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His heart lies not of what it saw 
(Qur'an 53:11) 

This book is dedicated to 
the cause, vision and reality of peace 



Introduction 

The title of this book may call to mind, especially among older readers, an early 
translation of Baha'u'llah's Long Healing Prayer where the rather interesting and 
perhaps somewhat opaque divine name 'Most Noble Pattern' was read as one in 
a long litany of divine names and attributes invoked in this especially powerful 
prayer. The Arabic original is rasm al-akram (lit: 'trace, depiction, picture or model 
of the Most Noble (God)') and it appeared as follows: 

I invoke Thee, 0 Most High Mention, 0 Most Ancient Name, 0 Thou Most Noble 
Pattern! Thou the Sutl1cing, Thou the Healing, Thou the Abiding, 0 Thou Abiding 
One! 1 

ln this interesting choice the translators Ali Kuli Khan and Marzieh Gail may have 
been influenced by the Rodwell translation of the Qur 'an2 

- a translation admired by 
Shoghi Effendi- of an epithet found in verse 21 of the Sura of the Confederates (33): 

A noble pattern had ye in God's Apostle, for ail who hope in God, and in the latter 
day, and oft remember God! 

The Arabic of this Quranic 'noble pattern' is uswatun hasanatun not rasm a{-akram 
(which, by the way, does not occur in the Qur'an). However, such an apparent 
linguistic discrepancy is no cause for alarm. In this case it is actually quite a happy 
development because it causes us to consider dimensions of prophethood and 
revelation common to both Islam and the Baha'i Faith. Uswatun hasanatun is also 
frequently translated as 'good example'. As such it points to the role of the prophet 
or bearer of revelation as a model of behaviour. This model or paradigm of behav
iour is also evoked in the familiar term sunna, which means wont, path or way. The 
word rasm summons up a completely different but also intimately related semantic 
field. It denotes the act of making a mark, or writing. In this combination it may be 
literally translated as 'the clear indication and emblem [ of God] the most Noble'. 
Ali Kuli Khan and Marzieh Gail demonstrated their deep knowledge by choosing 
the word 'pattern' - a more complex notion than 'mark' or 'sign' or perhaps even 
'example', because the signs and indications of God are on the one hand quite 
simple in that they all come from the same source but on the other quite complex 
since they are all related or connected to each other, even if these connections and 
relations are not immediately visible or readable. These signs and indications thus 
describe a noble or holy pattern, even ifwe arc unable to perceive it directly. And the 
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most noble aspect or feature of this pattern is the Manifestation. The 'confluence' of 
rasm and uswah in the English word ' pattern' and the confluence of al-akram and 
hasana in the English word 'noble' is also instructive because it brings together in 
one epithet the two sources of authority which meld into one in the lives of these 
Manifestations: the authority of the prophetic self and the authority of the revela~ 
tion. Nothing could suit more perfectly the subject of the present book. With this 
epithet - Most Noble Pattern - we are introduced to the rich, eternal and infinite 
world of divine revelation and the sacred imagination. It is especially apt as a title 
for a book about one whose life and work, or more accurately, ministry (since 'life 
and work' might imply some false dichotomy) was characterized by an unshakeable 
faith, knowledge and vision that, again, from one point of view is simple, yet from 
another exquisitely complex. All things are deeply interconnected and involved 
with each other, and true religion fosters universal peace built upon this perceived 
real kinship. This in tum leads to the unfoldment of true civilization, and the time 
for waiting for this visionary truth is at an end and will be forever. 

To understand - or ratl1er to begin to understand - the far-reaching impli
cations and the cultural (historical, religious, social) re-sonances and profound 
historical reverberations of such a revolutionary idea we are offering this book. It 
is a collection of essays and scholarly articles by some of today's leading experts 
on the subject: Sayyid 'Ali Muhammad Shirazi, known to history, by admirers and 
detractors alike, as the Bab. This last name is an Arabic word and it means 'gate' 
or 'door'. While our subject is known by a wide variety of other honorifics and 
doxological epithets (a/-nuqtat al-ulti, the Primal Point; qurratu '!~ 'ayn, Solace of 
the Eye; dhikr Allah al-akbar, the Most Great Remembrance of God; kalimat Allah 
al-kubra, the Most Compelling Word of God, to name only a few), it is a decep
tively simple 'the Bab' which has come to be most commonly used to describe or 
refer to him. Why is this? In its first meaning it connotes the office of representa
tive of the Hidden Imam. However, studies of the word have demonstrated that in 
fact the tenn was most often used for the link between man and God. This is its 
meaning with regard to the vertical or spiritual dimension. In the Bab's writings it 
is clear that there is another dimension to be taken into consideration, namely the 
horizontal, or what we are fond of calling the historical. Viewed from this angle, the 
Bab's writings indicate that he is to be seen as the gate to the future, specifically as 
a harbinger of the appearance of He Whom God will make manifest. Baha'is are 
confident that this latter person appeared as Baha'u'Uah, the founder of the Baha'f 
Faith. The horizontal or historical dimension proceeds in two directions, however. 
The future is one, the past is the other. It is in this way that the word represents a 
door or gate that opens onto two historical vistas, suggesting that the proper percep~ 
tion and understanding of one is dependent upon the other. 

By giving particular importance to the spiritual heroes of the past, the Bab 
wishes to assert once again the seamless unity of time and history. Of course, the 
heroes to whom he refers and whom he venerates most often are those who had 
already been sanctified and honoured by the Islamic tradition. A prophet, as the 
Qur'an says, addresses his community in their own language (Q 14:4). The Bab 
is most interested in such figures as embodiments or personifications of timeless 
spiritual values and ideas. His discourse, then, is richly laden with what ex.perts 
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in biblical studies have long referred to as 'typological figuration'. Typology is at 
work, for example, when Jesus is referred to in the New Testament as the Lamb of 
God. Thus he is automatically - again seamlessly - regarded as the fulfilment or 
reappearance of a figure introduced in the Hebrew Bible, or Old Testament. In fact, 
the generous deployment of typological figuration may be one of the chief means 
by which both the Bab, in numerous of his writings, and Baha'u'IJah, especially 
in the Book of Certitude, affinn the organic unity of history and time and thereby 
assert unflinchingly the unity of humanity. 

The interested reader is wannly encouraged to keep the question of the meaning 
of the term 'the Bab' alive while reading the several essays in this book, for it is a 
question that becomes more interesting as one ponders it and responses to it seem 
to become more productive and fruitful the more it is posed. For the moment, it is 
important and helpful to recall that the Bab spoke to an audience that was culturally 
conditioned by religion and history to be in a constant state of messianic expectation. 
The technical term for this in Arabic is intizar from the Arabic root N-Z-R 'to watch 
and wait'. In this context, the waiting and watching is specifically for the return of 
the Hidden Imam, the Twelfth Imam of the Ithmi 'Ashari Shi' i Islam which has, from 
the early 16th century through the time of the Bab and until today, represented the 
religious ethos if not the majority of Persia/lran. In the key of messianic expectation, 
and as an isolated but perhaps instructive example of the rich expressive power of 
Arabic, the language in which the Bab revealed his earliest major works, the Hidden 
Imam is thus also known as the Awaited or Longed for lmam (al-imam al-muntazar). 
In the special piety of Shi'ism, then, waiting has a special and important spiritual 
worth. In a sense, all waiting is merely a shadow of that true and glorious waiting 
which is destined to culminate in the appearance (zuhur) or return (raj 'a) of the 
Hidden Imam. In the same way, and as a by-product of the distinctive history of 
Shi'ism when compared with Sunni Islam, sadness, huzn, acquired a special reli
gious or spiritual worth because of the tragedy of K.arbala and the martyrdom of 
Husayn. In this connection, also, martyrdom and its attendant sufferings and depri
vations - especially thirst - have also acquired powerful meaning in the intricate 
tapestry of Shi 'i religious thought. Such details as these, and many more to be found 
explicated in the following pages, together with the critical and analytical treatment 
so characteristic of the best in scholarly inquiry and scientific method, are featured, 
studied and analysed because they make up the specific language in which the Bab 
expressed his Revelation. Their critical study, together with the various texts in 
which they figure prominently, constitute a direct and sincere response to the lucid 
advice of the beloved Guardian of the Baha'i Faith (valf amri'llah), Shoghi Effendi 
Rabbani, who in instructing the Baha'is, heirs to the revelatory vision of the Bab, 
on the way to best share this vision with the world at large, offered the following: 

They must strive to obtain, from sources that arc authoritative and unbiased, a 
sound knowledge of the history and tenets of Islam - the source and background of 
their Faith - and approach reverently and with a mind purged from pre-conceived 
ideas the study of the Qur'an which, apart from the sacred scriptures of the Babi 
and Baha'i Revelations, constitutes the only Book which can be regarded as an 
absolutely authenticated Repository of the Word of God. They must devote special 
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attention to the investigation of those institutions and circumstances that are directly 
connected with the origin and birth of their Faith, with the station claimed by its 
Forerunner, and with the laws revealed by its Author (Shoghi Effondi l 953, p. 226). 

