, pp. 3-7.

28) Mazandarani, ZH3, p.317.

29) The categories and geocgraphical divisiaons have been kept as close
as possible to those in Momen *Social Basis...”" in order to facilitate
comparisons. Of particular interest is the comparison between Table 2
in that paper, the table for participants at Shaykh Tabarsi, and the
present table. Participants at Shaykh Tabarsi included leaders as well
as rank-and-file Babis.

30) On the close links between the wulama and the tujjar, see A.
Mahdavi, "The significance of Private Archives for the Study of the
Economic and Social History of Iran in the Late 8ajar Period” Iranian
Studies, VYol. 16, 1983, pp. Z259%-260.

31} On asnaf in Isfahan, see also Table 2 in Momen, "Social
Basis...", p.lé&2. On Zanjan, see also Table 7 in Momen “Social
Basis..."y p.170. The lack of conversions among the ulama in Zanjan is
almost certainly due to the unorthodox Akhbari views of Shaykh Muhammad
*Ali Hujjat which would have alienated the majority of the ulama from
him prior to the advent bof the Babi movement.

32) Momen, ®"Social basis...", pp. 161-66, 173-75
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33) Ibid., Table Z

34) In a manuscript history by Mirza Husayn Zanjani, it is recorded
that: “...as for the Babis, whichever of them were of the poorer
classes of the town, ar the traders or the sayyids or the religious
students or others resisted the enemy with complete canstancy and began
to build fortifications. Some who were tich however, and wealth had
become a veil for them, went over to the side of the Muslims, and these
were those whose place had always been at the head of the assembly or
at the front of the mimbar. Buoted in Momen, "Social Basis...", p.170

35) Avarih, Kawakibu’d-Durriyyih, vol. 1, pp. 114, 117-8

3&6) Mazandarani, ZH3, p. 395n. 3

37) There were six Jewish converts in Turbat-i Haydari in about 1850
(although these were praobably Jews who had been forcibly converted to
Islam} and a number in Baghdad. there may also have been a small number
of Christian converts in Baghdad. The whole question will be dealt with
in more detail in a forthcoming Ph. D. thesis by Stephen Lambden at the
University of Newcastle.

38} These include Muhammad Big Chaparchi, the Bab’'s escort +from
Isfahan to Tabriz (see Nugtatu’}-Kaf, Leiden, 1910, p. 1245 Hamadani,
JTarikh-i~-Jadid, Cambridge, 1893, p. 217)3 and three residents of
Qazvin, including one Kurdish tribal leader {see Mazandarani, ZH3, pp.
385, 386.

39) See end of account by Cormick of his interview with the Bab,
Momen, The Babi and Baha'ji Reliqions, 1844-1944; Some Contemporary

Western Accounts, Oxford, 1981, p. 755 see also articles by
Jablonowski cited in the same work.

40) Arabic Bavan, Wahid 19, Chapter 2

4l) Persian Bavan, Wahid 6, Chapter 7

42) 1Ibid, Wahid &, chapter 12

43) See accounts cited in Momen "Social Basis...", p. 175~6



BAHA'f VALUES AND HISTORICAL INQUIRY

Musings on the Continuing Discussion of Ethics and Methodology

The popular conception of academic inquiry includes the notion
that scholars must make a clear distinction in their work between
facts and values. Science and religion - faith and reason -~ it is
commonly assumed, must occupy wholly distinct, and even opposing,
areas of human thought and activity. This popular view supposes that
scholarship is or should be value~free, and that every scholar must
strive to conduct his business without influence from his faith or
values. Those Baha'is who hold this view are, therefore, naturally
suspicious of any believer who starts out to make a scholarly study
of some aspect of Baha:'i history, assuming that he must discard, or
at least suspend temporarily, his belief in Baha'u'llah and in the
truths of the Revelation in order to pursue his work. They naturally
view such an intention with alarm.

However, the dichotomy between facts and values, between faith
and reason, has long since been discarded in modern academic circles.
In the first place, it is recognized that no scholar is able, simply
at will, to wipe himself clean of his values, biases, and moral judg-
ments so as to pursue his work. Every academic historian recognizes
thét he, and all his colleagues, have biases that will affect their
studies. The current view is that all human thought and activity is

grounded in values, and there is no escape from this.
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It is accepted among academics that values and value judgments
are an integral part of all academic study, even in the so-called
"hard sciences," such as chenistry, mathematics and physics. One
cannot imagine physics, for instance without the choice of a signi-
ficant line of research, the formulation of hypotheses, the evalua-
tion of contradictory evidence, the judgments about the significance
of partial data, the process of theory building, and so forth. Aall
such basic activities are fundamentally based in human values and
value judgments.

If values play such a role in the study of physics, the study
of history provides an even more central role for them. The
historian, after all, studies human beings: their actions, their
intentions, their motivations. The idea that all this can be done
without making judgments is, of course, preposterous. Any modern
academic historian would find the notion of a "value-free history”
laughable indeed.

The argument for the role of values in human history has been
made particularly well by Professor Edward Hallett Carr, who, by
the way, was by no means the first one to propose it. However,

since his book What Is History? was published over twenty years ago

and has become a popular textbook for undergraduate history courses
in this country, and since it is used in these courses to debunk the
popular notions we have mentioned above, it might be useful to refer
to it. His views on the subject, while not unchallenged, can be
taken to represent the current academic approach one might find in

major universities today.
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Carr notes in his book that there are an infinite number of data
from the past which are available to us. Everything from the length
of Napoleon's nose to the number of people killed in the Vietnam wWar
falls into this category. The number of “facts".we can discover,
even about the present, is unlimited. Obviously, all of these
cannot be considered by the historian. The scholar must choose his
subject, and then choose his facts, to make his work possible. This
selection of subjects and facts is necessarily based on a system of
values. Selectivity — even in our culturally determined realm of
cognition—is the first place where values come into play. Carr
goes farther to say, "The historian is necessarily selective. The
belief in a hard core of historical facts existing objectively and
independently of the interpretation of the historian is a preposter-
ous fallacy." And again, he maintains, “"Historical facts. . . pre-
suppose some measure of interpretation; and historical interpreta-~
tions always involve moral judgments—or, if you prefer a more neutral
sounding term, value judgments."

After denying that there are any "pure facts," Carr goes on to
make the obvious, though often overlooked, point that the historian
must use, as the sources of his history, documents which are themselves
the products of human beings and so reflect their values, prejudices,
etc. These documents are not accepted at face value, but must be
weighed and evaluated by use of a different scholarly system of values.
Therefore, it is the central work of history not merely to record
what has been left behind by those in the past, but to evaluate it.

Carr puts it clearly, "History means interpretation.".

2o.

(All this is not to suggest that facts and values are the same
things. They are different. Facts are the infinite number of
sensory data which are available to us; values are the choices that
we make concerning the importance, the usefulnesg, the meaning, and
the moral worth of those data. However, both facts and values are
integral parts of all human activity——from the simple act of
cognition to the acceptance of a universal religious system. 1In
any case, it is universally recognized among academics today that
values and value judgments play legitimate roles in the study of his-
tory. Such a position is axiomatic to modern historical scholarship.)

In most cases, historians do not make their values explicit.

But some schools of history have formulated open and systematic sets
of values which they apply to the study of the past. Marxists are
particularly vocal in this respect. They unapologetically declare
that their study of history rests on a normative framework with
explicit values concerning economic exploitation, the value of human
labor, the goals of history, etc. They regard their work as one of
the tools to be used in the struggle to expose false values and over-
turn the present world order. A Marxist interpretation of history

is certainly respectable in academic circles. And as a result of

its explicitly humanist values, it is immensely popular, as well.

Baha'i scholars who approach the study of history will also fall
into the category of those who accept an explicit and systematic
set of values. Baha'is have recognized the claim of Baha'u'llah to
be the Manifestation of God for this age and they accept his teach-

ings as the basis of their worldview. There is certainly no need
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to make any apology for this as far as the academic world is concerned.

But, the implication that such beliefs and values should have for the
Baha'i scholar himself is a serious question.

It must be recognized that although the biages and values held
by any scholar will have a profound affect on the character of his
work, they are not themselves the objects of scholarly debate.

Values do not admit to empirical proof or falsification. So neither

the Baha'i scholar, nor his fellow believers, need have any fear that

one's faith in Baha'u'llah is somehow threatened by scholarly pursuits.

The acceptance of Baha'u'llah (as the source of one's values) is not
something that can be proved or disproved on scholarly grounds. It
is not properly a subject which would even arise in scholarly dis-
course. For the scholar of history, the question of the implications

of his Baha'i identity for his academic work is a personal mattér

which must be worked out by the scholar himself, hopefully in discourse

with fellow scholars of the same faith.

The question does not admit to a facile answer. Baha'is
distinguish, for example, between the original, pure and uninter-
preted teachings of Jesus as they were spoken and demonstrated by
him two thousand years ago, and the development of Christendom and
Christian doctrine through the centuries. Baha'is hold the explicit
value that the pure teachings of Jesus were life-giving, divinely
inspired guidance for the world, while the later developments hold
no such status and are thought to have obscured fhe true teachings

of Christ.

S,

However, a moment's reflection will suffice to bring the
scholar who sets out seriously to study the history of Christianity
to the realization that this distinction is of no help at all to his
work. This is for the simple reason that he has no access to the
"pure teachings" of Jesus, and, therefore, he can never know what
they were. The point might be made 'even more clearly by reference
to the teachings of Buddha or Zoroaster, whose original teachings
are even more obscure than those of Jesus. The fact is that the
teachings of Jesus are available to us, insofar as they are recover-
able at all, only through the writings and actions of his later
followers.

Despite the fact that a Baha'i and, say, a Catholic might
hold different values concerning Christian teachings and history,
they must pursue exactly the same methods in their study of the
history of Christianity. This is true despite the unique Baha'i
values involved, since there is no possible way that these values
can be applied to academic inquiry in this case. All that the
scholar can do to recover Christian history, be he Catholic or
Baha'i, is study the sayings and doings of men. These can only
be approached through the evidence and documents which have been
left for us—+these also having been created by men. Reference
to an unknown "perfect type" is of no help. One's conclusions from
such a study will certainly be affected by one's values, but one's
methodologies will not.

Now, when the Baha'i scholar turns to a study of the history
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of the Baha'i Faith, he will not have to face guite the same problem
of access to the original teachings of the Prophet. In the Baha'i
Faith we have available to us many original documents written by

Baha'u'llah. These documents form the basis of Baha'i belief. How-

ever, a study of these writings does not, in and of itself, constitute

a study of Baha'i history.

Consider the following subjects: 1) the membership of the
Baha'i Community of Los Angeles in 1932; 2) the rise of the Baha'i
Faith in the West; 3) the history of the Baha'i Faith in Brazil from
1963 to 1973. The fact that we have access to the original Writings
of Baha*u'llah will be of no help at all to the scholar who sets out
to investigate these real subjects of Baha'i history. 1In his
approach,; he will have to pursue the same methods of inquiry that
any non-Baha'i would. A study of the Holy Text does not constitute
the study of Baha'i history. .

It is possible to maintain, as a value, that the early actions
of the Baha'is in America, for instance, should not be regarded as
developments in Baha'i history, but rather should be seen as growth
in the community's understanding of the Baha'i Revelation. This
view would hold that the history of the Cause is guided by God,
that somewhere in the Mind of God the Baha'i Revelation exists in
perfect type, and that this form is gradually being made manifest
on earth through a Divine Plan. No one could argue with such values
on academic grounds.

But again, such a view would have no affect at all on the

methodologies which the scholar must use to study Baha'i history.
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Since he has no access to the Mind of God, he does not know, and
can never know, what the "Baha'i Revelation" in its idealized form
is. Therefore, all he can study are the doings and sayings of men
as the developments of Baha'i history. He cannot study the Mind
of God, nor can he make comparisons to an ideal which is unknown.
The academic student of Baha'i history can only study the
actions of the Baha'is. It i; these actions, along with the
actions of the Central Figures of the Faith, which constitute Baha'i
history. The early belief among Western Baha'is that Abddl-Baha was
the Return of Christ, the dissentions in the early New York Baha'i
Community, the lessons of Ibrahim Kheiralla in his early American
classes — these are all basic and important subjects of Baha'i
history about which the study of the Holy Text may yield little
or nothing. The Baha'i scholar has, in this respect, no special
methodologies to pursue that differ from those of his non-Baha'i
colleagues.
Even with reference to the Writings of Baha'u'llah, where
they concern historical guestions, the Baha'i may be in no different
position than a non—Baha'i. The Baha'i Writings cannot always be
taken literally —especially as regards questions of history. We
know that all of the Prophets of God have spoken in metaphors and
have geared their discourses to the understandings of their listeners.
Mirza Abu'l-Fadl, reéarded as the most learned Baha'i scholar,
addressed this question as early as 1900, in his book translated

into English as Al-Durar al-Bahiyyih, MIRACLES AND METAPHORS:
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It is clear that the prophets and Manifestations of the
Cause of God were sent to guide the nations, to improve
their characters, and to bring the people nearer to their
Source and ultimate Goal. They were not seﬁt as historians,
astronomers, philosophers, or natural scientists....There-
fore, the prophets have indulged the people in regard to
their historical notions, folk stories, and scientific
principles, and have spoken to them according to these.
They conversed as was appropriate to their audience and

hid certain realities behind the curtain of allusion. (p.9)
In another passage he states:

It is well known that neither the Prophet Muhammad nor the
rest of the prophets ever engaged in disputes with the
people about their historical beliefs, but addressed them

according to their local traditions. (p. 14)

From Abu'l-Fadl's point of view, which the reader is urged to
review in its entirety, even when the scholar is presented with a
direct quotation from the Writings on some point of history, he
must subject that guotation to the same metholologies as he might
use for any other source. This is because he cannot discount the
real possibility that the verses revealed by Baha'u'llah might be

interpreted figuratively, might have been spoken in the idiom of
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the listener, or might have some othér meaning that is not immediate-
ly obvious.

Juan Cole's article "Problems of Chronology in Baha'u'llah's
Tablet of Wisdom" (World Order, Vol. 13, #3, Spring 1979, pp. 24-39)
provides an excellent example of the importance of doing this. Here
Cole notes that Baha'u'llah's statement in Lawh-i Hikmat that
Pythagoras and Empedocles were contemporaries of David and Solomon,
while it follows the traditional Muslim dating, is an historical and
factual error. It would be a mistake, therefore, for Baha'is to
accept Baha'u'llah's statement at face value. Any Baha'i historian
who did so would find that position untenable.

A similar point might be made about the writings of 'Abdu'l-Baha
and Shoghi Effendi, although they do not, strictly speaking, form
a part of the Holy Text. Shoghi Effendi was not infallible in matters
of Baha'i history. In a letter to an individual written on his

behalf in 1944 by his secretary it is stated:

The infallibility of the Guardian is confined to matters
which are related strictly to the Cause and interpretations
of the Teachings; he is not an infallible authority on

other subjects, such as economics, science, etc.

In a letter to an individual believer dated July 25, 1974,
the Universal House of Justice made reference to an interesting

incident concerning the Guardian's own methods of historical inquiry:
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“The Guardian was meticulous about the authenticity of historical
fact. One of the friends in Yazd wrote to him stating that the
account given by ‘'Abdu‘l-Baha in one of His Tablets about events
related to the martyrdom of some of the believer§ in that place
was in conflict with known facts about these events. Shoghi
Effendi replied saying that the friends should investigate the
facts carefully and unhesitatingly register them in their historical
records, since 'Abdu'l-Baha Himself had érefaced His record of the
events in His Tablet with a statement that it was based on news
received from Yazd."

This is an important precedent. Faced with a clear conflict
between the account of historical events as revealed in a Tablet
of 'Abdu‘'l-Baha and accounts from other sources, the Guardian in-
structed that the believers in Yazd should investigate the evidence
from the other sources and record it. He did not instruct the
believers to abandon the job of historical inquiry in the face of
the Tablet.