So it is as a study of 'the station claimed by its Forerunner' that this book was 
conceived. And, it will not be irrelevant to dwell here briefly on the unique and 
characteristic spirit which is seen to animate these words of Shoghi Effendi, espe
cially today as Islam acquires more and more prominence in current events, a 
prominence which is frequently quite negative. The Guardian's clear-eyed, compas
sionate advice leads the reader to ponder the abiding and profoundly spiritual 
relationship the Baha'i Faith sees for itself with Islam, despite the repeated attempts 
of some who esteem themselves Muslims to diminish or even annihilate the Baha'i 
community and religion. Here in this succinct statement the teachings of both the 
Bab and Baha' u 'llah on the unity of humanity, religion, history and God may be 
thought distilled in both spirit and form. 

It is usual for revolutions to negate or defonn the past, despite the best efforts 
of their founding heroes. We do not find in the literature of other young movements 
such certainty that its life and destiny depend upon a courageous, analytical under
standing and indeed unapologetic celebration of its immediate past and cultural 
matrix. A similar conviction is found expressed again in the following words of 
Shoghi Effendi, this time from his Foreword to his own interpretation of the century 
of the history of the Baha'i Faith, composed during the difficult years of World War 
II and presented, in 1944, to the worldwide Baha'i community as a gift and guide 
to their own identity and action for the present and future: 

I shall seek to represent and correlate, in however cursory a manner, those 
momentous happenings which have insensibly, relentlessly, and under the very eyes 
of successive generations, perverse, indifferent or hostile, tramfurmed u heterodox 
and seemingly negligible offshoot of the Shaykhi school of the Ithna-'Ashar(vyih sect 
of Shi 'ah Islam into a world religion whose WU1umbered followers are organically 
and indissolubly united ... whose adherents are recruited from the diversified races 
and chief religions of mankind ... (Shoghi Effendi l 995, p. xii, emphasis added). 

In these two passages the Guardian not only demonstrates and affirms the Baha'i 
dedication to the inherent oneness and unity of all religions, he also demonstrates 
a prescient if not clairvoyant knowledge of the importance of what in time would 
become one of the major guiding principles in the scientific study of religion and 
culture. The axiom or principle is that all established religions may be seen to have 
begun as heresy, challenging the status quo, attracting the persecution and igno
miny of the 'host' society, eventually, sometimes slowly, sometimes more rapidly, 
to evolve into a social and religious entity with its own characteristic institutions, 
practices and social rhythms. The great paradox being that the 'previous' religion 
or social system remains alive, preserved, honoured and celebrated even as it is 
apparently superseded, Not in any way a cultural palimpsest but more a child -
if sometimes seen as prodigal by anxious parents to whom filial piety, love and 
respect are nonetheless due. 



INTRODUCTION XIII 

Such a cultural dynamic or civilizational dialectic is not frequently discerned or 
articulated, but its study and contemplation and elaboration merit the most serious 
attention, promising to illumine and inspire thoughtful souls in our world of diffi
cult competing ideologies, religions, political parties and economic forces. Again: 
all are profoundly and intricately connected, both in time and space and, more to 
the point, in a way that transcends these problematic, sometimes obfuscating if not 
totally arbitrary, categories. 

The 'pattern' referred to in the title chosen for this collection of essays has a 
variety of interlocking and mutually enhancing meanings and resonances: in the 
primary and foundational sense it refers to the way a Manifestation of God, such as 
Muhammad, also has the function of being an example of behaviour and comport
ment for bis followers and his community. The usual word for this in Islam is 
sunna, a word which means path or method. According to the Qur'an, the commu
nity of the Manifestation may also be seen as such an example: 

Indeed, you have inAbraham and in those who were with him an excellent example 
... in them you certainly have a beautiful example (Q 60:4-5). 

Here, it is the community's insistence upon the oneness of God and its refusal to 
worship the sun and the moon and the stars - 'things that set' - which is being 
called out by the Qur'an as a necessary and essential object of emulation. 

Another way in which the word 'pattern' is understood here is as characterizing 
the interrelatedness and integrity of the revelation in its entirety, with regard to 
specific teachings, values, factual information, style and form. In all cases, as we 
know, each of the Manifestations of God known to history has transmitted a revela
tion following upon a profoundly moving, sometimes even disturbing, spiritual 
experience or encounter. Thus the pattern repeats itself through time and history 
and also carries within it a &,tinct and separate pattern which renders it sensible 
and understandable to otherwise unrelated communities and audiences widely sepa
rated by geography, language, cultural presuppositions and tastes: a pattern within 
a pattern. 

Finally, pattern may also refer to the inherent aesthetic beauty, as is indicated 
by the Quranic word hasana, of the relationship between God, Manifestation and 
community, on the one hand, and the beauty of the expression of this relationship 
in the revelation or vision communicated. whether moral, spiritual, historical, scien~ 
tific or aesthetic. 

It is certainly no accident that this notion of beauty, highly valued by Islamic 
intellectual and spiritual culture, became a direct focus in both the Revelation of the 
Bab and later in the Revelation of Baha'u'llah. The apocalyptic event that marks 
the beginning of the Bab's mission, the composition of the unprecedented Qayyum 
al-Asma', is a case in point From one perspective, the problem and nature of 
beauty may be thought the central theme of the Quranic sura, Joseph (Q 12), that 
is the object of this connnentary. Chiefly symbolized by Joseph's physical beauty, 
it is moral and spiritual beauty that is soon brought into focus. The story of this 
beauty and its relationship to love, separation, knowledge, obedience, reunion and 
even history itself provides the special spiritual energy of the sura and had made 
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the Quranic narrative a favourite of the entire tradition, despite the fact that some 
early dissenting (and, we might add, unimaginative) voices insisted that because of 
these otherwise compelling literary and thematic characteristics, the Sura of Joseph 
clearly was not truly part of the Qur'an. 

The mind of the Bab, the following essays will indicate, was profoundly wedded 
to the reality of the invisible realm. His writings - a vast and still unplumbed sea 
of scriptural commentary, prayers, laws and ordinances and responses to specific 
questions - are cast in the language of their first audience. Understanding the 
audience is therefore the first task for those who would wish to read intelligently 
this unique and vibrant oeuvre. Such a language, given its cultural and religious 
specificity, may rightly be regarded a code - another way of understanding the 
Arabic word rasm, perhaps suggested by its phonic companion ramz, 'mystery'), 
a code sometimes more transparent, sometimes less. It is composed of the lexical 
and terminological legacy of the entire Arabic and Persian Islamic learned tradition: 
Qur'an, hadith, scriptural commentary (tafsir), law (fiqh), grammar, theology ('ilm 
al-kalam ), philosophy (falsafa ), mysticism ( 'irjan, tascrwwuj), adab (belles-lettres), 
moralia (akhlaq), poetry, physical sciences, geography and history. This is not to 
say that the conclusions or hypotheses of all of these various sciences and disci
plines are subscribed to but, rather, their vocabulary is employed in the process of 
articulating the Bab's simultaneously eternal and new ( badi ') message. Thus the 
variety of approaches, themes and subject matter the following essays present is 
both unavoidable and well suited to the central subject and ultimately reflects an 
important truth about the monwnental 'literary' activity of its author. 

We are especially fortunate to have two contributions from Dr Muhammad 
Afnan: one from his pen and one through his voice (which is posted on the George 
Ronald website3). The initiated will know from this name that he is a descendant of 
the family of the Bab and thus his contributions provide a living link to the central 
subject of our book. It is thus with abiding gratitude that we are now able to listen 
to parts of the Bab's Revelation as chanted by one who has not only a deep genea
logical connection with these texts but also an unparalleled knowledge of their 
scope, profundity and range, from every aspect. The following contributions by 
scholars from a variety of backgrounds afford insight and understanding for both 
the revelational compositions of the Bab and some of the key texts that may be 
seen to be reinterpreted and transformed through this vision. Rather than attempt 
a summal)' or characterization of each of these essays, it remains now only for me 
to express my sincere gratitude to all of these scholars for their cooperation, care, 
acumen, diligence and patience. This volume is, indeed, one of a kind. By no means 
should it be mistaken for anything approaching an exhaustive treatment. It is not 
likely, given the nature and vastness of the writings of the Bab, that such a thing 
will be accomplished, either in the near future or by more distant generations of 
scholars. However, as the above words of Shoghi Effendi make clear, it is a duty of 
the present to study the past in order that we may perceive more fully the nobility 
of the pattern and the meaning that it has for us today. 

Todd Lawson 
4 February 2011 

Montreal 
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A General Introduction to the Qayyum al-Asma' 
Muhammad Afnan 

(Translated by Omid Ghaemmaghami} 

This is our Book proclaiming the truth unto you. 1 

In his Book, which he hath entitled Qayyumu'l-Asma' - the first, the greatest and 
mightiest of all books ... (Baha'u'llah 1989, p. 231). 

The following is a short article by Dr Muhammad Afnan introducing the Bab's 
seminal commentary on the Sura of Joseph. The original article, Kuiliyat-i muqadd
amatf darbarih-yi kitab-i Qayyum al-Asma', was published in the sixth volume of 
Safinih-yi 'Jrfan ( vol. 6, pp. 24-7). 

Names and appellations of the Qayyum al-Asma' 

The Qayyum al-Asma' is known by various names: 

l) Commentary on the Sura of Joseph, the twelfth sura of the Qur'an. 

2) Commentary on 'the most beautiful of stories' (Q 12:3). In the Qur'an the story 
of Joseph is described as 'the most beautiful of stories' (ahsan al-qasas). The 
term qasas (narrative or stories) in the Qur'an refers to stories that serve to 
remind humanity about the history and shared experiences of those who lived 
in the past. The Sura of the Narrative (al-Qasas, sura 28) is an example of this 
inasmuch as the greater part of this sura is stories about the prophet Moses. 

3) Qayyum al-Asma' (the one who sustains the divine names): The names 
'Peerless' (Jard), 'Ever-Living' (ha;,y), 'Self-Subsisting' (qayyum), 'Authority' 
(hukm), 'Divine Justice' ( 'ad/) and 'Holy' (quddus) are specific to the Supreme 
Manifestation of the Primal Will and are found repeatedly throughout the writ· 
ings of the Bab. On one hand, the name Qayyum al~Asma' describes God's 
self-sufficiency above any need of his creatures. On the other, it speaks to his 
sovereignty and the fact that his knowledge encompasses all existence. In this 
particular case, since the words 'Qa yyum' and 'Yusuf' have the same numerical 
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value in the abjad system, by dint of esoteric interpretation, the title 'Qayyum 
al-Asma" is an allusion to the divine reality of the Primal Point. This name has 
been revealed by the Bib and refers to both the Manifestation of God present at 
the moment of its revelation (i.e. the Bab) as well as the Manifestation promised 
to appear after him (i.e. Baha'u'llah). 

Time of its revelation 

The revelation of the Qayyum al-Asma' began on the eve of the Bab's declaration. 
According to an unambiguous statement found in one of the Bab's tablets, this work 
was revealed within 40 days in Shiraz: 

This lowly one completed the commentary on the Sura of Joseph in 40 days during 
which I wrote some of it each day. Whenever I wish to write something, the spirit 
of God assists me. Such is the case with the sahifa that I have sent - which I wrote 
in 24 hours ... (Mazandarani 1944, vol. 3, p. 285). 

Throughout his writings the Bab adduces the speed at which he reveals verses 
of revelation as a proof of his station. His words in the above tablet are one such 
example. We can thus be certain that by '40 days' is meant 40 consecutive, unin
terrupted days (ruzha-yi mutavali). The conventions and style of Persian prose 
confirm this because in Persian when time is mentioned the convention is to speak 
of successive days. 1f something contrary to this were intended, i.e. non-consecu
tive days, it would need to be directly and explicitly stated. 

The background to the reYelation of the Qayyom al-Asma' 

According to Nabi!'s Narrative, the commentary on 'the most beautiful of stories' 
was revealed in response to an ardent wish harboured by Mulla Husayn (Nabil 
1970, p. 59). The point to remember, however, is that Mulla Husayn was merely 
the instrument of God's gra(;e. The revelation of this work was preordained by God 
and, in reality, the Qayyum al-Asma' is addressed to each and every human being 
in the world. 

Structure and organization 

The Qayyum al-Asma' consists of 111 suras. Each sura reveals the esoteric inter
pretation of one of the verses of the Sura of Joseph. Every sura has a name and 
commonly consists of 42 verses. Just as the place of revelation is mentioned in each 
sura of the Qur'an, the place of revelation of each sura has also been mentioned 
in the Qayyum al-Asma'. The term used in every sura - 'Shirazi' - confirms that 
they were revealed in Shiraz. The similarities between the Qayyum al-Asma' and 
the Qur'an are many. Among the elements they share in common are 1) the manner 
in which both have been organized into suras and verses with features (e.g. length) 
that complement one another, and 2) the fact that each sura begins with a group 
of disconnected letters. Moreover, in the Qayyum al-Asma', as in the Qur'an, the 
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terms 'qur 'im' (the recitation) andjurqan (the criterion)2 are used in the text to refer 
to itself. 

The mode of revelation 

The works of the Bab are written in five different modes. The Qayyum al-Asma' 
has been revealed in the mode of verses (ciycir). 

Language and style 

The Qayyum al-Asma' was revealed entirely in Arabic. Its verses are filled with 
revelatory allusions, spiritual metaphors and intimations wrapped in intimations 
which generally refer to the Qur'an, the Traditions of the Prophet and the Imams, 
and different subjects relating to the stories and history of the prophets in general 
and the prophet Joseph and his brothers in particular. The verses of the Sura of 
Joseph have been interpreted esoterically (taft·ir-i ta 'wil1V Throughout the work 
Muhammad ibn al-Hasan, the Hidden Twelfth Imam, has unintenupted connection 
with the Bab and is in reality one with him. 

The purpose of the Qayyum al-Asma's revelation 

1) On the face of it, the Qayyum al-Asma' is an esoteric interpretation of the 
Qur'an and the principles oflslam. It seeks to unravel the intrinsic structures of 
both. 

2) Inwardly, however, the Qayyum al-Asma' speaks of a secret Cause and prepares 
the believers for the declaration of a supreme Manifestation of God at the 
appointed time. The Qayyum al*Asma' also implicitly announces the coming 
of the next Manifestation. 

Themes and teachings 

The themes and teachings found in the Qayyum al-Asma' include the oneness of 
the Manifestations of God; the proclamation of world unity and the advent of the 
promised day; renewal of spiritual, ethical and confessional teachings; the renewal 
of the laws of the Qur'an and purifying the Qur'an from the opposing views and 
beliefs of different sects. 

Some of the names of the Bab in the Qayyum al~Asma' 

Some of the names of the Bab mentioned in the Qayyum al-Asma' include the Gate 
of God, the Most Great Remembrance of God, the Light of God, the Most Great 
Name 'AH, the Arabian Youth (al-fata al- 'arabl), the Youth (al-ghulam),4 the Fruit 
of the Heart and the Solace of the Eyes.' 
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The divine message of the Qayyum al-Asma' 

The message of the Qayyum al-Asma' has two main aspects. First it renews Islam 
by fulfilling the promises and prophecies found in the Qur'an and the Islamic 
Traditions. At a theoretical level, within the text of the Qayyum al-Asma' the title 
Qur'an is applied to the work itself while the Muhammadan reality is identified as 
the Bab. At a more practical level, the Qayyum al-Asma' reveals anew the Islamic 
laws and religious precepts. Second, the Qayyum al-Asma' declares symbolically 
that the Bab is the Promised One of the Qur 'an while at the same time it conceals 
this declaration through use of titles such as the Gate, the Solace of the Eyes, etc. 

The relationship of the Qayyum al-Asma' to the Mother Book of the 
Babi dispensation, the Dayan 

There are many similarities between the Qayyum al-Asma' and the Bayan, 
including the mode and method of revelation, their explanation of both the gener
alities and the details of spiritual knowledge, and their exposition of the laws and 
principles of religion. 

Bibliography 

Baha'u'llah. Kirab-i-Iqim. Wilmette, IL Baha'i Publishing Trust, 1989. 

Encylopaedia of lslam [EI2]. Leiden and London: Brill. 2nd ed. 1960. 

Mazandarani. Tarikh-i Zuhur al-Haqq, vol. 3. Tehran: n.p., 1944. 

Nabil-i-A',;:am. The Dawn-Breakers: Nabil's Narrative of the Early Days of the Baha'i 
Revelation. Wilmette, IL: BaM'l Publishing Trust, 1970. 

Paret, R. 'Furkan'. Encyclopedia of ls/am, 2nd ed., vol. 2. 

Saffnih-yi 'Jr/an, vol. 6. Darmstadt, Germany: Mu'assasih-yi 'Asr-i Jadid, 160 B£/2003), 
pp. 24--7. 

Notes 
l. Qayyum al-Asma', Surat al-'Arsh (16), Surat al-Tabligh {30), Surat al-'Izz (31), Surat 

al-Mu'minin (111). The numbers refer to the order in which the sura appears in the 
Qayyum al-Asma'. See also Q 45:29. 

2. This tcnu is used in the Qur'an as a soteriological expression (e.g. Q 8:29) and in 
connection with the revelation of divine verses (e.g. Q 2:53; 3:4). See Paret, 'Furkan', 
£12, pp. 949-50. 