Baha'i historians today, faced with similar problems of
apparent conflict between information found in the Holy Texts and
other evidence,will have to follow this same path. Statements of
historical fact as they are found in the Writings of Baha'u'llah, or
the interpretations of 'Abdu’l-Baha and Shoghi Effendi, must be
subjected to the same scrutiny that we would apply to any other
source. The Baha'i historian must use his intelligence to sort

out any conflict. He cannot simply assume that the statements
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found in the Writings of the Faith are literally true. To do so
would be to approach the subject of history blindfolded and to
abandon the job of historical inquiry altogether.

In the absence of a living interpreter of tﬁe Writings of
the Faith, which is the situation in which the Baha'i Community
currently finds itself, no believer can assume that he understands
the true intent of the Holy Text, no matter how obvious the meaning
of a particular passage may seem to him. Our understanding of the
Revelation must always be limited; our interpretation of any particu-
lar passage of the Text is always subject to revision, in the light
of our own growing maturity, and in the light of future scholarly
inquiry.

So, what are the unique approaches that a Baha'i historian will
bring to his study of the history of his own religion? It seems to

me that the answer is not yet clear. And it may very well be that

there are no unique Baha'i methodologies. A resolution to this problem

can only be worked out in time and through practice by scholars who
face the question squarely.

However, part of the solution may lie in the realization that
academic inguiry does not seek to determine Truth, with a capital T.
Scholarship, especially history, is not eguipped to take on gquestions
of God, Revelation, and the like. Scholarship is not intended to
determine values, and so does not threaten them. Baha‘'i scholars
may maintain a firm conviction in the divine origin of the Baha'i

Revelation and conduct their historical inguiries without feeling
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that this value is somehow constantly under review.

Naturally, as we pursue a deeper study of the Faith, our
understandings of the Revelation will change. But as fallible
human beings, we know that all our understandings are only partial
and temporary approximations of the truth. As Shoghi Effendi has
explained, the more we study the Faith, the more truths we find in
it, and the more we find that our previous notions were erroneous.
But the fact that our ideas about the Baha'i Faith are continually
subject to change need not threaten our commitment to it.

Naturally, as the Baha'i historian, or any other Baha'i
scholar, pursues his work he must remain mindful fo the spiritual
duties of courtesy, wisdom, tolerance, etc. But these are also
values. They are fully compatible with the pursuit of scholarly
knowledge and are not threatened by it. Likewise, these values are
subject to various interpretations and growing understandings.

In closing, we might note that the common understanding of
academic pursuits is also tinged with a good deal of suspicion and
fear. There is the curious view that scholarly inquiry somehow
exposes the Baha'i who seeks a deeper study of his Faith to some
special spiritual dangers, such as pride or loss of faith—as if
ignorance somehow confers a spiritual protection. It is under-
standable that dead religions which are desperately guarding false
and outmoded ideas and doctrines might have every reason to fear an
enlightened scholarship. But for Baha'is, the deeper search for

truth should only strengthen our faith. And, of course, arrogance,
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pride, and loss of faith are not the monopoly of the learned. These
are universal human failings that the ignorant are known to possess

in great abundance.

Anthony A. Lee
Los Angeles, California

January 1, 1985
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In order to give some substance to these notes I have drafted
some concrete proposals for an academically informed course in Bab{-
Bahf'{ Studies from the "Religious Studies® = perspective (see below).
There exists sufficient 1literature to make such a course a definite
possibility— though "“gaps* do e xist. Largely for want of tims I
have chosen not to include detailed course and seminar reading
lists. The proposed poasible seminar,essay and/or examination
questions will give soms idea of the level of academlc orientation
envisaged.

Appendix I gives some idea of the orientation of the Association
for Baha®{ Studies (cf. above ).

Appendix IT 1is & select compilation of Baha,'f materials on the
importance of Bah{t{ - Studies.

Appendix TIT is my somewhat "theological! response to poss}b e
objections to the evolution of an academic Bahi!'
scholarship.

Stephen Lambden
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< 7 P s
BABI-BAHA'I STUDIES:
A PROVISIQNAL COURSE
OUTLINE.

Proposals for an academically
informed 2-3 year full time
course in B&bf-Bahdf Studies
from the "Religious Studies®
perspective,
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Preliminary Note

The proposals set out below are intended to outline an
academically informed 2-3 year course in Ba’b{—Ba_h:'{ studies
from the modern "“Religious Studies® perspective, The proposed
course could be taught in such a way as to be meaningful to
students who have had no previous academic training and be
made relevant to both Bahdt{ and non-Bahd?{ students-

Each year could consist of three terms of 10 weeks each, Terms
one and two would be for teaching and the third term for revision
and examinations. Units 1-3 in years 1-2 would consist of 10
( 1st term ) + 10 (2nd term ) lectures supported by 5 ( lst term)
+ 5 (ond term ) seminars on pre-arranged topics relating to
the subjects lectured upon,

In years 1-2 the basics of Arabic and/or Persian grammar could
be taught with special attention to reading and translating Ba’bf—
Baha'{ sources. Aternatively, for those not wanting to study
languages — or already familiar with the basics— extra supervised
reading and essays could be set,

Throughout the course essay writing could be compulsory: perhaps
two essays for each course unit each term (= 12 each year ) selected
from a list drawn up by the lecturer(s). Each course might be examined
during the third term of each year. A multiple choice three hour examin-
~ation for each course unit would serve this purpose.

For the third year— if such a year be feasible~~the student could
select 3 . specialist (taught) units and continue the study of
select Arabic and/or Persian texts or write an approved dissertation
not exceeding 20,000 words, The 3rd year taught course urits might
reflect the specialist knowledge of teaching staff in the field of
Bab{-Baha'f studies and consist of 10+ 10 lectures and 545 support-

~ing seminars.
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BABI-BAHA'I STUDIES: COURSE OUTLINE.

Year I

1) Introduction to the Study of Religions.
2) Introduction to  the Isldmic and Middlé.Eastern Background.
3) Introduction to Bab{-Band'{ Studies.
L) Either a) Reading and Translating Arabic & PersianI;
or b) A Dissertation not exceeding 10,000 words,

Year 11

1) The B£b and the B&b{ Movement.
2) Bahdtut11dh and the Emergence of the Bahé?{ Faith.
3) The Baha'{ Faith: 18921963,

L) Either a) Reading and Translating Arabic & Persian IT ;
or b) A Dissertation not exceeding 15,000 words.

Year 111

D
2)——e- - ——## Students choice of 3 out of the_available
3)¢_/»-’ specialist courses,
L) Either a) Select Arabic and/or Persian Texts;
or b) A Dissertation not exceeding 20,000 words .
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YEAR I, COURSE UNIT I

INTRODUCTION TO THE STUDY OF RELIGIONS

10+10 one hour lectures and 5+5 supporting seminars,

Term 1

1.
2.

Approaching Religious Studies.

The Modern History of Religious Studies and the search for
a scientific methodology.

Empathy, Objectivity and the Phenomenological Method.
Methodology and the Study of the History of Religions,

5. The Philogophy of Religion and Philosophical Hermeneutics,
6. Approaching Religlous Texts: The History of Methods of
Scriptural Interpretation and modern methods applied to
the study of religious writings.
7. Sociological Approaches to Religious Studles and the
academic study of new religious movements.
8. Fundamentalism and the academic orientation.
9. Science, Religion and Secular Ideologies.
10. Religlous Studies Today: Attitudes and Perspectives,
Term II
1. The Origins and Definition of "Religion',
2. Concordant Discord: Modarn Perspectives on the Plurality o
Religions.
3. Biblical Studies and Modern Theoioy.
L. The Hindu,Buddhist and Zoroastrian Traditions.
5. Islamic Studies Today.
6. Orthodoxy,Heterodoxy and Mysticism,
7. Approaching Bab{-Bahat{ History.
8. Approaching B&b{-Bahi'{ Doctrine.
9. Babi-Baha'{ Studies, the Bahi'i Institutions and the
Baha'i Community,
10. The challenge of Ba/b:{-Bahé./'f Studies: "faith", "reason",

and the academic orientation.

so,

Possible Seminar,

INTRODUCTION TO THE STUDY OF RELIGIONS (I.I.) fmlg;"éﬁz -

Of what importance is the academic study of religion ?

Are religions meant to be studied?

Is a scientific methodology of Heliglous Studles possible?
Is presuppositionless objectivity possible?

What is the Philosophy of Religion? To what extent ia it a
Yeongstructivetdiacipline?

Examine the various methods of scriptural exegesia?
What are phenomenological methodologies?
Discuss the various definitions of the term ®"hermeneutics",

What factors are involved in the scholarly understanding of a
religious text?

Compare and contrast the “fundamentalist™ and academic orientations.
Outline the methods and concerns of the sociologist of religion,

What sociological insights have been gained by the study of*new
religious movements"?

What are the central issues in the modern debate about "Science
and Religion® ?

How would you define the terms "%sect® and "religion" ?

\What. problems surround modern scholarly attempts to spesk about a
"unity of religions" ?

How successful have modern Christian thinkers been in attempting to
come to terms with religious pluralism?

Discuss the various definitions of Christian "theology".

Aetempr to gave orief answers to the following questions: ® Does
Hinduism have a Founder?®, "Is Buddhism theistic? " What are the main
sources for the study of Zoroastrianism?"

Are the "Semitic" and "Aryanﬁ world views compatable?

Why do many contemporary Muslims feel threatened by western scholars
of Islam? Has western "“orientalism" failed to appreciate the
rhenomenon of Islam ?

Does M“mysticism" 'begin is 'mists! and end in schism!? .
What are the key issues in the modern study of religious mysticism?

What methods do you think most appropriate to the study of Bahf'f
history?

Has Ba.ha/'f doctrine evolved?
Can "revelation" and source~critical theories be mconcﬁled?
7 e
Compare and contrast wBahat{ deepening®" and academic Baha'i scholarship.

-~
Is there a relationship between Baha'i scholarship and the Bahat{
community life?
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YEAR I. COURSE UNIT IT.

AN

INTRODUCTION TO THE ISLAMIC AND MIDDLE EASTERN BACKGROUND.

10410 one hour lectures and 5+5 supporting seminars,

TERM, 1.

1.
2,
3.
L.
5.
6.
7.
8.
9.

10,

Islafiic Origins: Muhammad and the Qurtdn.

The Rise and Development of Islem.

The Origins and Growth of Shi*{ Islam,

The Transformation of Shftf Islam: Safavid Iran,
Qajar Iran and the wider Middle Eastern milieu.
sn{®{ Isldn & Qajar Iran I.

sn{®{ Isiém & Qajar Iran IL.

The Impact of the West in 19th century Iran,

Islamic Messianism: Origins and Political Manifestationsin
19th century Iran and the Middle East.

Reform Movemente in Iran and the Middle East.

TERM II.

11.
12,
13.
L.
15,
16,
17.
18.
19.
20,

Islamic Doctrine and Practise: An Historical Survey.
Shi/cilDoctrine and Practise: Its Historical Evolution,
An Introduction to Sh{®{ Tafsfr and shf®f Figh.

An Introduction to Sh{c{ Prophetology and Imamology.
An Introduction to Shit{ Eschatology and Messianism,
&ﬁ‘f "Mysticism and Shi.’ci' Theosophy.

Orthodoxy and Heterodoxy in 19th century snic{ Is1dnm.
The Shaykh:f Movement : Origins and Sources,

Shaykh Ahmad al-Ahsd?{ and Siyyid Kdzim Rashtf.
Shaykhism and the Bdbf-Ban&1{ Movements,

s2.

AN _INTRODUCTICN TO THE ISLAMIC AND MIDDLE EASTERN BACKGROUND (I, II )

Possible Seminar,Essay and/or examination questions~:

What were the main features of the prophetic Mission of Muhammad?
.

Compare and contrast the traditional Muslim and modern scholarly views
of the Qur'an.

Why did Islém become a ma jor world religion?
What are the main features of Islamic orthodoxy?

Compare and contrast the trgd?ional shi®{ and modern scholarly
views on the origins of Shi®{ Islam,

What are the principal differences between Sunni and Shi®{ Islam?
Why and how did Shi®ism become the state religion of Safavid Iran?
Suggest ways in which Sh{®f Tslam expressed and consolidated itself
in Safavid Iran,

Outline developments in Shi®f Islam during the Qajar period,

What was the relationship between religious and temporal authorities
in Qajar Iran?

What was the role of the “ulamd and tujifar (merchants) in Qajar Iran?
What impact did the West have on Iran during Qajar times?

What factors precipitated the emergence of messianic movements in
the middle east in the 19th century?

Survey and account for the existence of the chlef reform movements
in 19th century Iran and the wider Middle East.

Write brief definitions of the terms ® Kharij{®, "Mutazil{®, wSunnfi,
ngh{®{n, nIspiti1{", WIshrdgit®, #Sir{", takhbar{" and "Usulf",

To what extent and why do the beliefs of Sunn{ and Shi®{ Muslims differ,
What are the distinctive features of Shi®{ tafsir?

What . were the qualifications and function of the mujtahid in Qajar Iran?
Outline the distinctive features of Shi®{ figh.

What are the characteristically Shi,c{ views of history and prophetology?
What are the principal features of Shfcf Imamology?

Outline the key eschatological expectations of _§}_11/°{ Muslimg?

Write brief notes on the terms-: gd'im, dajial, raja® and sdulé.

Outline the Shif doctrines surrounding the occultation and retwrn of
the 12th Imam,

Are Sufism and Shi®ism compatable?

Who were the principal members of the so-called "School of IsIahan" and
what were their main intellectual concerns?

Who were the most influential Shi®i theosophical writers?

How might “orthodoxy", "heterodoxy" and "heresy" have been defined by a
19th century Shi®f mujtahid?

Compare and contrast "orthodox" and"popular"Shicism as {exisited in Qajar
Iran. .
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Why did the Shaykhf movement gain the respect and admiration
of a not inconsiderable number of Shi®f Muslims?

What are the principal features of the lives of Shaykh Ahmad
and Siyyid KEzim"

What are the chief sources for the study of the Shaykhf Movement ?

To what extent was eschatology and messianic expectation a
central concern of pre—Kirman{ Shaykhis?

Outline the Babf-Bahi'f view of Shaykhism,

k.

YEAR I, COURSE UNIT IIT,

AN INTRODUCTIOH TO BABI.BAHAtI STUDIES
10+ 10 one hour lectures and 5+5 supporting seminars.
TERHM 1,

1. An Outline of the History of Ba.ha":( scholarship in the East.
2. An Outline of the History of Ba.ha'l scholarship in the West.
3. The Field and Present State of Babl-Baha' Studies.

L. An Introduction to the Writings of the BEb

5. Sources for the study of B&b{ History a.nd Doctmne.

6. An Introduction to the ertlngs of Baha'u'llah

7. Sources for the study of Baha'{ History and Doctrine.

8. The Ministry and Writings of CAbdutl-Bahd: An Introduction.
9. Bah&r{ History, 1892-1963: An Introductory Review.

10, Attitudes Towards the Ba’bf—Baha"i Movements.

TERM II.

11, The B&bf-Band?{ World View: God, the Universe and Man,

12. The Bdb{-Bahd'{ Doctrine of the Manifestation of God,

13. Ba’bl/—Baha/'{Historical Perspectives: The succession of Religions.
1. One Religion—Hany Religions: The’ Bahd1{ Theology of.Unity.,

15. An Introduction to BEb{Baha"{ Law, Ethics and Spirituality.

16, Bahat{ Perspectives on Science & Religion and the Search for Truth,

17. The Origins and Growth of the Bah{'{ Administrative Order,
18. The Growth of the Bahd'i” Commnity in the East.

19. The Growth of the Bahd'{ Community in the West.

20, The Bahati Faith Today and the Bah&'T Vision of the Future,
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AN_INTRODUCTION TO BABI-BAHA'I STUDIES (I,III).

Posgible Seminar,Essay and/or examination questions-:

Who were the most important oriental Bahg*{ scholars?

Why has erza Abu'l—Fadl Gulpayganf come to be seen as the
leading Bahati Apologist"

Who were the most important occidental Bahf'i scholars? .
What importance do the researches of E.G.Browne have today?

Indicate areas in which/ further research needs to be done in
the field of B&b{-Bahd?{ studies.

How would you define the field of Babi-Baha'i studies?

Why was Bab{-Bahd'l studies neglected after the passing of
E.G.Browne?

Are the writings of the Bab meaningful today?

Which writings of the B &b do you congider most centrel to the
understanding of his teachings?

What are the principal sources for the study of-: a) Babl history
and b) Bab{ doctrine ?

How might the writings of Baha'u'llah be classified?

Which writings of Bahd'u'1lah do you consider most central to the
understanding of his teachings?

What are the principal sources for the study of —: a) Bahats
history and b§ Bah&'{ doctrine?

To what extent have non—Baha'l scholars contributed to the Ballt;':l(.
self-understanding?

Whatware the principal features of the ministry of CAbdu'l-Baha?
What is the Bahg'i/ understanding of the person of cAbdu'l--Baha/?
What do you consider to be the most impotant writings of. CAbdu?1-Baha?
Outline the growth and spread of the Bahd'{ Faith between 1892 and
1963,

How do Iranians view the Babi-Bahat{ movement? )

Why have certain Christian missionaries written anti—Baht/l':i/. tracts?
How have modern western intellectuals viewed the ngi-Bah/a'I movement?
What is the Bab{-Baha'i view of God?

How do Baha'ls view the origins and nature of man?

What is the Baha'i view of the purpose of 1life?

What, for Baklg'is, is a "“Manifestation of God"?

How do Baha'{s view history? What do they mean by “progressive
revelation®?

What is the Bahé"i view of the purpose and function of religion.
What do Baha'is mean when they speak about the "oneness of religion®?

S6.

How do Ba.ha.'is concefive the relationship between their own Faith
and the major world religions?

What is the Bah&'{ view of past sacred writings?

To what extent are the Bab{ and Baha'i Faiths legalistic?

What does a Bahat{ mean when he or she speaks about “spirituality"?
What are characteristic Bahit{ expresgions of religiosity?

What is the Ba.ha,'f view of modern science?

How might a Ba.ha.'i def:l.ne “Truth® and how appropriate it ?

What is the Ba.ha'i administrative order?

When is a Ba.hg'f‘not a Bahati’? Why and i‘or what reasons
might a Bahd'i 1loose his or her® voting rights’or be declared a
ficovenant breakert ?

How and why did the Ba.ha./'{ communit.y grow in the East?
Why have westerners become BahE':Ls" -

How does the Bahi'{ Faith today differ from the Baha'l Faith
at the tims of ¢Abdufl-Bahd?

What is the Bah{'(view of the future of mankind?

.y
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YEAR IT, COURSE UNIT I

TIE BAB. & THE BABI MOVEMENT,

10+10 one hour lectures and 5+5 supporting seminars,

Term 1

1.
2.
3.
kL.
5.
6.
7.
8.
9.
10.

The Present state of Ba%i’ Studies.

Siyyid ®AL{ Muhammad the Béb I : The Early Years.
Siyyld “a1{ Muhamad the Bab 1T (1844-50 ).
Islén and the emergence of the Bab{ movement.
Shaykhism and the emer'génce-or the Bdbf movement.
The B&b{ hierarchy and its Social basis.

Qajar Politics and the Bab{ Upheavals. B
Tsldmic eschatology and Bab{ Messianism.

M{rz4 Yahyd and Azalf Bdbism,

The Baﬁ)i, phenomenon: Modern apprisals.

Term 2

1.
2,
3.
L.
5.
6.
7.
8.
9.

10,

The Early Writings of the Ba€.

The Later Writings of the Ba/'::.

The Writings of Leading Babfs. v

The theology,cosmology and prophetology of the B{b.

The Claims of the Bab and leading B&bis.

Isldn, . Shaykhism and Babf Doctrine.

Ba‘gf'tai‘sﬁ':‘ the gqabbalistic and spiritual hermeneutics of the B&b
Bdb{ law and ritusl.

From the Babf movement to the Ba.ha{l/Faith.

The Bahdt{ view of the B&b and the Babf movenent.

55. S

THE BAB & THE BABI MOVEMENT (II.I )

Possible seminar,essay and or examination questions-:

What major areas within the field of Baﬁ:{ studies remain unresearched?

In what kind of religious and social environment did the Bab spend his
early years?

”*
Summarise what is currently known about the early years of the Bab and
suggest new avenues of investigation.

What prompted the Béb to intimate his claims in May 1844 ?

Outline the six year ministry of the ga./b (1844-1850 ) and attempt to
account for the rapid spread of the Bab{ movement.

Write brief answers to the following questions-: Why did the Bdb g0 on
pilgrimage to Mecca arnd Medina? What _was the purpose and outcome of the
conference of Badaght? Why was the Béb executed in July 1850 7

Why did the Qajar rulers and Sh{°f Culani attempt tp supress the Bab{
movement ? *

What was the Babsattitude towards the Qajar state and the Shf®{ Sulamg?
Why did the Bab{ movement attract & fairly largeAnumber of Sh?.cf Muslims?
Why did the shi®{ ulam{ charge the Bsb with apostasy?

To what extent could the Bab{ movement be said to be neo-Shaykhi2

Why did Karfm Knén Kirmin{ attack the Béb ?
- . ’
What et«¢ the main characteristics of the Bab{ hierarchy?
[4
Examine the role of T;hira within early Babism,

Did those Bai:i/s who took part in the maejor upheavals believe that they
were waging holy war (jihad) ? '

In what ways did the Bab claim to have fulfilled Shi°I eschatological
expectations? .

. ) .
Examine and accouht for the Ba{b's teachings about man yuzhiruhu'llah.
To what extent was the Babi community & "unity indiversity"?

*
How did the Bab{ community react to the martyrdom of the Bab?

”

Outline the career and claims of MiTzd Yal;xya’Nurf?

”
In what sense is it true to say that Mirzd Yal;ya/was the Babts successor?
What are the chief characteristics of Azal{ Babism?
Why is Azal{ Babism virtually extinct while the Bahd'{ Faith is establishing
itself as a new religion?
What can be learned from the study of Babism about the genesis of new
religions?

R g

Assess the major modern western theories about the rise of the Bab{
movement ,
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What can be learned about the early teachings of the Bab from
the Qayyum al-Asmal! ?
What are the key features of the Bgb's earliest teachings?

"Judging from the Bayan,. Mirza Ali Muhammad [the Bgb) was primarily interested
in the triumph of his faith, and not so much in any project of
social and political refom."[ Mangol Bayat] Do you agres ?

Explain and comment on the five categories into which the Bab divided
his writings.

r'd
What proofs are presented in the Bab's [Persian] Dalatil-i Saba® ?
Of what nature are the extant writings of leading Ba’bfs?

Hhat are the problems surrounding the authorghip and dating of the
Kitab—i Nugtat al-Kaf? Is this work an Az forgery?

Outline the key teachingsof the Bab about God and the Prophets,
What were the main claims of the B£b? Did they evolve?
Why did a number of leading B&bfs make theophanic clalms?

What are the chief characteristics of the Bab;interpretation of
Islémic sources?

Why did the Bab utilise a qabbalistic and allegorical hermeneutic?
What is the relationship between Shaykh{ and B&bi doctrine?

What are the main features of Bab{ law and ritual?

To what extent were the Ba/bi,a able to practise their faith?

Did the Bdb provide a workable socio—economic sgystem?

How did the B&b{s react to the leadership role of Mﬁ'za Ya.hya
and the claims of Bahatutllgh?

How do Baha'{a view MiTza Yahya ?

Compare and contrast Azalf Babism and the Bahat{ Faith,

What were the main a.rguments used by Baha/fs to convert Bab{a?
Why did Mirza Ya}ga reject the c]aims of Ba.h('u'llah"

What is the Ba.ha'i view of the Babi movement?

éov

YEAR IT, COURSE UNIT IT ,

10+10 one hour lectures and 5+5 supporting seminars.

BAHA'U'LLAH AND THE EMERGENCE OF THE BAHA'I FAITH

Term 1 .

1. Bahd#u'l1dh :The Early Years. (1817—1852 ).

2. Bahd'u'11dh at Baghdad . (1853—1863).

3. The writings of the Baghdad Period.

L. From Constantinople to Adrianople ( 1863—1868),

5. The writings of the Constantinople--Adrianople Period.
6. The ®Akid” Period (1868—1892 ).

7. The Writings of the CAkka”period I,

8. The Writings of the CAkka period II.

9. The Claims of Baha{u'lla’.h. and the Baha'{ view of his station,
10, The passing of Baha{u'llﬁ and the Covenant crisis.
Term 2

The Theology and Prophetology of Bandtutlldh,

The Ethical and Mystical Teachings of Ba.ha"u'].l.afh.

The Kitdb-i Aqdas and the Laws of Bahdtut1ldh,

The Kitab-i Iga'n and Bah{'u'lla'h's interpretation of past scriptues.

The Tablets of .Bnha/'u'llaix to the kings and rulers and his social
teachings.

Leading disciples of Bah{'u'llah and the emrgence and social basis
of the oriental Bala'{ community.

Early oriental Bah&t{ Apologetics: the debate with Muslims,Shaykhis
and Azalis,

The early oriental Baha"i’mission to Jews,Christians,Zcroastrians & other
religious minorities.

Farly oriental Bandt{ historiography. _
Baha'{ and other estimates of the mission and writings of Baha¥u'l1&h,
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BAHA'UtLLAH AND THE EMERGENCE OF THE BAHA'I FATTH (II.II )

Possible seminar,essay and/or examination questions-:

rd
In  what kind of socisl and religious milieu did Bahdtu'llah
spend his early years?

Wnat happened to Bahd'u'llah during the period 1844--18527
Pt
What precipitated Baha/'u'llah's Mexile" to Iraqg?
v
What were the key features of the Baghdad period of Bahﬁu'llah's 1life?

Why did Ba.ha/'u']_l:h withdraw to Kurdistan and why did he return from
that region to Baghdad?

What was the nature of the relationship between Ba.ha'u'lla.h and Mi/za
Yahya during the Baghdad period (1853-1863)7?

What led Baha'u'].la/h to Mdeclare his mission™ in May 1863 and what was
the nature of that "“declaration" ?

When did the Baha'{ Faith originate?

-
What are the chief subjects mentioned in Baha('u'llah's writings of
the Baghdad period"

Explain Ba.ha'u'llah.! transition from Baghdad to Constantinople to
Adrianople,

Outline the key events of the Adrianople pericd.

How dal the Adrianople and Baghdad settings of Ba.ha'u'lla.h's ministry
differ?

What precipitated the 'Most-Great separation® ?

What are the chielf subjects mentioned in Baha'u'lla.h's writings of
the Adrianople period"

What was the nature of the Bab{-Bahdt{ community during the Adrianople
period (1863-—1868)'7

Why was Baha'u'llah exiled to SAkka and Ya.hya to Famagusta ?

What were the chief events of the chkka period (1868—1892) of Baha'u']_la.h's
ministry?

What was the nature of the West Galilean social and religious milieu into
which Bah&'u'114h was exiled?

What are the chielfl subjects mentioned in Ba.ha.'u'llah's writings of the
A.kka period?

Comment on the major claims of Bahatu'11&h? Did they evolve?
How do Ba.hg':fs view and relate to the person of Ba.haf'u‘llgh?
What happened when Ba.hg'u'llg.h passed away in 18927

Cutline Bah{'u'u;.h's teachings about God and his Messengers.

Comment on the key ethical directives of Baha'u'lla.h" Is there a
Bah&'i doctrine of salvation?

7
What is the significance of Bahidtu'llah's Seven Valleys ?
To what extent does the Baha'{ revelation incorporate mystical elements?
Why does the K:Ltab—l Aqdas contain what is does?

What kind of society would the implementation of the laws oi‘ the K:Ltab-l
Agdas lead to ?

61'

What are the key features of Baha'u'llah's tablets to the Kings
and Aulers?

What was Ba)m'u'llah's attitude towards the West?

Suggest why those 19 counted "Apostles of Bahitu'liah" were
accorded this status,

How and why did the oriental Ba.ha'{ communities grow dur the
period 1863--1892 ? e

(ﬂggestiona as to the social basis of the early oriental
communities,

Comment on the nature and content of the early oriental Ba.ha'{
dialogue with elther a) Muslimg, b) Shaykhis or c¢) Azalis.

What led Baha'i teachers to attempt to convert oriental religious
minorities?

Ve
Why was the Baha'{ mission to oriental Jewry successful and that
to oriental Christendom unsuccessful?

What attracted Zoroastrians to the Baha/'f commnity?
Whatenare the chief tendencies of early oriental Baha/'{ historiography?

Why has the Tarikh-i Nabil (*The Dawpbrezkers® ) come to be regarded
as the most important work of Baha! history writing?

How have modern western scholars viewed the mission and writings of
Bah3tu'11sh?

Comment on, current Ba.ha.'l views of the person and writings of
Bahgtutllah,
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YEAR II. COURSE UNIT III,

THE BAHA'I FATTH (1892-1921),

1. The Life of SAbdutl-Baha: 1844—1910

2. The Life of “Abdutl-Bah{: 1910—1921

3. The Writings of ®Abdu'l-Bah{.

L. ©Abdu'l-Bah&'is exposition of the teachings of Bahi'u'lldh,
5. “Abdu'l-Bahi and the Oriental Bahd'i communities.

6. Oriental Bahd'{ Literature and attitudes towards the Bahd'{s
in the East, (1892--1921).

7. The Spread of the Bahati{ Faith to the West I : > 1910,

8. The Spread of the Banar{ Faith to the West II: 1910-1921,

9. Western Baha/'f Literature and attitudes towards the Baha'{s
in the West (> 1921 ).

10, Emergent Bahd'{ "orthodoxy", the Covenant and the Will and
Testament of ©Abdutl-Bahd,

Term 2.

1. The Life and Ministry of Shoghi Effendi = : 1897—1944.

2. The Life and Ministry of Shoghi Effendi + 1944--1957.

3. The Writings of Shoghi Effendi.

L. Aspects of the Growth and Spread pf the Bahd'{ Community:1921-194L.
5. &spects of the Growth and Spread of the Baha'{ Community:1944-1963.
The Emergence of the Bahd'{ Administrative Order,

7. The Universal House of Justice and the Bah&'{ Administrative
Institutions.

8. Oriental Ba,.h,a/'i/ Literature (1921-» )} and oriental perceptions
of the Baha'!l Faith.

9. Western Bah&'{  Literature and occidental perceptions of the
Bahati Faith (1921 — ).

10. Recent Developments with the Bah&'{ Community and External
Perceptions of it.

Rt
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THE BAHA'I FATTH (1892-1963 ) ( II.III )

Pogsible seminar, essay and/or examination questions

i ’ 7 7
Why did Baha'utllah choose “Abdutl-Baha to succeed him ?

K
What were "Abdu'l-Baha/,‘ key objectives as head of the Baha'{
community?

How do Baha'{is/view the person of <=Abclu'l-Baha/‘?

Why did CAbdu'l-Baha visit the West?

How might the writings of ®Abdu'l-Bahd be classified?
What was CAbdu’l-Bahd's attitude towards the West?

Did “Abdu'l-Baha develop the teachings of Bahaﬁu'na(h?

What do you conlsider to be the most important  contributions
of ©Abdufl-Bahd to the evolution of the Bahd'{ Commmity?

What - was the significance of the “Tablets of the Divine Plan®"?

What developments took gla.ce among the oriental Bah;{ communites
during the ministry of “Abdu'l-Baha?

What was CAbdutl-Bsha! s attitude towards politics?