3. Qayyum al-Asma', Surat al-'Arsh (95): 

Verily, this Book is interpretation upon esoteric interpretation (taji·ir 'ala al-ta'w{l) 
from God, the All-Wise. Verily, He is God, Mighty, Ancient. None knows its eso
teric interpretation (ta'wilahu) save God and whosoever We have willed [to know] 
the truth. Ask therefore its esoteric interpretation from the Remembrance. Verily, 
of a truth, in a handful of dust God has taught him the complete knowledge of the 
Book through the power of truth. 

This verse shows that the Qayyum al-Asma' is a Quranic commentary revealed by 
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the All-Wise to elucidate the Qur' an 's esoteric interpretation. With the exception of 
God and those he has chosen, no one else knows its esoteric interpretation or inner 
meaning. Therefore he has ordained that its esoteric interpretation should be sought 
from the Remembrance, by which is meant the Bab, inasmuch as God has taught him 
the knowledge of the divine Book (i.e. the Qur'an). Tafsir means expounding the 
content of Quranic verses in a way that conforms to their literal meaning. However by 
ta'wil is meant elucidating or bringing out the hidden spiritual meaning of the verses 
which the literal meaning of the words do not convey (i.e. returning to the original 
meaning or source of the verses). Only the Manifestations of God have the authority 
to reveal this esoteric interpretation. No one else, not even the religious scholars or 
ulama have been granted permission to give the esoteric interpretation. The above 
verse from the Qayyum al-Asma' is reminiscent of the seventh verse of the Qur'an's 
Sura of the Family of 'Imran: 'And none knows its esoteric interpretation (ta\vilahu) 
except God and those who are finnly grounded in knowledge' (Q 3:7). The Bab has 
stated that by 'those who are finnly grounded in knowledge' is meant the 12 Shi'i 
Imams from the family of the Prophet Muhammad. 

4. This tenn has been used in the Qur'an, inter alia, as a reference 10 Joseph (Q 12:19). 
5. This locution is derived from a similar locution found in the Qur'an (Q 25:74). 

According to a Tradition ascribed to the sixth Shi' i Imam, Ja' far al-Sadiq, tl1 is verse 
in the Qur 'an was revealed about the Holy Family (i.e. the Prophet, Fatima and the 12 
Imams). 



2 

The Commentary on the Sura of Joseph 
Nosratollah Mohammadhosseini 

Introduction 

The Qayyum al-Asma' is the Bab's commentary on the Quranic Sura of Joseph 
(sura 12). Written in Arabic during 40 days within the first two months after his 
declaration, the book is structurally similar to the Qur 'an. Like the Qur'an it is 
divided into suras and verses. The Quranic Sura of Joseph c-0nsists of 111 verses, so 
the Qayyum al-Asma' has been divided into 111 chapters (suras). Each chapter has 
a name and consists of 42 verses. Each sura of the Qayyum al-Asma' begins with 
the Quranic phrase 'In the Name of God, the Merciful, the Compassionate'. At the 
beginning of every sura are disconnected letters, as found at the beginning of some 
of the suras of the Qur'an. Although there is some similarity between the content of 
the Qayyum al-Asma' and that of the Qur'an, as we will see later in this essay, the 
former provides new terminology, fresh materials and original, subtle points that 
cannot be found in the Qur'an. 

A careful study of the writings of the Bab makes it clear that his main objec
tive was to elucidate the truths and mysteries of previous scriptures, especially the 
Qur'an, to prepare humankind for the advent of the Remnant of God (Baqiyyat 
Allah) or Him Whom God shall make manifest (Man Yuzhimhu Allah). The Bab 
called all his writings 'Bayan' 1 because the Qur'an says that its interpretation or 
exposition (bayan) will be given on the Day of Resurrection (Q 75:19). The Bab, 
who identified his Revelation as the Day of Resurrection, interpreted the Qur'an and 
explicated its truths. According to the Bab, the main purpose of this interpretation 
was to create a unity of conviction among the followers of past religions, especially 
the Twelver Shi'as, and to prepare them for the advent of the Remnant of God or 
Him Whom God shall make manifest, the Promised One of the Ba.bi dispensation. 

The Bab has divided bis writings into five sha 'ns (categories, modes or fonns): 
1) ayat (verses); 2) munajat (prayers); 3) khutab (homilies); 4) kalimat-i 'ilmi
yyih (scientific words); 5) tafaslr (commentaries).2 Aycir is the divine address to 
humanity, demonstrating the sovereignty of God. The texts that contain the teach
ings and precepts of the Bab, such as the Persian Bayan, are in this mode.1 The 
Bab's prayers comprise the munajcit mode. The khutab mode includes explanations 
of the transcendence of divinity and the glorification of the stations of the Bab and 
the Promised One of his dispensation. Kalimat-i 'ilmiyyih consists of the polemical 
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works of the Bab such as the Seven Proofs (Dal a 'il-i-Sab 'ih), the Treatise on Proving 
[Muhammad's] Specific Prophethood (al-Risalaji lthbat al-Nubu-wwa al-Khassa) 
and the philosophical and mystical works such as the tablet to Muhammad Sa'id of 
Zavarih. The tafsir mode consists of the Bab's commentaries on the suras and the 
verses of the Qur'an and the Islamic traditions. Using these classifications of the 
writings of the Bab, the Qayyum al-Asma' epitomizes the tqfefr mode, although it 
can be also be included in category of ayat because it provides new precepts for the 
Babi dispensation. 

Manuscripts of the Qayyiim al-Asma' 

The Qayyum al-Asma' was written by the Bab himself. Unfortunately, the copy in 
his handwriting is not extant. The oldest existing manuscript, and perhaps the most 
reliable, is in the handwriting of Muhammad Mahdi b. Karbala'i Shah Karam, 
dated 1261 AH (1845 cE). This manuscript is kept at the Baha'i World Centre. In 
preparing this essay the present writer has used this manuscript and two others: 
I) a copy of the Iran National Baha'i Archives (!NBA), vol. 3, 132 B£11975 CE 

(indications show that this copy was given to one of the governors of Khurasan 
by Mulla Husayn Bushru'i; 2) a copy in the handwriting of Diya' al-Din Nabil-i
Akbar, dated 1956 cE.4 

The time of the revelation of the Qayyum al-Asma' 

Surat al-Mulk, the first chapter of the Qayyum al-Asma', was written by the Bab in 
the presence of Mulla Husayn Bushru'i (the first to believe in the Bab) on the eve 
of23 May 1844 (5 Jumada al-Ula 1260 AIi) on the second floor of the house of the 
Bab situated in Shamshirgarha alley in the Bazar-i-Murgh quarter of Shiraz. In one 
of his tablets the Bab states that he completed the whole of the Qayyum al-Asma' 
in 40 days.' Since, according to the Bab, for the first 40 days after his declaration 
his only follower was Mulla Husayn6 and the Bab refers to other believers in the 
Qayyum al-Asma', the book must have been completed some days after the 40-day 
period. In chapter 92 of the Qayyum al-Asma' the Bab refers to the arrival in Shiraz 
of a few people from Karbala, including the youth of Qazvin (most likely Mulla 
Muhammad 'Ali Qazvini), and their acceptance of the new Cause. However, the 
Qayyum al-Asma' had been finished before the departure of Mulla 'Ali Bastami 
(one of the Letters of the Living) for Iraq because he took the whole text with him. 
Bastami arrived in Iraq in early August 1844,7 after a journey of more than a month. 
Thus the Qayyum al-Asma' was probably completed in the early days of July 1844. 
Therefore when the Bab says in chapter 41 of the Qayyum al-Asma' that God 
revealed the book to him on the Night of Power/Destiny (Laylat al-Qadr), he does 
not mean literally the same night mentioned in the Qur'an (believed to be either the 
19th, 21 st or 23rd of the month of Ramadan) because he hi mse If mentions in the 
Khutbatu 'l-Jiddih that he left Bushihr for the Hijaz on 19 Ramadan. By the Night of 
Power/Destiny he means a blessed night because the Qur'an, according to its own 
text, was revealed on the Night of Power/Destiny. 
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The Qayyum al-Asma' as the Qur'an of the Bab 

From the earliest days of its circulation, the Qayyum al-Asma' became known as 
the Qur'an or Furqan (Criterion; Q 25:1) of the Bab. The main reason for this was 
that the Bab himself had referred to it as his Qur'an or Furqan. 

At the beginning of the third chapter of the Qayyum al-Asma' the Bab mentions 
three times that the Qur'an has been revealed to his heart. In the seventh chapter he 
states that God has revealed this Furqlm to the Remembrance (dhikr, i.e. the Bab) 
to show that he is the bearer of glad-tidings (bashiran) and a warner (nadhiran). A 
similar statement is found in chapter 26. 