What contrjbution did ®Abduti-Baha’make towards the evolution of
the Baha'i administrative order?

Did oriental attitudes towards the Baha/'{ community change during
the ministry of ©Abdutl-Bahd?

Who were the major oriental Ba.héi, apologists and historians during
the period 1892--1963? What were their chief concerns?

Ve
How did the Baha'f Faith spread to the western world?
Who was Tbrahim George Kheiralla?

-
How did early Western Baha/'ifﬁ manifest their devotion to Cibdufl-Baha?

I'd
How did early Western Bahat{s present their faith to prospective
converts?

-
What did early Western Baha'{s understand by the “Covenant®?

-
How was the Will and Testament of “Abdu?l-Baha recgived by the
Baha'{s of the West?

pa
Why did ©Abdut1-Baha appoint Shoghi Effendi the Guardian of the
Baha'i Commmnity?

How do Baht('{s view the person of Shoghl Effendi?

Whatesxa Shoghi Effendits chief objectives?

What was Shoghi Effendi's attitude towards Western civilization?
Outline and account for opposition to Shoghi Effendi within the
Baha'i community.

How did the Bahdi community react to the passing of Shoghi Effendi?
What were the chief developments within the Baha'i world between
1957 and 19637
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Outline and account for the growth and spread of the Western
Bahé'{ commnities during either 1921-19L4) or 1944--1963.

What developments took place within the Iranian Bahar'f community
during the ministry of Shoghi Effendi?

What are the chief institutions of the Bahat{ administrative order?
What are the functions and purposes of Local Baha./'f Assemblies?

What are the chief features of the Baha'{ theory of the Guardianship?
Why was the Universal House of Justice first elected in 1963?

Outline and comment on the functions of the Universal House of
Justice?

Outline what you consider to be the key steps in the evolution of
the Bahd¥{ administrative order.

How do Bahd'{s envisage the "Bah&'{ Commonwealth® of the future?

"This new-born Administrative Order incorporates within its structure
certain elements which are to be found in each of the three recognised
forms of secular government, without being in any sense a mere replica
of any of them.." ( Shoghi Effendi). Biscuss.

7o
What are the chief categories and contents of oriental Baha'i
literature written during the ministry of Shoghi Effendi?

Why have Baha/'(s in the orient suffered martyrdom?

What western Ba.haqf literatures composed during Shoghi Effendit's
ministry do you consider to be most important?

e
How,if at all, have Western perceptions of the Baha'i/ community
changed among western observers?

r
What recent developments have teken place with the Baha'i community?
How do contemporary Bahar'l/s express their religiosity?

APPENDICIES




STUDIES

The Association exists to cultivate
opportunities for formal presentations
of the Baha’l Faith at universities and
colleges. It has the related role of contri-
buting to Baha’i scholarship.

The Association was originally estab-
lished as the Canadian Association for
Studies on the Baha’f Faith by the Na-
tional Spiritual Assembly of the Baha’is
of Canada in B.E. 132 (1974) in res-
ponse to a goal of the Five Year Plan
given to the Bah4’{ Community by the
Universal House of Justice:

To cultivate opportunities for formal
presentations, courses and lectureships
on the Babd’i Faith in Canadian uni-
versities and other institutions of high-
er learning,

This goal was reemphasized in the
1979 message of the Universal House of
Justice inaugurating the Seven Year Plan:

Expand the opportunities for teaching
in Canadian institutions of bigher learn-
ing and furtber develop the Canadian

Association for Studies on the Baha’i
Faith.

In 1981, the Association decided,
because of worldwide expansion, to
change its name to Association for Baha’i
Studies and has secured the approval of
the Universal House of Justice.

ACTIVITIES OF THE ASSOCIATION

The Centre for Bahd’f Studies, ad-
Jacent to the campus of the University
of Ottawa, coordinates the activities of
the Association and serves as a centre for
research, instruction and information on
Baha’{ studies.

The Association maintains a library
within the Centre for Baha’l Studies,
collecting Bahd’i literature and studies
on the Baha’i Faith (e.g. books, articles,
theses and dissertations).

The Association is engaged in devel-
oping curricula suitable for the presen-
tation of the Faith at universities, and
the cultivation of relationships with
those responsible for accrediting such
courses at universities.

The Association organizes presenta-
tions of the Faith through invited lec-
tures at university departments and to
scholarly groups.

The Association holds annual meet-
ings, frequent international conferences,
and a number of regional conferences
which provide opportunities for Baha’is
and others interested in Baha’{ studies to
make formal presentations and exchange
ideas. These conferences are held wher-
ever sufficient membership and interest
permit.

APPENDIX I

The Association’s publications in-
clude a series of scholarly monographs,
Bahd’( Studies, and a general journal and
newsletter, Bahd’t' Studies Notebook.

MEMBERSHIP

Membership is open to any registered
Bahd’f in any country. Members receive
new issues of Bahd’’ Studies and Bahd’’
Studies Notebook and have the oppor-
tunity to consult with the Executive
Committee at the Annual Meeting. The
Executive Committee, appointed annual-
ly by the National Spiritual Assembly
of the Baha’is of Canada, is responsible
for the direction of the affairs of the
Association.

LIFE MEMBERSHIP

Any Bahd’f may become a life mem-
ber of the Association for a fee of $500.
This one-time payment secures all the
privileges of regular membership without
the need to renew membership annually.
As well, it enables the Association to ac-
quire funds to support the cost of a num-
ber of its activities in universities and
other institutions of higher learning, and’
to extend its field of service in the Baha’f
community.



ASSOCIATION FOR BAHA'{ STUDIES
ASSOCIATION D'ETUDES BAHA'IES

34 Copernscus Streel. Ottawa, Ontario, Canada KIN 7K4 (613) 233-1903

April 22, 1983

Robert Stauffer
818 N. 30th
Renton, WA

USA 98055

Dear Mr. Stauffer:

Thank you for your letter of 2 April 1983. To answer your questions
systematically, [ refer to the numbering used in your letter of 11 January
1983.

1. Membership in the Association is open to Bah3a'is in good standing.
Therefore Baha'Ts without administrative rights may be subscribers to

Association publications, but may not be members.

2. Anyone may submit papers to the Association. All manuscripts
received are given out for blind review, that is, the author's name is
obliterated from the manuscript before it is circulated for review. We
feel this process ensures as impartial a review procedure as possible.

3. In tbe case of lifetime membership, if the member becomes ineligible
for me@befsh1p, the fee becomes a lifetime subscription., [t would defeat
the principle behind 'endowment funds™ if these fees were refundable.

4. As an Association based in Canada promoting Baha'i studies, we are
under the auspices of the National Spiritual Assembly of Canada. It has
onlyb?gea ghrough their generous subsidies that such an Association ever got
established.

The National Spiritual Assembly formally appoints the members of the
Executive Committee after receiving recommendations from the Association.
The National Spiritual Assembly defers all reviewing and publication
decisions to the Executive Committee. Matters of great import (for example,
expansion of Association activities in the United States) are decided in
consultation with the institutions of the Faith that are directly concerned
whether on a local, national, or international level.

5. The correspondence from the National Spiritual Assembly of Canada and
the Universal House of Justice is couched in very general terms. It was left
to the Executive Committee to propose specific objectives within the broad
mandate of promoting Baha‘'l scholarship and awareness of the principles at
universities and other institutions of higher learning. We enclose a brochure
Yisting these objectives.
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6. Enclosed please find a diagram of the administrative structure of
the Association. The members of the Executive Committee are selected from
the general membership. Generally, potential members come to our attention
through outstanding contributions at the regional level of Association
activities - or through recommendations from other Baha'Vs who feel the
candidate has outstanding qualities to offer the Association through service
on the Executive Committee. Members receive Baha'i Studies, Baha‘'1l Studies
Notebook and the Association Bulletin and may serve on regional conference
commitiees or special committees such as the Persian publication and
conference committee based in Vancouver.

7. Manuscripts are sent blind to three independent reviewers. We have
used both Baha‘l and non-Bahd'T reviewers who have expertise on the topic of
the manuscript.” The final decision to print or not to print rests with the
Executive Committee a subset of which serves as the Editorial Board. Any
manuscripts which generate opposing reviews are sent out to further review to
assist the Editorial Board in their decisions. We ask the usual three copies,
typed, double spaced, well referenced, using the Chicago Manual of Style
format if possible. (We realize some universities insist on a house style).
Manuscripts must be thoroughly referenced. I had not thought any studies of
areas of Bah3'7 schalarship were proscribed until you suggested Covenant-
Breaking materials. As Bah3d'i authors are cautioned by Baha'u'llah to avoid
such writings as a poison, it would seem unadvisable for Baha'is to produce
such studies and the Association has never received any submissions of the
sort.

8. We welcome your suggestions as to the organizations of small libraries.
We have consulted with the librarians at the World Centre Library and a
Bah3'% librarian who heads the Oriental Section of the New York Library for
suggestions, but no final decisions have been made. We have merely inscribed
acquisition numbers and are inputting particulars on our CBM-80G32 computer.
We are attempting to compile a bibliography of theses and dissertations on
Baha'i topics, and a former Executive Committee member has worked years on a
bibliography project which the Association hopes to publish.

9. The Association mandate is received from the Universal House of Justice
in every Seven Year Plan. [t appears logical to place all Baha'i university
and college organizations under the Association's mantle. In Canada, we have
Universal House Justice permission to begin Association for Bah3a'T Studies
chapters at Canadian universities working with Local Spiritual Assemblies and
existing Baha'l Clubs on campus, We hope eventually to have the budget to
hire a resource person who would act as research and education (curriculum)
coordinator. [t is premature to estimate a target date.

10. The Association has a file of Lancaster papers. Some are missing..,

11. The Association is supported by membership fees, literature and tape
sales, and by National Spiritual Assembly subsidy. Non-members pay for
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services rendered (e.g., conference fees, subscription fees, copying fees

and postage). As the Association is not identical to the Bahd'y Faith there
is not the restriction against receiving funds from non-Bahd'is. We expect

to investigate the terms of various non-Bah3a‘i granting agencies in Canada

to see how the Association might use usch funds to sponsor research on Baha'{
studies. Our balance sheets are prepared semi-annually and are not restricted
information.

12. The Association is not incorporated but has the status of non-profit
religious organization. The Association enjoys federal and provincial tax
exemptions for all goods used "solely for the promotion of religion.” We
use the National Spirftual Assembly of Canada‘s incorporation, as parent
organization,

13. At this time there are plans for expansion of Association sponsored
activities outside Canada and at present there are three United States Regional
Conference Cormittees functioning. However, there are no plans to open any
offices and the library holdings will be consolidated in Ottawa,

14. The University of Toronto has a course, Religion 1119T on the computer
for the next three years. They require a minimum registration of five graduate
students to hold the course. The courses on the Baha'i Faith that have been
taught in Canada have all been non-credit and taught by Baha'i graduate students.

15. The Association's focus is on college and university courses, and
these are our first priority.

I trust this letter answers your questions. If not, please do not
hesitate to write again,

Sincerely,

-
~

,» . -

(e oZon—
Christine Zerbinis %
Executive Secretar

Encl: Brochure
diagram
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Appendix  JT
Some select quotations on the importance of Ba.hg':f Scholarship

"There are certain pillars which have been established as the
unshakeable supports of the Faith of God. The mightiest of these
is learning and the use of the mind,the expansion of consciousness,
and insight into the realities of the universe and the hidden
mysteries of Almighty God.

To promote knowledge is thus an inescapable - duty imposed on every
one of the friends of God...%

( ©Abdutl-Baha passage cited Selectiong From the Writings of
CAbau*1_Bang (Rasfa 19781,p.195 JNow 971 )

" Tt seems that what we need now [ 1949 ! ] is a more profound and
coordinated Bghati scholarship in order to attract such men as
you are contacting. The world has——at least the thinking world—
caught up by now with a1l the great and universal principles .
enunciated by Baha'u'llah over.70 years ago, and so of course it
does not sound 'new! to them,But we know that the deeper teachings,
the capacity of his projected World Order to re-create society,are
new and dynamic.It is these we must learn to present intelligently
and enticingly to such men! %

(From a letter dated July 3, 1949, written on behalf of Shoghi
Effendi to an individual believer ).

"The Cause needs more Bgha'i scholars——people who not only are devoted
to it and believe in it and are anxious to tell others about it,but
2lso who have a deep grasp of the Teachings and thelr significance,
and who can correlate its beliefs with the current thoughts and
problems of the people of the world.®™ ( From a

letter written on behalf of Shoghi Effendi 21 October & 1943

"What he [Shoghi Effendi] wants the Bahafis to do is study more,not

to study less.The more general knowledge, scientific or otherwise,

they possess, the better., Likewise he is constantly urging them to

really study the Baha'l teachings more deeply.® .

(From a letter written on behalf of Shoghi Effendl dated 5th July

1947 ).

"Bahati scholars and writers will,no doubt,gradually appear,and will,
as promised by Bahatu'llah,lend a unique support to their Faith."
(From a letter written on behslf of Shoghi Effendi cited in U.S.
Bah&'i News No, 102 {August 1936], p.2. )

t As the [Bahd'{] Cause develops it will need more and more people
who are really versed in thelr branch of learning and who can
interpret the [Bahati] teachings to suit the facts.®

( From a letter written on behalf of Shoghl Effendi in Bghati Youth
: A Compilation, p. 14 ).

" What the Faith needs, even more than teachers, is books that expound
the true significance of its principles in the light of modern thought
and social problems.® )

(From a letter of Shoghi Effendi to an individual believer dated 6
May 1933 cited Unfolding Destiny..[London 19811,p.431 ).

7.

", . the majority of Baha'is, however, intensely devoted and sincere
they may be, lack for the most part the necessary scholarship and
wisdom to reply to and refute the claims and-attacks of people with
some education and standing.t

(From a letter written on behalf of Shoghi Effendi dated 25th
September 1942 cited in ibid.,p.439 ).

"Scholarship has a high station in the Bahati teachings and Baha'i
scholars have a great responsibility to a growing, divinely-guided
world society.."

“Baha'i scholarship is of great importance in the development and
consolidation of the Baha'i commnity."

(From a Statement of the Research Dept. of the Universal House of
" Justice on Bahati Scholarship [1979] ).

"The Suprems Body [= The Universal House of Justice] has informed
us [= the International Teaching Centre] that it believers that
both the International Teaching Centre and the Boards of Counsellors
can r ender valuable services in the field of Bahati scholarship
by encouraging budding scholars, and also by promoting within the

Bgha'i commnity an atmosphere of tolerance for the views of others.m

( From a letter of the International Teaching Centre dated 22 March
1981 ).

XX IOORAKHKIKKK
QOHXIHKHKHXHKK

“In the message of Naw-Ruz 1979 addressed to the Baha'l
world, the Universal House of Justice stated that ‘at the heart of
all activities, the spiritual, intellectual and community life of the
believers must be developed and fostered’. In pursuance of this
objective, the International Teaching Centre sent a letter to all
Continental Boards of Counsellors on 9 August 1984, providing
further information on this important subject in the hope that it
would assist them to devise ways to foster the development of
Baha'i scholarship along lines that are in accordance with Baha'i ,
standards and values. T

“The Universal House of Justice feels that this information
would also be of particular assistance to your National Spiritual
Assemblies, and has therefore instructed us to send you the en-
closed excerpt from the International Teaching Centre's letter.”

(From a letter written on behalf of the Universal House of
Justice, dated 25 October 1984, to selected Nationai
Spiritual Assembiies.) ’



A STATEMENT ON THE ENCOURAGEMENT OF
BAHA’lL SCHOLARSHIP

Issued by the International Teaching Centre on 9 August 1984

The Importance of Baha’i Scholarship:

Over 50 years ago, the Guardian emphasised the need for development
of the intellectual life of the Bah&'{ community, in the statement:

“In these days when people are so skeptical about religion and
look with so much contempt towards religious organizations and
movements, there seems to be more need than ever for our young
Baha'is to be well-equipped intellectually, so that they may be in
a position to present the Message in a befitting way, and in a manner
that would convince every unbiased observer of the effectiveness and
power of the Teachings.”