Official Iranian court historians at the time of the Bab have also called the 
Qayyum al-Asma', along with some of his other writings, his Qur'an or Furqan.~ 

Individuals and groups addressed in the Qayyum al-Asma' 

The Qayyum al-Asma' is addressed to the whole of humankind. In numerous places 
the Bab addresses the people of the East and the West and invites them to accept 
the new Cause.9 In the first chapter he addresses the people of the earth saying 
that whoever obeys the Remembrance of God (Dhikr Allah, i.e. the Bab) and his 
book (the Qayyum al-Asma') has obeyed God and his messengers and in the next 
world will become a denizen of paradise. In chapter 68 he addresses the people of 
the earth, saying that the Remembrance of God has come to them with the greatest 
proof. In a separate address to the peoples of the West in chapter 46, the Bab invites 
them to accept his Faith and issue forth from their cities to aid the Cause of God. 

Jn the first and the sixty-third chapters the Bab addresses the concourse of kings 
and sons of kings and invites them to arise for the propagation and promotion of 
his Cause. He urges Muhammad Shah, the king of Iran, to accept his Faith and 
arise for its victory. The Bab also addresses Hajj Mirza Aqasi, the Grand Vizier 
oflran, and commands him to abdicate his authority. Further, the Bab sent special 
tablets to a great number of the prominent Shi'i clergy in Iran and Iraq during His 
six year mission and invited them to embrace His Cause. 10 He sent several tablets 
to Muhammad Shah, the royal princes and Hajj Mirza Aqasi, the prime minister, 
and to the governors of the Arab states as well as one to Sultan 'Abd al-Majid, the 
Ottoman emperor. 11 

In chapters 2, 3, 23 and 48 of the Qayyum al-Asma' the Bab calls upon the 
followers of all past religions to follow him and his Cause, which confinns all the 
past holy scriptures. He warns them not to tum away from him, saying that should 
they disobey, they deserve hell fire. 1n chapter 2 he addresses the whole body of the 
world's religious leaders, instructing them to embrace the new Faith, to be righteous 
and not to issue any verdicts based on their speculative presumptions. In chapter 
40 the Bab addresses the Shi' i clergy and warns them of the consequence of not 
accepting his Cause. 

The Bab also addresses some of the prominent Shi'i leaders by name. In chapter 
27 he invites Shaykh Hasan Al al-'Usfur to embrace the new Faith and assist its 
victory. Shaykh Hasan did not accept the new Cause . In the same chapter the Bab 
tells Mu Ila 'Abd al-Kha.liq Yazdi, a prominent Shi'i and Shaykhi cleric of the time, 
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that although he did not recognize the sublime station of the Bab when they met in 
Shiraz, he should not be afraid to embrace and promote the new Cause now. The 
Bab foretells 'Abd al-Khaliq's imminent acceptance of his Cause.12 

The Bab invited the outstanding Shi'i scholar Sayyid Ja'far Kashfi (whose son 
Sayyid Yahya later joined the new Faith in Shiraz) to accept the new Cause. Kashfi 
did not reject the Bab's message and when his son met him in Burujird, he gathered 
that his father was unwilling to repudiate the truth of the new Cause but would 
prefer to be left alone to pursue his own path. 13 

In chapter 29 of the Qayyum al-Asma' the Bab addresses the residents of the 
province of Fars, saying it is a great honour for them that God has chosen him from 
among their number and warns them not to tum away from him. 

In chapter 28 (Sl'.rrat al-Qaraba) the Bab addresses the immediate members of 
his family, wondering why they have not already recognized his high station from 
his angel-like morality, dignity and divine behaviour. He proclaims that he is the 
promised Proof (Hujja) of God. He states that if they accept his new Cause, God 
will forgive their past sins, grant them double reward and send them to Paradise. 
In the same chapter, he praises the sublime station of Fatima Bagum, his mother, 
saying that she should recognize her own station and appreciate her long associa
tion with him, designating her the Mother of the Believers (Umm al-Mu 'minin). In 
the hundredth chapter, he beseeches God to grant her faith in the new Cause. 

The Bab's wife, Khadijih Bagum, is told in chapter 28 that if she accepts his 
Cause, she will not be like ordinary women. He urges her to realize her sublime 
station and the honour of her association with him. He comforts and consoles her 
over the death of their son, Ahmad, who is now in Paradise. 

In the same chapter the Bab states his own name, 'AH Muhammad; his mother's 
name, Fatima; and his father's name, Muhammad R.ida. He implores God in chapter 
109 to grant forgiveness to the soul of his father and to grant him salvatiom. In 
chapters 92 and ll0 he calls Mulla Husayn the Babu'l-Bab (the Gate of the Gate), 
the first to believe in him.14 

On numerous occasions in the Qayyum al-Asma' the Bab addresses himself as the 
Gate (al-Bab), the Gate of God (Bab Allah), the Greatest Gate (al-Bab al-A 'zam', the 
Remembrance (al-Dhikr), the Greatest Remembrance of God (Dhikr Allah al-A 'zam), 
the Solace of the Eyes (Qurrat al-'Ayn) and the Honourable/Noble/Cherished One 
(al-/1.ziz). In chapter 85 he says that he is the descendant of the Prophet Muhammad 
while in chapter 79 he asserts that his lineage can be traced to Husayn, the third Shi'i 
hnam. In chapters 19 and 84 the Bab intimates that he bas been aware of his great 
station since childhood. He alludes to his own nobility in chapter 4 and in chapter 56 
he speaks of his knowledge and his moderate nature. In chapter 109 he gives a clear 
depiction of his physical features and remarks on his personal dignity, saying, 'This 
is a youth of fair complexion, black-eyed, -with fine eyebrows, beautiful arms and 
shoulders whose dignity is like that of the prophets of old.' 

Some of the major themes of the Qayyum al-Asma' 

The meaning of the term 'al-Qayyum' in Arabic is 'the self-existent' or 'the sdf
subsisting'. It is one of the names or attributes of God. In the writings of the Bab, 
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'Qayyum', in the generic sense, is a title referring to the Manifestations of God, 
including the Bab himself. But in the specific sense it alludes to the Promised One 
of the Babi dispensation, the Remnant of God. 15 'Qayyum' is numerically equal to 
156, as is the name 'Yusuf' (Joseph). In one of his tablets the Bab refers to this 
point saying that by 'Yusuf' is meant the Qa'im (the Bab himself). He then states 
that it was for this reason that he interpreted the Quranic Sura of Joseph.16 The 
Qayyum al-Asma' is the interpretation of the Sura of Joseph. 

The story of the life of Joseph in the Quranic Sura of Yusuf has been called 
the best/most beautiful of stories (ahsan al-qasas) and thus the Bab designated 
the Qayyum al-Asma' Ahsan al-Qasas (see QA 43). In chapters 41, 43 and 86 he 
calls the Qayyum al-Asma' the Greatest Book (al-Kitab al-Akbar). In chapter 107 
he calls it al-Tafsir al-Akbar and in chapter I 09 al-Ta 'wil al-A 'zam, both meaning 
the Greatest Interpretation. The Bab has also designated the Qayyum al-Asma' the 
Book of Husayn (Kitab al-Husayniyya). As explained below, by Husayn here is 
meant the return oflmam Husayn (the Promised One of the Babi dispensation). 17 

The Quranic Sura of Joseph has been interpreted by both Shi'i and Sunni inter
preters as part of their general interpretation of the whole Qur'an while others have 
written separate monographs. 18 

The seventh verse of this Quranic sura states that there are some important signs 
for those who ask questions (ayatun Ii 'l-sa 'ilin) in the story of the life of Joseph 
and his brothers, This point has also been emphasized in verses 109 and 110 of the 
Sura of Joseph. For this reason Sayyid Kazim Rashti, the Shaykhi leader, told his 
students that the Promised Qa'im would provide them with a new and wondrous 
interpretation of the Sura of Joseph. Based on this statement, on the first night of 
the Bab's declaration, Bushru'i asked the Bab to provide him with the interpretation 
of the Sura of Joseph. The Qayyum al-Asma' was written by the Bab as a response 
to his request. 

According to the Sura of Joseph, one day Joseph said to Jacob, his father, 'l 
saw (in my vision) eleven stars and the sun and the moon; I saw them prostrate 
themselves before me.' His father said to him: 'Relate not thy vision to thy brothers 
... Thus will thy Lord choose thee and teach thee the interpretations of stories (and 
events) and perfect His favour to thee.' Because Joseph was deeply loved by his 
father, out of jealousy his half-brothers took him from their home and threw him 
into a well. When they returned home they told their father that a wolf had devoured 
Joseph. It happened that members of a caravan found Joseph in the well and his 
brothers sold him to them for a paltry price. The members of the caravan then sold 
Joseph to an Egyptian, who took him to his home. 

As Joseph grew up, his beauty increasingly astonished everyone. Zulaykha, 
the wife of the Egyptian, fell in love with Joseph but he refused her advances. She 
then accused Joseph of betrayal and he was sent to jail. The story of Joseph and 
Zulayk.ha spread and the women of the city mocked her for attempting to seduce 
her slave. Zulaykha invited some of the women to her home and showed Joseph to 
them. His beauty was so bewitching and astonishing that the women cut their hands 
with their knives as they ate. 

While Joseph was in prison he realized that he could interpret visions and 
dreams. It happened that the king of Egypt had a dream which no one was able to 
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interpret. Joseph was summoned to the royal court to interpret the dream. The king 
bad dreamed that seven fat cows were devoured by seven lean ones. He also saw 
seven green ears of corn and seven withered. Joseph explained that Egypt would 
experience seven years of greenness and abundance followed by seven years of 
dryness and famine. Joseph told them that they should save the greater part of their 
harvest for the years of famine. These events came to pass and the king gave Joseph 
the highest position in the country. 

During the famine, Joseph's brothers came to Egypt to obtain wheat and other 
goods for their homeland. Joseph recognized them but they did not recognize him. 
Eventually Joseph introduced himself to them and they and their father prostrated 
themselves before him. Thus was Joseph's vision fulfilled: the sun and the moon 
and eleven stars prostrated themselves before him. 

In the Qayyum al-Asma' the Bab interprets the events in the story of Joseph. By 
Joseph, he says, is meant the promised Qa'im (the Bab himself) and the promised 
Remnant of God. By Jacob is meant Muhammad, the Messenger of God, or his 
descendants who are the Bab's forefathers. Verse 5 of the Sura of Joseph, in which 
Jacob gives advice to Joseph - 'relate not thy vision to thy brothers' - indicates 
that the Bab should not reveal the whole truth to the people and should be patient 
with them. Verse 6, which says 'Thus will thy Lord choose thee and teach thee the 
interpretation of stories (and events)', means that God has chosen the Bab as the 
recipient of his Revelation. 

According to the Bab in chapters 30 and 44 of the Qayyum al-Asma', by 
Zulaykha is meant a person or the people who will tum away from the B:ib. The 
women of the city are the people who are not aware of the truth of the divine beauty 
bestowed upon the Bab (chapters 30, 31 and 33). In chapter 5 of the Qayyum 
al-Asma' the Bab says that by Ya'qub (Jacob) is meant 'Ali and by Yusuf (Joseph) 
is meant Husayn. There are several indications in the Qayyum al-Asma' that by 
Husayn the Bab means himself or the promised Remnant of God. But in chapter 
36 the Bab says by Husayn is meant Jacob because the Bab, the divine Joseph, is a 
descendant of Husayn. 

In chapter 5 the Bab says that by the prostration of the sun, the moon and the 
stars before Joseph is meant the prostration of Muhammad, his daughter Fatima 
and the Imams ( descendants and successors of Muhammad). By Joseph's brothers 
is meant the people who have not already recognized the sublime station of the 
Bab and he is trying to introduce himself to them. In chapter 20 the Bab warns the 
people, especially the Shaykhis (mala 'al-anwar), not to sell him for a paltry price. 
In chapter 48 the Bab interprets ihe seven years of abundance as his own Revelation 
and the advent of the Promised One of the Babi dispensation and the years of 
dryness and famine to the people who will turn away from him. In chapter 57, after 
the Bab calls himself the divine Joseph, he says that by the power of Joseph in 
Egypt is meant his own power to convey the Revelation of God. 

For Baha'is, the similarity of the life of Joseph with the life of the Bab and 
the promised Remnant of God, Baha'u'llah, is quite interesting. Both the Bab 
and Baha 'u' llah were subject to the jealousy of their 'brothers'; in the case of the 
Bab, the jealousy of the members of the Shaykhi community and in the case of 
Baha'u'llab, the jealousy and betrayal of his half-brother Mirza Yahya. Both the 



12 A MOST NOBLE PATTERN 
- - - - -•R~--- - - -- --- - - - - - - - - - -

Bab and Baha'u 'llah suffered banishment and imprisonment. Both found their 
sublime station in 'the divine Egypt' (Misr al-Ahadiyyih) as a Manifestation of 
God. The Bab in his writings, including the Persian Bayan (4:4) and the Seven 
Proofs (p. 49), quotes an Islamic tradition which says that the life of the Promised 
One of Islam is similar to the life of the Prophet Joseph - Joseph is mentioned as 
a prophet in the Qur'an (see Q 6:84 and 40:34). Some Muslim interpreters of the 
Qur' an and authors'9 believe that Joseph was an independent Messenger of God. 
The Bab too refers to Joseph as a prophet20 in chapter 11 of the Qayyum al-Asma' 
and in the tablet to Hajj Mirza A.qasi. Writing about the Qayyum al-Asma' in one of 
his tablets, the Bab says: 'Know thou that the numerical value of Yusuf (Joseph) is 
156 and this is the same as the numerical value of Qayyum. By Joseph or Qayyum 
is meant the Qa'im of the house of Muhammad, peace be upon him ... For this 
reason [ the Qa' im] interpreted the book of his name [i.e. the book of Qayyum] at 
the beginning of his Revelation.' 

As mentioned above, in numerous places in the Qayyfun al-Asma' the Bab 
identifies himself and the Remnant of God as Yusuf(Joseph). For example, he calls 
himself and the Promised One Yusuf al-Bab (the Joseph of the Gate; chapter 19); 
Yusuf al-'Ali (the Joseph of 'Ali or the Exalted Joseph; chapter 21 ); Yusuf al-Haqq 
(the Joseph of Truth/God; chapter 22); Yusuf al-Akbar (the Greatest Joseph; 
chapter 83); and Yusuf al-Ahadiyyih (the Joseph of Divine Oneness; chapter 90).21 

The Bab refers to the wondrousness of the content of the Qayyurn al-Asma' in 
numerous places in the text and uses the tenn badi' (wondrous/new) when referring 
to his new Cause, new verses, new knowledge and new ordinances in the Qayyum 
al-Asma' .i 2 He also claims that no one has been able to bring a book like the 
Qayyum al-Asma'. 23 Considering the later writings of the Bab, the real wondrous
ness of the Qayyum al-Asma' is in its revolutionary style of creating the new 
concepts and terminology and providing a new exegesis of the past holy scrip tures, 
especially the Qur'an. We can say that the content of the Qayyum al-Asma' is the 
whole Faith of the B!b in embryonic form. The essence of what the Bab explains 
in his later writings can be found in the Qayyum al-Asma'. 

The concepts of bahiyyat and dhikriyyat in the Qayyum al-Asma' 

The Qayyum al-Asma', being the first major work of the Bab, shows, in a sense, 
the outwardly different aspects of its nature. In chapter 56 the Bab calls himself 
' the gate of your expected Imam' (bab imamikum al-muntazar). In chapter 29 
he designates himself ' the Gate of the Remnant of God' (bab Baqiyyat Allah). In 
chapter 9 he says: 'I am the servant of God and I have been given clear tokens by 
your Imam, the expected Remnant of God.' Even in the first chapter he says that 
God has decreed that the Qayyum al-Asma' come from Muhammad son of Hasan 
to interpret the best of stories (i.e. the story of Joseph). As explained below, by the 
Remnant of God, found in numerous places in the Qayyum al-Asma', is meant the 
Promised One of the Babi dispensation. Although Muhammad son of Hasan had 
no historical existence,24 the Bab refers to him as a symbol of the expectation of 
the Shi'is. 

In the Book of Justice (Sah{fih-yi- 'Adliyyih) the Bab states the revelation that 
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he received emanated from a dream in which he drank a few drops of blood from 
the lacerated head of the Imam Husayn (p. 14). In the same book the Bab explicitly 
Slates that the revelation came from the world beyond (p. J 0). This clearly demon
mates that the Bab worked within the belief system of the people around him. 
He claims to be the recipient of the Revelation of God in scores of places in the 
Qayyum al-Asma', which indicates that he himself is a Manifestation of God and 
not merely the Imam, successor or deputy of a Manifestation. 

Explaining why he tolerated the belief system in which he found himself, the 
Bab says in the Seven Proofs: 

Consider the man1fold favours vouchsafed by the Promised One, and the effusions 
of His bounty which have pervaded the concourse of the followers of Islam to 
enable them to attain unto salvation. Indeed observe how He Who represcnteth 
the origin of creation, He Who is the Exponent of the verse, ' f, in very truth, am 
God', identified Himself as the Gate [Bab 1 for the advent of the promised Qa 'im, 
a descendant of Muhammad, and in His first Book enjoined the observance of the 
laws of the Qur'an, so that the people might not be seized with perturbation by 
reason of a new Book and a new Revelation and might regard His Faith as similar 
to their own, perchance they would not tum away from the Truth and ignore the 
thing for which they had been called into being.2

~ 

Nearly identical statements of the Bab are found in the Qayyum al-Asma'. ln 
chapter 47 we read: 'O Solace of the Eyes [i.e. the Bab)! If thou disclosest what 
thou knowest and proclaim it to the believers, they will abandon thee ... have 
mercy upon them since they are unable to recognize your real station, just as an ant 
is not able to comprehend the unity of God.' 