(From a letter dated 5 May 1934 written on behalf of Shoghi
Effendi to an individual believer.)

Some years later, he described Bah#'{ scholarship as being an im-
portant aid to teaching the Faith to those who do not find the Bah&f
principles novel in the light of modern thought:

“It seems what we need now is a more profound and co~ordinated
Bah#'{ scholarship in order to attract such men as you are contacting.
The world has — at least the thinking world ~ caught up by now
with all the great and universal principles enunciated by Bah2'u’lldh
over 70 years ago, and so of course it does not sound ‘new’ to them.
But we know that the deeper teachings, the capacity of His projected
World Order to re-create society, are new and dynamic. It is these
we must learn to present intelligently and enticingly to such men.”

(From a letter dated 3 July 1949 written on behalf of Shoghi
Effendi to an individual believer.)

Mgre recently, attention has been directed to the role to be played by
Bah4'{ scholarship, in the statement:

“The Universal House of Justice regards Bah'{ scholarship as of
great potential importance for the development and consolidation of
the Bah4'f community as it emerges from obscurity.”

(From a letter dated 3 January 1979 written on behalf of the
Universal House of Justice to an individual believer.)

As the Supreme Body pointed out in the opening sentence of the
Ridvén 1984 message to the Bah#&'ls of the world, the emergence from
obscurity of the Faith has been a marked feature of the past five years.
This directs unprecedented public attention to the Cause of God, and
also necessitates increased emphasis on the development of Bah&'{
. scholarship, since in the same message, the House of Justice says:

“Persistently greater and greater efforts must be made to acquaint
the leaders of the world, in all departments of life, with the true
nature of Bah&'w’115h’s revelation as the sole hope for the pacification
and unification of the world.”
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The Nature of Bah#’{ Scholarship:

A vital prerequisite to the fostering of Bah#{ scholarship is the
acquisition of a clearer understanding of the meaning of this term. We
can do no better than to offer an illuminating passage from the writings
of the Guardian, which might well be taken as a definition of the
attributes toward which a Bah&'{ scholar should aspire:

“ .. The Cause needs more Bah#'{ scholars, people who not only
are devoted to it and believe in it and are anxious to tell others about
it, but also who have a deep grasp of the Teachings and their sig-
nificance, and who can correlate its beliefs with the current thoughts
and problems of the people of the world.”

(From a letter dated 21 October 1943 written on behalf of
Shoghi Effendi to an individual believer.)

This passage calls for distinctive qualities. The description of the
kind of Bah#'fl scholar of which the Faith stands in such need at this
time places emphasis upon belief, devotion to the Faith, a profound
understanding of the Teachings and a strong desire to share them with
others. A distinctive feature of such Bah&7{ scholarship, which is alsc
reiterated in other passages of the writings of the Guardian, is that of
relating the Bah&'l teachings to the present-day concerns and thought of
the people around us.

Fostering Baha’{ Scholarship:

The Universal House of Justice specified how the Counsellors can
foster Bah#’{ scholarship:

“In the field of Bah&'{ scholarship . . . the Boards of Counsellors
can render valuable services in this area by encouraging budding
scholars and by promoting within the Bah&{ community an at-
mosphere of tolerance for the views of others. At the same time the
fundamental core of the believers’ faith should be strengthened by an
increasing awareness of the cardinal truth and vital importance of
the Covenant, and an ever-growing love for Bahi'w’lldh.”

(From a communication dated 10 February 1981 written
by the Universal House of Justice to the International
Teaching Centre.)

We consider first the matter of “encouraging budding scholars”.

From the passage of the Guardian’s writings dealing with the at-
tributes to which a Bah&'{ scholar should aspire, it is evident that Bah§'{
scholarship is an endeavour accessible to all members of the Bah&'{ com-

" munity, without exception. All believers can aspire to the attributes

described by the Guardian, and can strive to relate the Bahd'f teachings
to the thinking and concerns of the non-Bah#'f population around them.
You can perform a valuable service in bringing this potential role to the
attention of all the believers — including those who may lack formal
education, and those who dwell in remote areas, villages and islands —
and to discourage any thought that Bah&'f scholarship is an activity open
only to those who are highly educated or who are pursuing an academic
career.
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As the followers of the Blessed Beauty make efforts to correlate the
Bah&’{ teachings, which impinge upon every aspect of human life, with
the thoughts and problems of the people around them, they will in-
evitably discover new ways of presenting the teachings convincingly and
will also acquire an ever-increasing understanding of the Revelation of
Bahi'wll4h.

At the same time special encouragement should also be given to be-
lievers of unusual capacity, training or accomplishment to consecrate
their abilities to the service of the Cause through the unique and dis-
tinctive contribution they can make to Bah&'{ scholarship. The Guardian
repeatedly linked the work of Bah4'{ scholars to the expansion and con-
solidation of the Faith, as stated in the following:

“If the Bah4'fs want to be really effective in teaching the Cause

they need to be much better informed and able to discuss intelligently,
intellectually, the present condition of the world and its problems., We
need Bah#’{ scholars, not only people far, far more deeply aware of
what our teachings really are, but also well read and well educated
people, capable of correlating our teachings to the current thoughts of
the leaders of society.

“We Bah#’{s should, in other words, arm our minds with know-
ledge in order to better demonstrate to, especially, the educated
classes, the truths enshrined in our Faith.”

(From a letter dated 5 July 1949 written on behalf ofAShoghi
Effendi to an individual believer.)

The Universal House of Justice, in responding to a Bah#{"

who wanted to use logical means to convey and prove
spiritual principles, wrote that:

“. .. the House of Justice understands that you desire to find ways
of conveying spiritual truths in logical ways and demonstrating their
validity through scientific proofs, There can be no objection to such
an attitude. ‘Abdu’l-Bah4 Himself used such a method. The danger
Bah4’{ scholars must avoid is the distortion of religious truth, almost
forcibly at times, to make it conform to understandings and per-
ceptions current in the scientific world. True Bah4'{ scholars should
guard against this.”

(From a letter dated 7 June 1983 written on behalf of the
Universal House of Justice to an individual believer.)

The Supren;e/ Body has also referred to the distinctive role to be
played by Baha’is who acquire expertise in various fields of endeavour,
in affirming that:

“As the Bah#’{ community grows it will acquire experts in
numerous fields — both by Bah4'fs becoming experts and by experts
becoming Bah4'{s. As these experts bring their knowledge and skill to
the service of the community and, even more, as they transform their
various disciplines by bringing to bear upon them the light of the
Divine Teachings, problem after problem now disrupting society will
be answered.”

(FProm a letter dated 21 August 1977 written on behalf of the
(Universal House of Justice to an individual believer.)
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Closely allied to this role is the call of the House of Justice for:

“, .. the pfomotion of Bahf'f scholarship, so that an increasing
number of believers will be able to analyse the problems of mankind
in every field and to show how the Teachings solve them.”

(From a letter dated 19 January 1983 written on behalf of the
"Universal House of Justice to an individual believer.)

The Counsellors and Auxiliary Board members can do much to assist
in the response to this call by their stimulation and encouragement of
Bah#'{s of distinctive capacity and promise, especially young Bah4'{s who
are choosing their life work. Since the Bah4'f Teachings relate to every
dimension of human thought and activity, believers who become eminent
in any legitimate field of knowledge are in an enviable position to make
a significant and far-reaching contribution by presenting the Teachings
in a way that demonstrates the profundity and efficacy of the Revelation
of Bah&'u’llh.

The Bah#{ community can already point to the example of several
believers who have become recognised widely for their scholarship, and
whose intellectual pursuits were enriched by their abiding devotion to
the Faith, and their compelling desire to teach the Cause. Within this
company is to be found Mirz4& Abuw’l Fadl, who was described by the
Guardian as “very excellent and erudite”, as well as the Hands of the
Cause of God George Townshend, whose scholarship was praised by the
Guardian, and Hasan Balylz{, who was eulogised by the Universal House
of Justice for “his outstanding scholarly pursuits”, as well as others who
are presently engaged in like service.

Promoting an Atmosphere of Tolerance:

We now consider “promoting within the Bah4'{ community an
atmosphere of tolerance for others” and strengthening “the fundamental
core of the believers’ faith”. The Universal House of Justice has stated
that:

“The combination of absolute loyalty to the Manifestation of God
and His Teachings, with the searching and intelligent study of the
Teachings and history of the Faith which those Teachings themselves
enjoin, is a particular strength of this Dispensation. In past Dis~
pensations the believers have tended to divide into two mutually
antagonistic groups: those who held blindly to the letter of the Reve-
lation, and those who questioned and doubted everything, Like all
extremes, both these can lead into error. The beloved Guardian has
written that ‘The Bah#’{ Faith . . . enjoins upon its followers the
primary duty of an unfettered search after truth ...’ Bah{'fs are
called upon to follow the Faith with intelligence and understanding.
Inevitably believers will commit errors as they strive to rise to this
degree of maturity, and this calls for forbearance and humility on
the part of all concerned, so that such matters do not cause disunity
or discord among the friends.”

(From a letter dated 7 October 1980 written on behalf of the
Universal House of Justice to an individual believer.)
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The challenge to all believers is to develop the balanced combination
prescribed by the House of Justice to such an extent that they do not
fall into one of the mutually antagonistic groups of which the Supreme
Body warns.

On the need for tolerance the Universal House of Justice wrote:

“The House of Justice agrees that it is most important for the
believers, and especially those who hold positions of responsibility in
the Administrative Order, to react calmly and with tolerant and en-
quiring minds to views which differ from their own, remembering
that all Bah4'{s are but students of the Faith, ever striving to under—
stand the Teachings more clearly and to apply them more faithfully,
and none can claim to have a perfect understanding of this Revela-
tion. At the same time all believers, and scholars in particular, should
remember the many warnings in the Writings against the fomenting
of discord among the friends. It is the duty of the institutions of the
Faith to guard the community against such dangers.”

(From a letter dated 18 July 1979 written on behalf of the
Universal House of Justice to an individual believer.)

Promotion of an atmosphere of tolerance thus requires that those
holding positions of administrative authority not over-react, and that
those setting forth their understanding of the Teachings not foster dis—
cord and dissension, deliberately or unwittingly. The warning against the
fomenting of discord highlights one of the hazards facing believers who
embark upon the practice of Bah4'f scholarship. On one occasion the
Universal House of Justice felt moved to comment that:

“There have, however, been cases of believers who look upon
themselves as scholars, and may even be such in an academic sense,
who have considerable expertise in certain aspects of the Faith but
are lamentably ignorant or misinformed abouf other aspects of the
Cause and the Teachings. Others have expressed bitingly critical
views with a quite unscholarly intemperance.”

(From a letter dated 8 October 1980 written on behalf of the
Universal House of Justice to an individual believer.)

By striving to express themselves with courtesy, moderation, tact and
wisdom, Bah&'{ scholars will contribute to the maintenance within the
Baha'i community of an atmosphere of tolerance which facilitates their
limitless exploration of the meaning and implications of the Bah4'{
Revelation.

Strengthening the Core of the Believers’ Faith:

This need for Bah{{ scholars to become thoroughly deepened in the
spirit of the Cause, and well versed in its Teachings is emphasised in the
following passage:

“In the application of the social laws of the Faith, most of the
difficulties can be seen to arise nct only from outright disohedience,
hut also from the actions of those who, while careful to observe the
letter of the law, try to go as far as it will permit thein away from
the spirit which lies at its heart. A similar tendency can be noted
among some Bah#&'{ scholars. The great advances in knowledge and

FO.

understanding in the vital field of Bah{'{ scholarship will be made by
those who, while well versed in their subjects and adhering to the
principles of research, are also thoroughly imbued with love for the
Faith and the determination to grow in the comprehension of its
teachings.”

(From a letter dated 27 March 1983 written on behalf of the
Universal House of Justice to an individual believer.)

In the same leiter the Supreme Body calls attention to the danger of
intellectual pride, which a.Bah&'{ scholar must combat within himself,
in these words:

“The House of Justice feels that Bahd'{ scholars must beware of
the temptations of intellectual pride. ‘Abdu’l-Bahf has warned the
friends in the West that they would be subjected to intellectual tests,
and the Guardian reminded them of this warning. There are many
aspects of western thinking which have been exalted to a status of
unassailable principle in the general mind, that time may well show
to have been erroneous or, at least, only partially true. Any Bah{'{
who rises to eminence in academic circles will be exposed to the
powerful influence of such thinking.”

(From a letter dated 27 March 1983 written on behalf of the
Universal House of Justice to an individual believer.)

The provisions of the Covenant stand as our inviolable protection
against distortion of the Teachings and against the subtle temptations of
intellectual pride. Central to the Covenant is the authority of the Mani-
festation of God and of the infallible institutions that the Holy Writings
ordained. ‘Abdu’l-Bah§ has specified that:

“Unto the Most Holy Book everyone must turn and all that is not
expressly recorded therein must be referred to the Universal House
of Justice. That which this body, whether unanimously or by a
Irfll?joriltfy doth carry, that is verily the Truth and Purpose of God

imself.”

(From “Will and Testament of ‘Abdu’l-Baha”, Part Two.)

The Universal House of Justice has clarified that:

“In the Bah#'{ Faith there are two authoritative centres appointed
to which the believers must turn, for in reality the Interpreter of the
Word is an extension of that centre which is the Word itself. The
Book is the record of the utterance of Bah&'wlléh, while the divinely
inspired Interpreter is the living Mouth of that Book — it is he and
he alone who can authoritatively state what the Book means. Thus
one centre is the Book with its Interpreter, and the other is the
Universal House of Justice guided by God to decide on whatever is
not explicitly revealed in the Book.”

(From a letter dated 7 December 1967 written by the
Universal House of Justice to an individual believer.)

and it has pointed out that:

“While it may often be the part of wisdom to approach individuals
or an audience from a standpoint of current knowledge, it should
never be overlooked that the Revelation of the Manifestation of God
is the standard for all knowledge, and scientific statements and
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theories, no matter how close they may come to the eternal principles
proclaimed by God's Messenger, are in their very nature ephemeral
and limited, Likewise, attempting to make the Bah4’f Faith relevant
to modern society is to incur the grave risk of compromising the
fundamental verities of our Faith in an effort to make it conform to
current theories and practices.” )

(From a letter dated 21 July 1968 written by the Universal
House of Justice to a National Spiritual Assembly.)

A vital element of Bahd'f scholarship is humility in recognising the
limitations of the human mind in its attempts to encompass the Divine
Message. Bah§'uw’lldh addresses the Creator in a prayer, using these
terms:

“Exalted, immeasurably exalted art Thou, O my Beloved, above
the strivings of any of Thy creatures, however learned, to know Thee;
exalted, immensely exalted art Thou above every human attempt, no
matter how searching, to describe Thee! For the highest thought of
men, however deep their contemplation, can never hope to outsoar the
limitations imposed upon Thy creation, nor ascend beyond the state
of the contingent world, nor break the bounds irrevocably set for it
by Thee.” -

(From “Prayers and Meditations by Bahf'u'lldh, No. CLXXXIV.)

Another vital provision of the Covenant is that concerning inter-
pretation. The Universal House of Justice states:

“. . . individual interpretation is considered the fruit of man’s
rational power and conducive to a better understanding of the teach-
ings, provided that no disputes or arguments arise among the friends
and the individual himself understands and makes it clear that his
views are merely his own. Individual interpretations continually
change as one grows in comprehension of the teachings. ’

. . although individual insights can be enlightening and helpful,
they can also be misleading. The friends must therefore learn to listen
to the views of others without being overawed or allowing their faith
to be shaken, and to express their own views without pressing them
on their fellow Bah4'fs.”

(From a letter dated 27 May 1966 written by the Universal
House of Justice to an individual believer.)