In chapter 28 the Bab asserts that the mystery of his Revelation is so abstruse 
and perplexing that no person except he who has absolutely turned to God and his 
might can unravel it. Statements closely resembling this are found in several other 
places in the Qayyum al-Asma'.~6 

The Bab states in the Qayyum al-Asma· (for instance in chapters 5 and 74) 
that the veil obscuring his station will soon be removed. This prediction was 
fulfilled three years later when the Bab explicitly revealed his station in numerous 
writings, including the Persian Bayan, where he says that 'the Sun of Truth [the 
Manifestation of God, namely the Bab himself] will be shining under the title of 
"Gatehood" (Babiyyat) until the advent of Him Whom God shall make manifest'. 27 

In his writings, including the Persian Bayan (6:7 and 13 and 8: 18), the Bab 
explains the question of 'taqabul-i-maraya' (mirrors facing each other). He says 
that the Manifestation of God is the mirror of divinity reflecting the existence of 
God. The successor of the Manifestation of God (in Shi'i terminology, the Imam) 
reflects the existence of the Manifestation of God and the station of Babiyyat 
reflects the existence of the Imam. Therefore, based on taqabul-i-maraya, the 
station of Babiyyat reflects divinity.2~ As the Bab says, 'The last one [i.e. Babi_Y.yat] 
in truth, reflects the first one [i.e. divinity).'29 

In the Qayyum al-Asma· (for example, in chapters 44 and 68) the Bab explains 
that these names and titles should not prevent people from recognizing the truth 
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of the Manifestations of God. In the Persian Bay an ( 4: l) he explains the same 
point. In several places in the Qayyum al-Asma'30 the Bab refers to himself as the 
Gate of God (Bab Allah). It is quite clear that wherever he refers to himself as the 
Gate of the expected Imam (Muhammad son of Hasan), he is reflecting the belief 
system of the people around him (the Shi'is)31 because Muhammad son of Hasan 
al-'Askari is the symbol of the Promised One of Islam and by making this state
ment the Bab is claiming that he is that Promised One. In the Qayyum al-Asma' the 
Bab also refers to himself as Dhikr (Remembrance). In the Qur 'an the term dhikr 
(41 :41) is the title of the book itself and of Muhammad ( 65: 10-11 ). But according 
to interpreters of the Qur'an, by the term dhikr mentioned in verse 105 of the Sura 
of the Prophets (sum 21) is meant the Promised One oflslam.32 In numerous places 
in the Qayyum al-Asma' the Bab calls himself Dhikr (Remembrance),3l al-Dbikr 
al-Akbar (the Greatest Remembrance),3~ Dhikr Allah al-Akbar (the Greatest 
Remembrance of God),35 and Dhikr Allah al-A'zam (the Mightiest Remembrance 
of God).36 In chapter 62 of the Qayyum al-Asma' the Bab says: 'O peoples of the 
Earth, certainly the Remembrance has come to you in an interval between the 
advent of the Messengers of God.' Chapter 61 says that God has addressed the Bab 
as such: 'We have sent to you the divine revelation as we had sent our clear tokens 
to Muhammad and the Messengers (al-Rusu[) before him.' On more than 130 occa
sions the Bab has been addressed as 'Qurrat al- 'Ayn' (the Solace of the Eyes) in the 
Qayyum al-Asma'. In the Qur'an, Moses, an independent Messenger of God, has 
been designated 'Qurrat al- 'Ayn' ,37 indicating that the Bab claimed the same station. 

Based on the discussion above, it can be said that the Bab claimed to be the 
promised Qa'im and the Dawning Place of the Revelation of God. There are at least 
two major reasons why the Bab suggested on a few occasions that he was merely 
the gate to the expected Imam (Qa'im). First, he wanted to fit in with the opinion 
of the Shi'i Muslims around him, people who believed in atrocious superstitions 
about the person of the promised Qa'im. It was not possible for the Bab to disclose 
the mystery of his Revelation all at once to such people. Those who study the 
Shi'i traditions about the signs of the advent of the promised Qa'im will immedi
ately agree with and applaud the Bab for his handling of this situation (extrinsic 
contextuality). Second, by the 'gatehood (babiyyat) of the Bab' is in fact meant 
the gatehood to the city of the Promised One of the Babi dispensation. As the Bab 
himself testifies in the Qayyum al-Asma' (chapter 86), he is the Gate of Ba' (i.e. 
Baha'u'llah). We will discuss this matter below in more detail. However, the Bab 
calls all his writings 'Bayan' and says that the Bayan can be understood by referring 
to both his early writings and the later ones. The Bab says that his early writings are 
based on Quranic concepts and gradually develop into Bayanic ones. And, as it is 
more developed, the purpose of God is more explicit in the Bayan. A general look 
at the Bab's writings, and particularly the connection between the early and the later 
writings (intrinsic contextuality), will demonstrate the veracity of the claim of the 
Bab about his station. The Bab himself explained the meaning of his statements in 
the Qayyum al-Asma' in his later writings. In the Qayyum al-Asma' itself (chapter 
three) he says: 'Ask the real meanings (ta 'wi[) of the Qayyum al-Asma: from the 
Remembrance [i.e. the Bab himself].' Since the Bab explicitly claimed the station 
ofprophethood in the Persian Bayan, the Seven Proofs and his later writings, then 

; 

I 
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what the Bab says in the Qayyum al-Asma' about the divine revelation he received 
refers preci5e\-y to bis station as an independent Messenger of God. 

The station of the Bab in the Qayyum al-Asma' 

Our discussion so far about the concepts of babiyyat and dhikriyyat in the Qayyum 
al-Asma' and about what the Bab says in that book about his divine revelation 
establishes that he had always claimed the station of prophethood in his writings. 
Other proofs confirm this notion: 

1) In the Qayyum al-Asma' (chapter 54) the Bab explains how earlier holy scrip-
. turcs, including the Torah, Gospel and the Qur'an, have prophesied his advent. He 

refers to this point in several other chapters as well. 38 

2) 1n the Qayyum al-Asma' the Bab calls his Faith 'a new Cause', 'the Wondrous 
Cause' (al-Amr al-Badi')'') and 'the Wondrous Truth' (al-Haqq a!-Badij4° and his 
writings 'the new or wondrous verses' (al-ayat al-badf'a).41 

3) In numerous places in the Qayyum al-Asma' the Bab explicitly calls42 or identi
fies his advent with the appearance of the Day ofResurrection.43 

4) It was based on the statements of the Bab in the Qayyum al-Asma' referring 
explicitly or implicitly to his station of prophethood that the Islamic clergy issued 
the verdicts that condemned him to death as an impostor and a heretical claimant. 
After Mu Ila 'AH Bastami took the book of the Qayyum al-Asma' to Iraq and distrib
uted it among both believers and non-believers, he was arrested by the government 
authorities and imprisoned. Later he was put on trial by the Sunni and Shi 'i clergy 
gathered in Baghdad. They charged both the author of the Qayyum al-Asma' and 
his followers, including Mulla 'AH Basta.mi, with heresy and infidelity (kufr). The 
text of the original verdicts can be found in the Baha'i World Centre. 

The text is in two sections. The first section consists of a question asking what 
should be done with an impostor who claims he is the recipient of divine revela
tion after Muhammad. The clergy also quote several statements of the Bab from 
the Qayyum al-Asma' which indicate that he does, in fact, claim to be the recipient 
of divine revelation. In the second section are the charges of heresy and infidelity 
made by the clergy against the author of the Qayyum al-Asma' and his followers, 
who deserve the punishment of death. An example is the verdict of Shaykh Ahmad 
al-Sanandaji (d. 1300/1882-3): 'By the Mighty Qur'an! That which this accursed 
man has brought is heresy in the [true] religion, and abrogation of what the Lord of 
the Messengers has brought to the effect that he is the Messenger of God and the 
Seal of the Prophets. And so belief in him is kufr (unbelief) and there is no doubt 
about this. '44 It is inieresting that the clergy focused only on the claim of the Bab to 
be the recipient of divine revelation. 