£

The Covenant of Bah&'ull&h gives rise to a Bahd’{ community which
will increasingly become known for its fostering of creative development
and for its encouragement of individual expression. The Covenant also

provides guiding principles by which a Bah4'f scholar can exemplify that -

harmony of faith and reason which is a hallmark of the Bah4'{
Dispensation.

With the Seven Year Plan calling for the fostering of the intellectual
life of the Bah&{ community, and with the closely-associated develop—
ment of Bah&'{ scholarship, the world-wide community of the followers
of the Greatest Name embarks upon an exciting phase in its develop-
ment, which will widen the range of people attracted to its truths, greatly
enhance its prestige and influence, and broaden the foundation of the
world civilization to which the Revelation of Bah&uw’118h will ultimately
give rise.

f New Zealand
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APPENDIX TIT

”
A Brief Response to possible Baha'l/ objections to the support of
Academic Bah&¥f Scholarship and the Establishment of a Permagent
Ba.ha/'f Studies Centre and Research Institute.

Objection : The time now is for the Baha'Y World to concern itself with
teaching; to proffer its 'good news'! to mankind and develop
its administrative institutions. Academic scholarship is
something for the future.

: This kind of Bah{'{ voiced sentiment is both understandable

and widespread, It is not a false * perspective though it~

is often voiced by Bahf'fs who have little or no knowledge
of what the aims ,intentlons and purposes of academic schol-
~ship are; e by individuals who have a limited perceptlon of
what Bahdti{ scholarship might contribute to the Bahd®f world.
To say that Bahdti scholarship is 'for the futuret! is to
say that detailed research into Bah&'i scripture, history
and doctr:me, etc.. is currently irrelevant.It is to sgy that
Bahd*{s - who wish to stady their Faith in detail are wasting
their time—~ they should be teut teachingt.

In the light of the plethora of Baha'i texts that underline

the importance of the intellect and Bahi'i intellectual life

it can hardly be said that Bah&t{ scholarshlp is a waste of
time.A ve.rlety of authoritative Baha'{ texts explicitly state
that Bahd'{ administrative instutions should strive to promote
and enrich the intellectual life of the Bahd'{ commnity,The
Bah£#{ philosophy of *teaching? obvicusly includes the intell-
~ectual articulation of Rahd?{ perspectives, Academics and
intellectuals also need to be 'taugrt' or informed about Bahi'f
teaching.The concrete support of Bahd'{ scholarshlp would have
important consequences for internal Bahd'f tdeepening! and
external Baha?{ tteaching!, It would serve to enable certain
individuals to be more adequately informed about their own Faith
and enable them to befittingly communicate it to cthers.It
would also equip individuals to 'defend their Faith? a.gainst
distorted and hostile misrepresentations —~ which are increas-
-ingly of a detailed nature or such that the 'non-expert? in
Babl-ea.hafl history and doctrine cannot hope to discuss or tref-
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~ute’, Experts and academically trained Bahd'{ scholars are need- -

~ed to discuss and commumnicate research findings that clarify
Tobscure questions! and to throw light on doctrinal-and other
issues that 'wrouble individuals or Bahd'{ communities?.

Quite apart from the concrete benefits that the support
of academic Bahf'{ scholarship can now offer there is also
the point that studying religion is ontolog].c&]ly valuable
and important--it is important,in other words,in its own right,
and for its own sake as an expression of the creative human
spirit.It should not be necessary to justify the academic study
of the Bahat{ Faith,
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Bahat{ scholarship should be viewed an an integral part of Bani?i

community life, As human beings Bah&#fs have intellects and should use

and develop them to the full. It is obvious that the scholarly study
of religicn is important inasmuch as the lives of countless individ-
-uals are determined by their religious beliefs and practises.It can
be extremely intellectually, emotionally and spiritually stimulating
and demands a high level of empathy, insight, imagina.tion, detachment
and honesty.The contemporary decline of interest in religion has perh-
~aps influenced Baha'is more than many would care to admit in terms of -
obscuring the importance of rellglous studies in general and B&bT-Bahat{
studies in particular,So-called?!concrete careers! or 'business success!
become all important to the detriment AL the alleged ° ephemerality of
the study of religion— even the Baha'{ Faith itself!

Another reason why it is imperative that Bahat{ institutions begin to
support Bahati Studies in a concrete manner~- the sooner the better in
this comnnection--is that it is bekoming = increasingly important that
Bah€'s understand the history, nature and teachings of the great world
religions.As time passes the Bahdt{ dialogue with, for example, Hindus,
Buddhists, Jews,Christians and Muslims will ° take on new dimehsidns- and
become more and more informed, Academically trained experts on the lustory
and teachings of these religious traditions will be needed; Bahd1{s who
are capable of infermed dialogue with leading mtellectua.ls. The standard
of the Baha'{ approach to the 'great wcrld religions! is, at present,
intellectually very poor.Secondary Bahat{ literature designed to fconvert!
Hindus, Buddhists, Jews and Christians, etc., has much to be desired;the
errors of 'fact! are many and the apologetic stance dated. ' Intell-
—ectuals who read this literature are frequently horrified by the low standard
of Bahati schollrshlp. The writers of such tracts are oftep devoted and
well-meaning Bahd?{s who  have not had the benefit of informed tult’lon.
In ro oriental cr occifental langauge does there exist an mformed Baha'i
avproac to contemporary Jews, Muslims or Christians. The Bahd?{ literature
is, o the most part, dated and inadequate. Outside of the promotion of
Bah&ty schcla.!‘shlt: this situation is unlikely to improve.The estabh.shment
of Baha'{ Studies institutions would go some way towards educating Bahdt{s
such that informed dialogue with other religionists becomes possible.

The support of Bahat{ Studies cannct be lei‘t for the 'Tuture! as if the
internal and extermal articulation of Baha'y perspectives is divorced from
scholarly research.

Objection: The estaohshment of an 'Institute for .Jaha'l Stud:Les' would
lead to a Bah&'{ intellectual elite.

This, I think, and I have heard it voiced on several occasions, is a quite
absurd objection., No scholarly or academic institution for 'higher study'
can exist without applying the principle of selectivity, Some individuals
are better suited to ‘specific academic pursuits than othew. Everyon
cannot be a ‘nuclear physicist’® or a philosopher, Not all Bahat{s
desire or would be particularly good at religions studies—even those
who tave religious studies degrees can differ markedly in a.blhty- other-
~wise they would all get T'first class degrees'. Not all Bahd'{s
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desire to be fBaha'{ scholars! or engage in the disciplined
approach te Banf'i Studies.Nct all Bah3d'fs would be willing
or able to face the challenge of studying their own Faith;
to achieve the necessary balance of empathy and abjectivity.

Though therm, selecta?nty is inevitable this ha.s nothing to do

with elitism. Bahat{ scholars are simply Bahgt{s—no better and

no worse—who study their faith in a systematic and dlsc plined
marmer. Those who might gracuate froi & course in Bahd'{ Studies
do not beccme anything; they are not then entitled to say ' I am
a Bagha'i scholart, 'I am spec:La.l' {God forbid) or anything else,
They are notling other than Behd'{s who have attempted to study
and understand their Faith in a disciplined manner.On’a’ spiritunal
level they may emerge ' no better than anybody else' since the
scholarly study of the Bah&'{ Faith is not necessarily the same

as ‘'deepening'. In actual fact the scholarly study of onets own
Faith can be an extremely humbling experience. One has to admit
—often frequently—— that one did not know about or understand
Bahdt{ teaching or history as well as one might have -imagined .
One makes mistakes and has them exposed. Far from giving the student
any sense of belonging to an elite it should be that he or she
becomes more avare and tolerant of other religionists and of human
limitations.

Baha*{ scholars are not tpriestst or anything comparable. They have
‘no autherity as individuals &t all. Their detailed studies do not
qualify them to gu:Lde others spiritually. They are simply fallible
members of the Bahd'{ community who, for one reason or another,
have decided to study their Faith in detail. They do not constitute
an elite.

Objection: The Academic approach to Bab Bahd1{ Studies is an
inappropriate one.

This possible objection is based on & misunderstanding of the tacademic
approach?!. The academic approach is neither directly fsigned to promote
wr destroy faith. There may be academics—both Bahi'{ and not— who seem
to challenge faith positions but it is often the case that what are chall-
-enged are uninformed and premature crystallizations of a supposed "Bangt{
orthodoxy". Scholars sometimes,by virtus of their detailed researches,

come up with Bahd'{ perspectives that are new and it is not infrequently
that case that textual support for their theories is discovered-—script~
-ural texts are. found,not generally known or published, that confirm their
detailed researches.

Conscious of the fact that +the academic approach is not incompatable
with apologetics and theology (= % faith articulating itself ") each of
the great world religions sponsor institutions that take an internally
academic approach. Bahatis have pothing to fear about taking an intern-
-glly academic approach, If Baha'{s wish to establish instutions of
higher learning that are respected for their academic integrity it is
imperative that they understand and edopt an academic stance.It remains
for the future for Bahdt{ scholars and theolog.gps to, work out the kind
of academic approach that is best suited to Bab{-Bahd'{ Studies,It seems
to me to be certain, however, that an inhibiting !fundamentalist! position
will not equip Baha'{ scholars to enter into adequate dialogue with the
thinking world or befittingly articulate their Faith.
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Objection: Are there not already learmed Bah£'{s and Bahd'{ scholars
whe are capable of fulfilting Banh{'{ intellectual needs?
Why bother with an Institute?

While there are learned Bah3'fs anc Baha'{ scholars there is no
institution desigred to promote and coordinate academically informed
Bahati scholarship and no full-time course which caters for the
needs of younger Bahd'{s who desire to undertake detailed stu(ty
A definite gap exists. Furthermore, many of the learned Bah§'fs and
Bahdtf scholars have no real training—if any at 8ll— in the academic
study of religion. The academic study of religion is a specialised
discipline,Knowing alot about the Bahd*{ Faith seldom equips a given
individual to enter into academically informed religious debate. The
proposed Centre or Institute would promote this kind of scholarship;
students would be trained in Bibi~Bahf'{ studies according to the best
contemporary methodologies surrounding the study of religion, Th:Ls
wou_'Ld lead to new intellectual developments within the field of Bgbi-
Baha'! Studies.If Bahitfs are to keep up with modern developments in
the study of religion it is not enough to fall back on the generality
of tlearned Bahdtist.If Bahd*{s are to enter into dialogue with modern
intellectuals they must be academically informed,

A learned Baha.'l may know a great deal,for example,gbout the Ba.ha':.

notion of(progress:we revelation'but this does nut mean that he or she eould
contribute in an academic manner to the contemporary debate about the
possibility of an emergent Torld theology?!. A Bahd'{ scholar may be
learned in the Bahd'{ interpretation of the Bible but may be completely
unable to understand or evaluate the methods and findings of modern
Biblical scholarship. Such examples could be multiplied. The setting

up of a Centre or Institute on academic lines would produce scholars

who might malce important contributions to key contemporary concerns.

The number of learned Ba.ha."i’s who have been trained in the study of
religion remains very few, The propcsed Instltute would go some way

to increasing their number and rals:mg Bahdt{ intellectual standards.
No matter how well-gqualified a Bah4£t{ might be in such fields as
medic:.ne, - chemistry,physics, engineering, psychology or econom-
-ics this does not mean that hls studles make him or her a good student
of religious subjects ,Ifany Baha t{s regargded as learned are learned in
areas other than Babi~Bahd'f studies. Bab{-Bahd'{ studies is a self-
contained and specialist field. As such it needs to be fostered and developed.
Learning in an area peripheral to Babr—‘Baha':L studies dces not mean
that academic integrity in Ba.b:.—Ba.ha.'l studies is automatic, In brief,
because centenporery Bahar{ deepening and study does not lead to

academically informed and expert knowledge in BabiZBahd?{ studies there is

a need to establish academically oriemted research and teaching Institutes,
Oriental Bah{'{ scholarship tendsto polymathism rather than systematic
analysis and is generally uninformed by modern scholarly methodologies.
Occidental Bahdti fdeepening® is usually Meaching--oriented? and unaware
of & plethora of texts and MSSin Arabic,Persian and other languages central
to the more scholarly approach. I am not suggesting that %deepening® should
be scholarly research but trying to hlth_:L@t the differences between
them, Though there is some contact, Bahd?i "deepening" is generally as
different from academic research as the Christian "Bible study group® is
from a Unlverslty Biblical Studies course. Many questions seldom if ever
raised in Baha'f "deepenmg" are fundamental to scholarly research. Texts
and documents , Bahd'{ and non-Bahty, ) crucial for academic research are
relatively unimportant in the Mdeepening® context.
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Objection: There already exist local,national and :l.nt’emtional
Bahd?'T Institutes designed to promote Bahd'i deepening
and scholarship, why suggest something else?

This objection has already been responded to in the previous pages.
The proposal that an academically oriented Baha'i Studies Centre
and Research Institute be set up does not devalue the importance

of slready existing institutions designed to promote deepening

and scholarship. From what has been said it should be obvious

that something both necessary and essentially new is needed.There
is a difference between Iinstitutions that cater for the “deepening—
teaching" sgituation and /thoae envisaged that will promote an
academically informed Bahd'i scholarship.

Objection: It would be too costly to establish an Institute
for academic research and teaching. The Baha'i Fund
_ would be better chanelled elsewhere.

As, has been argued, the promotion of academic Bahd'{” gcholarship
is not peripheral to central Bahiff concerns it is hardly the case
that it should not be funded. In the light of the resources of
the Bahd?{ International Community it is not at all inappropriate
that one or more academically oriented Institutes be set up.

AARIIKAIIIA K AHHIIOOTOIOCIRAR IR

The above notes may seem to he ab;‘hra.ct or even irrelevant.
Perhaps they are? When however, academic institutions for Ba.,b{—
Bahd*{ Studies come into being— as I feel sure they will—
these kinds of issues will inevitably take on much greater imp-

—ortance.

A PERMANENT BAHA'T STUDIES CENTRE AND RESEARCH
INSTITUTE-~ FURTHER CONSIDERATIONS,

Denis MacKoin




A PERMANENT BAHA'I STUDIES CENTRE AND RESEARCH INSTITUTE -- FURTHER CONSDERATIONS

Denis MacEoin

I have read with considerable interest Steve Lambden's 'Thoughts on the Estab-
lishment of a Permanent Baha'i Studies Centre and Research Institute' and wish
to congratulate him for having set out so lucidly a proposal which appears to
merit serious attention in the Baha'i community. I wish him luck in his efforts
to generate sympathy for his scheme and hope sympathy may in the end lead to
concrete support in the form of adequate funding for the enterprise., In general,
I find myself in agreement with most of his observations, although I have res- !
ervations about what seems to me to be an overly elaborate and unduly directed
syllabus proposed for a three~year course in Baha'i studies. I have no doubt
that, were such an institute to be set up, it could serve a valuable.function

and contribute a great deal to the development of this field as well as to the
enrichment of the intellectual life of Baha'is as a whole.

I do, at the same time, have one or two more general reservations the ex-
pression of which may help to clarify some of the problems that may be engendered |
by the establishment of such an Institute and, perhaps, assist in the formulation !
of more precise plans for the development of academic work in this area. Per- B :
haps my most general observation is that the growth of Babi and Baha'i studies i
has always suffered from something of a tension between Baha'i perceptions of
the status of Baha'ism and the actual, mundane situation of that religion. It
is, I think, important to bear in mind that the notion that Baha'ism is a 'world
faith' is an ontological assumption for adherents rather than a statement of
observable or meaningful fact. Even if we accept the highest current estimate ;
of Baha'i world membership as standing at 3 to 4 million (a figure which, for
various reasons, I believe to be exaggerated, perhaps as much as twice the true
figure), we still do not have a religious group of any greater size or signif-
icance than the Mormons or Jehovah's Witnesses. In historical terms, Baha'ism |
is a very new and untried phenomenon, with no significant-literary, artistic,
architectural, political, social, philosophical, theological, or legal achieve-
ments to its credit; it has never been the religion of a state or region or
the basis for a civilization; and its spread has been the result of conscious, !
somewhat forced planning (assisted by modern transport and communications) :
rather than natural or sustained growth. I do not say any of this to be dis-
paraging. In its own terms or in comparison with other new religious movements,
Baha'ism has been extremely successful, and I see no reason why it should not
continue to be so for at least a little while to come.

But it is obvious that there are acceptable reasons for doubting whether it
makes sense ~- for the outsider at least -- to try to put Baha'i studies on a
par with, say, Buddhist or Islamic studies, or to attempt to fit Baha'ism as a
major component into general courses on world religions or as part of a contrib-
ution to the development of a 'world theology'. By that standard, general world
religion courses would be bursting at the seams with an endless array of small
religious traditions claiming parity with the major faiths. I have often in the
past expressed my concern about the rather artifical (and, I think, misleading)
efforts of Baha'i institutions to have their faith introduced into schools on
a par with the established religions of major ethnic minorities. At my harshest,
I would describe it as something of a con trick which seeks to take advantage
of general public ignorance about the true status of Baha'ism in the world as
a whole. Certainly, it is, I am sure, true to say that most scholars even now
would approach the Baha'i faith (in its widest sense, as embracing Babism --
something I would on other grounds dispute) from two principal angles: 1) hist-
orically, dealing only with the Babi period (up to the 1870s, perhaps), within
the context of modern Shi~ism, Islamic reform, or 19th-century Iranian or Middle
East history; and 2) sociologically, as a new religious movement (with rather
less attention to the question of origins). Those concerned with broader studies
of world religions would still be perfectly justified in giving it only the most
perfunctory attention, if any at all. All this may, of course, change quite a
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lot in the next S50 years or so, but for the present I believe a down-to-earth
appraisal of the situation is the one most likely to lead to useful results.
Even I, who am very far from promoting Baha'ism as a major topic, find diffie-
ulty in convincing colleagues that it is a subject worth considering in any
depth at all.

None of this need, of course, have very much impact on purely internal studies,
but it does, I think, have to be taken seriously into account in any attempt to
foster relations with the academic world outside the Baha'i community.or to in-
corporate Baha'i studies into the framework of religious studies as a whole. A
realistic view of how things stand will do more to encourage a positive attitude
on the part of outsiders than any amount of what will be seen as pretension or
self-delusion about status and comparability. In a situation where even well-
established and important minor religious traditions such as Zoroastrianism,
Sikhism, or Shintoism are not well provided for, one cannot expect to bring Baha'i
studies deep inside the mainstream of religious studies.

This is, in itself, something of an argument in favour of the establishment
of a wholly internal institution designed to train Baha'is in the academic study
of their faith. There are, however, problems with such a proposal. At present,
the structure of the Baha'i administrative system is such that there would seem
to be virtually no room for direct vocational training leading to a career within
the Baha'i organization itself. Even if those institutions of the Baha'i faith
most in need of religious experts (as opposed to computer programmers, managers,
or accountants), by which I mean the Auxiliary Boards and Counsellors {and per-
haps some of the Haifa-based agencies, such as the Research Centre), in their
capacity as Baha'i €ulama', were to develop along more clearly professional lines
in the near future, the ethos of appointment would seem to be such as to preclude
structured training for the- explicit purpose of recruitment into a specific
branch of the leadership cadre. The implication that an Institute such as that
proposed by Steve might lead to some sort of careerism within the Baha'i admin-
istration would, I think, provoke wide opposition in Baha'i circles. It is, of
course, eminently arguable from an internal Baha'i perspective that professional-
ism is at least as desirable in the ranks of the 'religious' leadership (dare
one say 'clergy'?) as in the more mundane areas of Baha'i administration, but
I shall leave such a debate to those more intimately concerned with it. Another
problem with a wholly internal Institute is that, for Baha'i youth to undertake
a three-year course in what would effectively be a form of seminary training,
would prove of little or no direct benefit to them in choosing and pursuing
careers in the outside world ~- not an irrelevant consideration in the current
economic climate. Inevitably, such an Institution could prove to be a viable
proposition only for those with the funds and alternative career options (or
family backing) to make it workable.

From an academic viewpoint, the idea of a Baha'i-financed and Baha'i-directed
Institution raises serious questions. My own experience in the Baha'i community
and what I know of the current activities of bodies like the Canadian Association
for Studies on the Baha'i Faith (who managed, for example, recently to hold a
conference on 'The Baha'i Faith and Islam' without the participation of anyone
who had actually carried out original research in that field) make me skeptical
about the chances for such an Institution to be accorded genuine academic freedom
consonant with the standards deemed necessary in any secular establishment of
higher education. It would be only natural and understanable for Baha'i instit-
utions, were they to finance an operation of this sort, to seek to control the
content and direction of courses and research, much:as they currently control
publications on Baha'i subjects. They are, after all, in the business of con-
verting the world to their faith, not encouraging the dissemination of contrary
opinions or doubts. I do not see how such an objection can be realistically
circumvented. The mere espousal of the principle of academic integrity would
not, of itself, reassure outside academics.that control of some sort would not
be exercised (as evidenced by the highly tendentious career of CASBF). Even
established universities face serious problems concerning academic freedom in
the case of externally-funded appointments (my own -lectureship at Newcastle,
funded by Saudi Arabia being a case in point —- there are current fears that it
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may be terminated on the grounds_that I carry out and supervise research into
'non-Islamic' topics —— i.e, Shi ism,.Shaykhism, Babism, and Baha'ism). Those

who hold the purse-strings must, in the final analysis, influence (however un-
consciously) the direction and tenor of research and teaching. One has to ask
whether the funding bodies would view with equanimity such possibilities as
courses taught by someone like myself or a percentage of Baha'i students with~
drawing from the faith or the publication of a journal or books likely to contain
material that would not be passed by a Baha'i reviewing panel. Only institutions
with no direct stake in the subject taught can hope to remain unconcerned by
potentially divisive or damaging developments like those I have mentioned.

It seems to me that a more realistic proposition at the present time would
be the creation of a centre for Babi and Baha'i studies (thus differentiated)
at a department of religious studies in a reputable western university. This
could be done by the provision of funds for, let us say, one lecturer and one
research fellow, as well as library facilities and fuhding for publications,
including a journal. Such funding would have to be given absolutely and without
strings of any description, ideally in the form of an outright endowment to the
university in question, with no stipulations whatever concerning the appointment
of incumbents, the content of the library, or the review of publications. It
would take some courage on the part of whatever institution (or individual) pro-
vided the funds to set up such a centre, but their faith in such a venture would,
I believe, be amply rewarded >y a reciprocal faith in the teaching and research
carried out there.

It seems to me that an essential prerequisite for discussions leading to the
establishment of such a centre will be the recognition on the part of Baha'i
officialdom of the difference between critical academic study of the Baha'i
religion and unacademic hostile comment. If it can be accepted that academic work
on religion must entail some degree of controversy and even at times lead to
trenchant criticism of established positions and dogmatic assumptions, but that
this is crucial to genuinely independent and intellectuall valid research, then
the possibility of-a centre staffed at some stage only by non-Baha'is (just as
a centre for Islamic studies might well have no Muslim staff on occasions) might
appear less threatening (or less conspiratorial) than it possibly does at present.
It is a two-sided affair. If the Baha'i leadership wishes: Baha'ism to be taken
seriously in academic circles and wants to introduce it into university curricula
on some level, it must come to terms with the fact that this can only really be
done by taking the academics themselves seriously and according them the respect
they deserve as professionals doing their job as they best know how.

It really boils down in the end to a question of professionalism. Steve has
already alluded to the fiasco of the Afnan/Hatcher critique of my article on
Babi holy war. What was crucial to that whole situation was the fact that it
involved two amateur scholars wading into a controversy they were unequipped to
handle (but which they/they knew a lot about), using a thin veneer of scholar-
ship as a mask for what were essentially fundamentalist motives, ending in the
production of a naive attack on a professional study which, whatever its merits
or demerits, accuracy or inaccuracy, was based on a thorough investigation of
complex source materials. As I state in my response, the Afnan/Hatcher article
performed a serious disservice to the cause of scholarship in the area, whether
by Baha'is or others, to the extent that it would implicate the former in its
polemical motivation and fundamentalist methodology, and discourage the latter
from involvement in a field of research which could lead to unpleasant situations
of that kind. Only a thorough-going professionalism can help allay the fears
raised by ill-informed critiques such as this or the earlier Baha'i attacks on
E.G. Browne.

I do not think my suggestion precludes Steve's idea for a Baha'i Institute
in its own right. The two proposals would be parallel approaches to a complex
problem. Steve proceeds from a position of optimism with regard to the growing
status of Baha'ism as a faith and a community, I take a more cynical view of
the importance and future prospects of the movement. To that extent, the purposes
Steve has in mind might best be served by an internallfrun seminary-style
institution (similar to others established in recent years by adherents of other
new religious movements, such as the Unification Theological Seminary, the
Religious Science School of Ministry, and the Dharma Realm Buddhist University);
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more secular academic ends would be met by the provision of some teaching and
research in a single establishment under non-Baha'i control, attracting both
Baha'i and non-Baha'i students. It is, of course, possible that one of the

results of such a division would be that the Baha'i Institute would become more
theologically-oriented and the outside Centre a more strictly religious studies
operation, but I think such a demarcation is implicit in the situation. I know
Steve wants to create a Baha'i Institution that would conform to the highest
academic standards, but, as I have argued in two earlier articles in this Bulletin,
there would be tensions between such an aim and the aims of Baha'i scholarship

as seen, for example, by the Haifa Research Centre.

In closing, perhaps I can reverse Steve's basic concern about the lack of
academically~trained Baha'i scholars (a concern which I nonetheless endorse) by
drawing attention to the fact that, as things stand, I am still the only non-
Baha'i scholar engaged in full-scale research and writing on Babi or Baha'i
subjects. Until larger numbers of outsiders can be persuaded to enter the field
in a serious way (even if only to the extent of two or three major publications),
there must remain an imbalance the effects of which will continue to be deleterious
to the proper development of the subject. I feel this particularly acutely because
of the reception my work receives in certain Baha'i circles. Were there to be a
wider non-Baha'i scholarship on the subject, it would be more difficult to dis-
miss some of my theories and approaches as my own personal eccentricities or the
results of personal animus: there would be a wider context into which my work
could be fitted, as in the case of any other academic subject. And that in itself
would, I venture to say, prove a major step forward the process of making Babi
and Baha'i studies take their place, however minor, in the full spectrum of
scholarship,




Martha Root'‘'s tours, 1924, 1939.

In order to describe the manner in which HMartha Root
presented the Baha’i Faith during her Australian visits, 1924
and 1939, her press articles have bssn given some content

analysis. Obviocusly, this method suffers in that she had

control over what was priantad, but she had control over what
she said. Biven that the Baha‘i Faith contains a wide range
of subject matter, specific selection of topics would have
had to be done for inclusion in brief articles. The Faith
could have been presented as a personal religion, stressing
the individual development it strives forj or theologically,
as the fulfillment of biblical prophecy, (the millenial
motif)) it could have been presented as a program for social

reform.

table 16. Points made in Martha Root press articles, 1924.
(other than mere references)
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PRESS ARTICLES

1. Perth, unknown, n.d.

2. Argus, August 15

3. Adelaide, unknown, 0.d.

4. West Australian, July 3.

S. Daily Naws, July 14.

4. West Australian, July 26&.

7. New Isaland Herald, GBeptember 22.
8. Sydney Morning Herald, October 11.
9. The Sun, Octcocber l4.

18.Hobart, unknown, October 22.
11.Examinar, 25 October.

12.Daily Telegraph, n.d.

13.The News, November 6.

14.The News, November 7.

73.

15.Saturday Journal, November 8.
14.The Register, November 11.

ERRORS AND QUESTIONABLE STATEMENTS

Iin these press articles, a number of errors or question-
able statements are made. These points being raised do not
help make clear if they are the errors of the individual
papers, or of Mias Root. Newspapers often generated fanciful
claims about Baha’i to ‘improve’ the story:

1. The claim that the Baha‘i movement had 30,000,000 or
even 17,000,002 followars is clearly incorrect. The correct
figure was probably closer to 400,000. (1) (3).

2. The claim that Fresident Wilson spent two months
studying the Baha‘i teachings before writing his 14 point
peace plan is yet to be proven. (2)

I. The claim that the Baha'i movement had ‘no leaders’
was demonstrably false. This may have been a refersnce to the
fact that there is no clergy, and that individual Baha’is
dacide the truth or falsity of religious claims, experisnces,
or teachings. (2)

e . e e e e

(1) Perth, unknown, n.d.,
(2) West Australian, July 3, President Wilson, "no Leaders"
(3) Register, Novamber 11, 17,000,000 followers

. e i e . e i

Classification of known engagements, (excluding Baha’i?

EDUCAT IONAL 7

1- Blind Institute

1- Society of Arts

1- Auckland Teacher's Training College
2= Y.WN.C.A.

1~ Comrade‘s Boys Club

1~ Boy’'s Institute Boys Club

S80CIAL REFDRM &

2- Esperantists

1- Women's International League for Peace and Fresdom
1- Peace Saciety of the Australian Church
1~ National Council of Women

1- Rotary

RELIGIOUS 15

1~ Australia Church

7- Theosophists

1~ Spiritualist churches

3— New Civilization Centres

1- Occult Church

1- All Saints CHurch Boys Club

1- Auckland Unitarian Church



7 .

POLITICAL 11

i- Socialists, Bolshevists, I.W.W.
7— Labour Party

3- Chinese Nationalist ClLub
CULTURAL 4

i— Chinese Club

1- Lyceaum Women ‘s Club

1= Pioneer Women's Club

1- English Bpeaking Union
BROADCASTS -]

table 17 a. Points made {n Martha Root press articles, 1939.
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Press Articles

et e e e e —

1. Sydney Morning Herald, Nov 3@, 38
2. Daily Telwgraph, November 38, 3B
3. The Mail, Adelaide, February 2%
4. Sydney Morning Herald, December 1, 38
5. Wast Australian, January 11

6. Daily News, January 19

7. West Australian, January 21

8. West Australian, January 235

9. Advertiser, Feb 7

12.Advertiser, Feb 8

11.8ydney Morning Herald, Feb %
12.The Dawn, Fab 15

13.The Sun, Feb 28

14, The Examiner, Mar &

15.Mercury, Mar &

l4.Mercury, Mar 7

17.Mercury, Mar 10

18.Mercury, Mar 11

19.Examiner, Mar 11

20.Woman, Mar 13

21. Bydney Marning Herald, Mar 22
22. Daily Telegraph, Mar 22

23. Peacewards,; Apr 1

24, Wireless Weekly, Apr 5§

25. Manly Daily, Apr 8

24. Manly Daily, Apr 20

27. Auckland Btar, Apr 25

28. New Zealand Herald, Apr 27

29. New Zealand Herald, Apr 29

Errors and questionable statements

As with the 1924 publicity, again some statements can
be questioned.
1. fhe Baha’i writings state that in the future, the work-
day will be shortened. The statement that there will be only
five hours work, so as to allow time for “soul development®
is not an accurate statement of "Baha’'i teachings”. (3
2. The statement "The beautiful Baha'i Temple in Chicago was
surrounded by chapels in which many varied religious services
were conducted® (16) is incorrect. Concerning this Effie
Baker had written to Hyde and Clara Dunn as early as
September 1925

1 was giving Martha‘'s description of the Universal
Temple to Mrs Wheeler one evening and Mirza Fazel
was much amused. I gave it as she said about the 9
avenue gardens, and fountains, and the building
being circular, with 9 dens leading into 9 chapels
where all the seven different religions would be



7¢.

able to put in their own parapphenalia and worship
God in their own way and the other two allotted to
New Thought, Theosophists, and othar modern
religions... he laughed and said this was a very
nice axplanation, but was purely imagination...all
people are permitted to enter any door. If it were
restricted to different doors leading into differ-~
ent chapels for the different religions, it would
at once mean separation and be contrary to the
Baha'i principle of universality...” (RA)

Classification of known engagements, 1939

13 EDUCATIONAL (14%)

W.E.A.
Hobart State High School
Commercial High Schoo
Trinity Grammar
Women ‘s League of Health
Kilvingston Girls School
Friends High Schoo)
Board of Social Study and Training
Headmaster, Knox Grammar
People’s University

o et et b b L b s )

19 SOCIAL REFORM (21%)

Women's Services Guild

Radient Health Club

Women ‘s International League of Peace and Fraedom
National Council of Woman

Peace Message to World Women

Rotary

Esperantists

Australian Laague of Nations

New World Movement

Famenist Club

United Women's Peace Movement

Rationalist and Sunday Freedom Lesague

Women‘s Crusade for World Peace and Brotherhood
Crusade for Social Justice

[N N N el 3.l

e e 0 e s it e e i

A. Effie Baker to Hyde and Clara Dunn, Septamber 22,
Euphemia E. Baker Papers.

1925,

?7.

12 RELIBIQUS (13%)

Adelajide Spiritual Mission Church
Women‘s Christian Temperance Union
Theosophical Society

Hobart Christian Spiritual Church
Australian Church

Unitarian Church

Y.M.C.A.

Chinese Church

RN s ] e

[ ]

POLITICAL (&%)

Hobart Lord Mayor
Sanator Macartnay Abbott
Chinese Consul

United Australia Party
Polish Consul

Fabian Club

- e e

18 CULTURAL (2@%)

Oversesas Club

World Relations Club

Lyceum Club

Country Women's Association
Writers Cultural Club

Chineses Women's Society
Bellerive and Sandford Country Women
Millions Club

English Speaking Unian

Quota Club

Penwoman s Club

Travel Club

Fellowship of Australian Writers
Business Girls

Guest Club

Optimists Club

Oversesas Club

New Women's Club

L I T e e O

14 BROADCASTS (13%)
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Comparison of press coverage 1924 and 1939 These figures show that Martha Root spoke before a

significant number of political groups ~ significant partly
(other than mere mentions) because such a large degres of contact would not have happen-—
at a later date. Tha Religious arganizations addressed were
Topica 1924 1939 mostly ‘fringe Christian’ groups, the most orthaodox parhaps
Na. Z No. % being Reverend 6trong‘s Australian Church, which was in
Travels 2 4.8 4 5.9 fact a radical Australian Christian group. The majority of
Baha’i 6 14.6 17 23.3 the groups addressed were single issue reform or cultural
Bab 4 9.7 1 1.4 groups, many of which have disappeared. We could speculate
Baha'u‘llah bl 12.1 2 a9 that some of these groups served the function that modern
Abdu 1 -Baha 2 4.8 - - media now caters to - learning about current affairs,
Shoghi Effendi 1 2.4 - - overssas conditions, etc.
Christianity 1 2.4 1 1.4
i1slam - - - - ; Graham Hassall.
Esperanto S 12.1 &6 8.9 |
World Peace 12 29.2 18 26.8 Sources used in this survey
Economicea 2 4.8 1 1.4
Spiritualism/Universalismi 2.4 &6 8.9
Gueen Marie 2 2.9 Frimary
Politics 1 1.4 —————
Baha'i Quarterly
TJotals 41 &7

Euphemia €. Daker Papers
Martha L. Root Papers -~ United States National Baha‘i Archives.
Martha L. Root Papers ~ Australian National Baha‘i Archives.

On the basis of these figures, a number of comments can

be made. Firstly, the issue of world peace dominated the Secandary
prass coverage. This mostly included reference to the Baha'i ——————
principles. ) These Baris, M.R., Martha Root, Lioness at the Threshold.

principles were not always qlvcn with reference to the Baha'i
Faith. The second moast dominant theme was Espesranto. Christ-
ianity was mentioned only once in each pariaod, and lslam was
not a topic at all. The issue of world peaca was discussed
with very little reference to current economic or political SEXRIHHXHKICICHKXKK

conditions.
XXXXXXX

Comparison of Speaking Engagements, 1924 and 1939

Kind of engagemant 1924 1939
Na. k3 No. %

Educational 7 14.5 13 15.8
Bocial Reform & 12.5 19 23.1
Religious 15 31.2 12 14.6
Political 11 22.9 & 7.3
Cultural 4 8.3 18 21.9
Broadcast -] 10.4 14 17.0

Totals 48 a2




NOTES, COMMUNICATIONS & BIBLIOGRAPHICAL
MISCELLANY.



EARLY WESTERN PILGRIM ACCOUNTS

I am presently compiling a list of early Western Baha'i pilgrim accounts.
If anyone is able to supply me with any titles additional to those on
the enclosed 1list I would be most grateful. I am interested in both

published and unpublished accounts.

Also, could anyone let me have copies of the Hannen's Akka Lights;

Horace Holley's Pilgrimage to Thonon; Roy Wilhelm (and M.J.M.),

Glimpses of Abdul Baha, and Open Door, and the Winterburns, Table

Talks with Abdul Baha?

Original editions of any of the early pilgrimage accounts would be
particularly welcomed.

(A)

/703

-

Early Western Baha'i Pilgrim Accounts

Agnew, Arthur S.
(1907) Table Talks at Acca by Abdul-Baha Abbas. Chicago, Ill.: Bahai
Publishing Society.

(1908) In Spirit and In Truth. Appendix to Chase, 1908: 73-84.
Retitled 'In Wonderland' in 1921 ed.

Chase, Thornton
(1908) In Galilee. Chicago, I1l.: Bahai Publishing Society. (also
1921 ed.)

Finch, Ida A., Knobloch, Fanny A., and Knobloch, Alma S.
(n.d.) Flowers Culled from the Rose Garden of Acca. n.p.

Goodall, Helen S. and Cooper, Ella Goodall
(1908) Daily Lessons Received at Acca, January 1908. Chicago, Ill.:
Bahai Publishing Society.

(1979) Daily Lessons Received at CAkké’, January 1908. Rev. ed. Wilmette,
111.: Bah4'{ Publishing Trust.

Gregory, Louis G.
/e. 1911/ A Heavenly Vista. Washington, D.C.: n.p.

Grundy, Julia M.
(1907) Ten Days in the Light of Acca. Chicago, Ill.: Bahat Publishing
Society.

(19792 Ten Days in the Light of “Akk{. Rev. ed. Wilmette, Ill.:
Bahi'i Publishing Trust.

Haddad, Anton _ .
/c. 1900/ A Message from Acca /New York: Board of Counsel/,

Haney, Charles and Haney, Mariam
/c. 1910/ A Heavenly Feast: Some Utterances of Abdul-Baha to Two American
Pilgrims in Acca, Syria, February 1903. mn.p.

Hannen, Mr. and Mrs. Joseph H.
(1909) Akka Lights. n.p.

Latimer, George Orr
(1920) The Light of the World. Boston, Mass.: n.p.

Lucas, Mary L.
(1905) A Brief Account of My Visit to Acca. Chicago, Ill.: Bahai
Publishing Society.

Maxwell, May
(1917) An Early Pilgrimage. n.p.

(1953) An Early Pilgrimage. Oxford: George Ronald.

Peecke, Margaret B.
(1911) My Visit to Abbas-Effendi in 1899. Chicago, Ill.: n.p.

True, Corinne
(1907) Table Talks by Abdul~Baha, also Notes Taken at Acca. Chicago,
I11.: Bahai Publishing Society (Notes also published separately (1907)? ).




(B)

roy
L
Watson, Marie A.

(1932) My Pilgrimage to the Land of Desire. New York: Baha'i Publishing
Committee.

[ﬁilhelg]} 'Roy’' and M.J.M. lﬁills, Mountfort Jzy
(n.d.1) Glimpses of Abdul Baha. n.p. )

(n.d.2) Knock, and It Shall Be Opened Unto You. n.p.

Winterburn, Mr. and Mrs. George T.
(1908) Table Talks with Abdul Baha in February 1904. Chicago, Ill.:
Bahai Publishing Society. (2nd ed. 1915).

Prayers, Tablets, Instructions and Miscellany, Gathered by American
Visitors to the Holy City During the Summer of 1900. Chicago, Ill.:
n.p., n.d.

Utterances of Abdul Beha Abbas to Two Young Men, American Pilgrims to
Acre, 1901. New York: Board of Counsell, n.p., n.d.

Views of Acca, Haifa, Mount Carmel and Other Holy Places. Chicago, Il1.:
Behais Supply and Publishing Board, n.d. (2nd ed., 1918, Chicago: Bahai
Publishing Society).

Other Accounts

Adams, Isaac
(1900) Persia by a Persian. n.p.
= contains letters from the lst pilgrimage party (1899), pp.478~89.

Cobb, Stanwood
(1962) Memories of Abdu'l-Bahf, Washington, D.C.: Avalon Press.
(Reprinted from Baha'i News, July and August 1962).

—contains 1908 and 1910 pilgrimage accounts, pp.4~11.

Gail, Marzieh
(1959) The Sheltering Branch. London: George Ronald.
—contains various references to her parents’ pilgrimage.

Holley, Horace

(1911) A Pilgrimage to Thonon. Letchworth, Herts.: n.p. Reprinted in
H. Holley, The Modern Social Religion. pp.211-17. London and Toronto:
Sidgwick and Jackson.

Honnold, Annamarie K.
(1972) Glimpsing Early Baha'i pilgrimages. Bahd'{ News, October-December
1972,

National Spiritual Assembly of the Bahi'{s of the United States and
Canada (comp.)
(1944) The Bah4'{ Centenary, 1844-1944. Wilmette, Ill.: Baha'{
Publishing Committee.
— contains section on 'Early Bahi'{ pilgrimages to ®Akka and Haifa',
pp.139-42.

Remey, Charles Mason
(1909) Observations of a Bahai Traveller, 1908. Washington, D.C.:n.p.
— contains references to visit to Haifa.

/08,
Rutstein, Nathan

(1982) He Loved and Served: The Story of Curtis Kelsey. Oxford:

George Ronald.
—gontains reference to Haifa visit (1921-22), pp.47-109.

Scatcherd, Felicia R.
/c. 19127 A Wise Man From the East. n.p. Reprinted from the International
Psychic Gazette (London).

—contairm reference to visit to Alexandria.

Stevens, Ethel Stefana )
(1911a) Abbas Effendi: His personality, work, and followers. Fortnightly
Review (London) 89:1067-84,

—contains account of visit to Haifa.

(1911b) The light in the lantern. Everybody's Magazine 25:775-86.
~contains reference to visit to Haifa.

Thompson, Juliet
(1983) The Diary of Juliet Thompson. Los Angeles: Kalimat Press.
~—contains reference to Akka visit (1911).

Werthern, Johanna von, 'Notizen von meiner Haifa-Reise’. Manuscript
account of visit to Egypt and Haifa (1921-22).

Wilhelm, Roy, The Open Door. Details unknown.

Compiled by Peter Smith
August 1984



THE AFNAN LIBRARY TRUST

The Afnan fLibrary Trust is an independant charitable trust set up in
1985, It was set up in accordance with the wishes of the late Hand of
the Cause Hasan M. Balyuzi that his collection of papers, books,
manuscripts, photgraphs and newspaper cuttings be formed into a
library, named the Afnan tibrary, founded in the name of
Muvagqaru’d-Dawlih and his wife Munavvar Khanum and dedicated to
Khadijih Bagum, the wife of the Bab.

The object of the Library is to promote the study of the Baha’i Faith
by maintaining and expanding Mr. Balyuzi's caollection. The range of
subjects to be covered in the collection includes, apart from material
directly about the Baha’i Faith itself, the fields of British, European
and World History, Middle Eastern studies in general and religious
studies.

The Trustees consist of three persons nominated by Mr. Balyuzi:

firs. #dary Balyuzi
Mr. Robert Balyuzi
Dr. Moojan Momen

as well as a representative of the National Spritual Assembly of the
Baha’'is of the United Kingdom. The Trust was registered with the
Charity Commision for England and Wales on 20 June 1985 {Registration
Number 291949).

The Trust has also received support from the Universal House of
Justice which "views the final accomplishment of the wishes of the late
Hand of the Cause as of the very greatest importance”.

The income of the Trust consists solely of donations and bequests.
Annual accounts will be available for inspettion.

(o7,
The Appeal

Thus far the Trust has principally been engaged in cataloguing the
books bequeathed by Mr. Balyuzl and adding tao the collection by the
purchase of papers and books. However, the Trustees have decided that
in pursuing the objects of the Trust, the priority must row be the
purchasing or leasing of suitable premises to serve as a library and
the furnishing and equipping of these. This is an essential step in
order to realise the wish of Mr. Balyuzi that the collection be made
available "to all who seek knowledge®. In addition the Trustees will
be endeavouring to keep the Library up-to-date by the purchase of such
books and periodicals as funds will allow.

The Trustees envisage that when funds become available, the
activities of the Trust will expand in a number aof directiaons and they
will be in a position toc award scholarships and grants in furtherance
af the aims of the Trust and to undertake publications. ’

It is upon the advice of the Universal House of Justice and in order
to carry out these plans that the Trust is now launching an appeal for
donations. Donations may be specified +for any of the objectives
outlined above. For residents of the United Kingdom, the Trust, as a
registered charity, is able to recover {ncome tax on payments made
under Deeds of Covenant} gifts in the form of stocks and shares are not
liable to capital 9ains tax, nor are gifts or beguests liable to
capital transfer tax. Gifts and beguests of relevant books and papers
as well as suitable pieces of furniture for the Library and offices
will be most welcome.

In addition the Trust would be pleased to receive voluntary
assistance in a number of fields such as: librarianship, legal wark,
accountancy, and graphic desigh. There §{s also need for someone with a
goad knowledge af Persian to undertake some identification and
cataloguing work. But these areas of assistance are relevant mainly to
those resident in the United Kingdom.

Should you feel able to help with the work of the Trust, to make a
donation or covenant an annual sum to the Trust, please write to the
following address: Afnan Library Trust, Wixamtree, Sand Lane, Northill,
Biggleswade, Beds., 5G18 ?9AD, United Kingdom.
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DIALOGUE

dialogue

A BAHAT JOURNAL OF COMMENTARY AND OPINION

FOR IMMEDIATE RELEASE:

A new quarterly Baha'i journal will begin publication in the Fall of 1985. The

publication, entitled Dialogue: a Baha'i Journal of Commentary and Opinion, was

begun by a group of Baha'is who wished to bring their Faith into dialogue with the
intellectual currents of our time. Dialogue is intended to be a forum for diverse
viewpoints on varicus subjects of interest to Bﬁha‘is. The journal will publish essays
on issues within tﬁe Baha'i community, such as Baha'i expansion in the Third World,
involvement in politics, and the use of statistics within the community; as well as
articles expressing Baha'i viewpoints on contemporary issues, such as the enviroment,
the peace movement, health and healing, and human rights. -Dialogue seeks contributions
on these topics, and on others that are of particular interest t;) the Baha'i community.
The Fall issue will include the following articles: "Apartheid in South Africa—Why

It is a Baha'i Issue"; "Cultural Pluralism in the Baha'i Communify"; "Baha'i Consultation:
A Model for Enviromental Legislation”; and "™Abdu'l-Baha's Responses to Christian Dogma."
There will also be review articles on recent Baha'i biographies, and on the book Circle
of Unity. .

Subscriptions to Dialogue are $10.00 a yesr in the United States and Canada ($15.00
elsewhere). Subscriptioq{and contributions should be sent to Dialogue, P.O. Box 24B21,
Los Angeles, CA 90024,'U.S.A.

PO.BOX 24B21
LOS ANGELES, CA 90024
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