We should remember that the Qayyum al-Asma' and other writings of the Bab 
caused his opponents to say that he claimed the same station as the recipient of the 
Qur'an. Haij Muhammad Karim Khan Kirmanf, one of the bitterest enemies of the 
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Bab, wrote that the Bab 'has claimed that he is the Greatest Gate (al-Bab al-A 'zam) 
and the Most Exalted Remembrance (al-Dhikr al-Ajall al-A 'la) and the recipient of 
a new Qur'an ... and he made his Qur'an like the Qur'an of Muhammad ... and 
distributed it among the people and enacted new laws in it .. . ' 45 Mirza Muhammad 
Taqi Khan Kashani (Sipihr}, the Qajar official historian, wrote that the Bab said to 
his followers that he was the Promised One of Islam and that next year he would 
proclaim his new Cause in Mecca.46 In his Haqa 'iq al-Akhbar, Mirza Muhammad 
Ja'far Khan Haqa'iq-Nigar, the other Qajar official historian, wrote about the Bab: 
'He never stopped claiming the station of messengerhood (risalat) during his life
time. '47 

5) Although the Qayyum al-Asma' is based on tolerance and wisdom, the Bab 
repeated and confinned several ordinances of the Qur'an and enacted and decreed 
new laws (obligations and prohibitions). 

The promised Baqiyyat Allah 

The locution Baqiyyat Allah (the Remnant of God), which can be found in the 
Qur'an (11 :86), means a good action or the first and divine reward for a good 
action. Shi'i interpreters of the Qur'an have given this title to the Promised One of 
Islam.48 This designation is the title of the Promised One of the Babf dispensation 
in the Bab's early writings including the Qayyurn al-Asma'. As discussed earlier, 
although the Bab calls himself the Remembrance in the Qayyum al-Asma', this 
title is also a designation given to the expected Baqiyyat Allah, the Promised One 
of the Babi dispensation. Chapter 16 says: 'By the permission of God we give you 
the glad•tiding of the advent of the Greatest Remembrance (al-Dhikr al-Akbar).' In 
chapter 29 the Bab says about himself that 'he is not but a servant ( 'abd) of God 
and the gate ( bab) of the Remnant of God) ... ' In chapter I 08 he invites the people 
to his own Cause and to the Cause of the expected Remnant of God. He then writes 
about the two 'dawning-places' (mashriqayn) of the Sun of Truth. In chapter 28 we 
read the divine address to the Bab himself which says that he should not disclose all 
the facts about his Cause because the people are not able to grasp its mysteries. He 
then emphasizes that the Bab will return again after the expiration of this dispensa
tion. Finally, the address emphasizes again that the Bab should disclose the mystery 
of his Cause only to the extent of the eye of a needle. By the 'return of his advent' 
he definitely means the advent of the Promised One of the Babi dispensation. The 
Bab also talks about his return in chapters 35 and 95 of the Qayyum al-Asma'. 
This point ( the return of the Bab) has been more explicitly and fully explained in 
his later writings. In several places in the Persian Bayan (for example 2:19; 4:6, 7; 
and 7:2) the Bab says that 'Him Whom God shall make manifest' (Man Yuzhiruh 
Allah, namely the Baqiyyat Allah mentioned in the Qayyum al-Asma') will be his 
retum.49 Based on these statements we can infer that by phrases such as al-nuraynfi 
a!-sirrayn (the two lights in the two mysteries} al-haykalayn (the two temples) and 
al-sirajayn fl al-zujajayn (the two lamps in the two glasses) mentioned in chapter 
54 of the Qayyum al-Asma' is meant two consecutive revelations, the Bab's and 
that of his return. However, the might of the advent of the Promised One of the 
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Babi dispensation was so splendorous in the estimation of the Bib that he desired to 
sacrifice his life for him. In chapter 58 of the Qayyum al-Asma' the Bab, addressing 
the Promised One, says: 

0 Thou Remnant of God! I have sacrificed myself wholly for Thee; I have accepted 
curses for Thy sake, and have yearned for naught but martyrdom in the path of Thy 
love. Sufficient witness unto me is God, the exalted, the protector, the Ancient of 
Days.50 

Speaking about his station in chapter 109 of the Qayyum al-Asma', the Bab calls 
himself 'the point abiding over the gate of the two a/ifs' (al-nuqta al-waqifa 'ala 
bah al-alifayn) and 'the speaker (mouthpiece) of God in two cycles' (al-muntiq 
·an Allah ft al-kawrayn). In considering the later writings of the Bab, especially 

1 the Persian Bay.in, it becomes clear that the Bab explains how he is the Point 
t .. {the Messenger of God) at the interval between the advent of Muhammad and the 

Promised One of the Sabi dispensation ('Him Whom God shall make manifest'), 
between the cycle of Adam and the new cycle.5

i As discussed above, by Joseph in 
the Qayyum al-Asma' is meant both the Bab and the expected Remnant of God. 
The title ofHusayn is also given to both ofthem.52 Interestingly, although the Bab 
explains in numerous places in the Qayyum al-Asma' that he is the recipient of the 
Revelation of God, in 'The Book of Justice' (Sah(fih-yi-'Adliyyih, p. 14) he says 
that Husayn is the source of his inspiration. Considering the later writings of the 
Bab, especially the Persian Bayan, it becomes clear that by Husayn, who is also 

- called Yusuf (Joseph) in several chapters of the Qayyum al-Asma', is meant the 
Promised One of the Bibi dispensation. For example, in the Persian Bayan (3:3) 
the Bab says: 'The Bay.in and all that is therein revolves around Him Whom God 
shall make manifest ... the prolongation of the gaze of the Bayan is only towards 
the advent of the Remnant of God.' Finally, we accept that the Qayyum al-Asma' 
is the Book of Husayn (Kitab al-Husayniyya) because the whole text speaks of the 
near advent of the Remnant of God. In the later writings of the Bab, 'the Remnant 
of God' (Baqiyyat Allah) changes to the title 'Him Whom God shall make mani
fest' (Man Yuzhiruh Allah). Writing of •Him Whom God shall make manifest' in 
the Persian Bayan (3: 13), the Bab says: 'The Bayan is, from beginning to end, the 
repository of all of his attributes ... ' 53 It is to the covenant of this Promised One that 
the Bab alludes in chapter 38 of the Qayyum al-Asma': 'God, in his Greatest Day 
(Yawmihi al~Akbar), will enter into a strong covenant with the people.' In the same 
chapter he says: 'Be watchful for the Greatest Day of God (YawmAllah al-Akbar).' 
This Greatest Day is the day of the advent of Yusuf (Joseph) as the Qayyum, for 
whom the Qayyum al-Asma' is titled. The Bab was the Qa'im while the Promised 
One of the Ba.bi dispensation would be the Qayyum. In the Persian Bayan (5:8) the 
Bab says: 

And know thou of a certainty that every letter revealed in the Bayan is solely 
intended to evoke submission unto Him Whom God will make manifest, for it is he 
who hath revealed the Bay.in prior to His own manifestation.s4 
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According to the Bab, this glorification of the station of the Promised One of the 
Babi dispensation is due to the Promised One's infinite greatness. In comparison to 
his own advent, the Bab glorifies the advent of the Promised One as 'a Revelation 
more potent, immeasurably [infinitely] more potent, than the one which hath 
preceded it' (Persian Bayan 9:4). As discussed above, perhaps the connection 
between the Promised One mentioned in the Qayyum al-Asma' and the name of 
Husayn is one of the reasons why in the Sah{jal al~Radawiyya, one of the early 
writings of the Bab, he has called the Qayyum al-Asma' the Kitab al-Husayniyya 
(the Book of Husayn). The Bab refers to the return of Husayn in chapter 47 of 
the Qayyum al♦Asmii'. lfwe accept that the Bab was the Promised Qa'im of the 
Twelver Shi'a then we should accept that by the return of Husayn is meant the 
advent of the Promised One of the Bab! dispensation. In his writings, the Bab is the 
Qa'im, while the Remnant of God is the Qayyum. In his Arabic Bayan (6: 15) the 
Bab calls upon the believers to consider the differences between the Qa'im and the 
Qayyum. In a tablet to Shaykh 'Ali 'Azim, the Bab refers to the year nine, saying 
that 'Azim should wait until that year and at that he should say, 'Blessed is God, 
who is the best fashioner'. Then the Bab refers to the advent of H usayn after his 
own Revelation.55 It is clear that by using the name of Husayn in this statement, the 
Bab is alluding to the promised Remnant of God. 

In the Arabic Bayan (6:15) the Bab addresses the believers, saying that they 
will attain unto all the good (kull~i~khayr) in the year nine. By 'all the good' is 
meant the Promised One of the Babi dispensation, as the Bab's own writings attest. 
When in his Persian Bayan (4:6) the Bab refers to the Promised One, he says that 
if one recognizes the station of the Promised One he has seen 'all the good' (kull
i-khayr). If a person turns away from the Promised One, he has deprived himself 
of 'all the good'. The same is also expressed elsewhere in the Persian Bayan (3:8). 
In a tablet to 'Azim the Bab calls the promised Husayn 'the Fruit' (Thamara). The 
tenn thamara, in the sense of 'the fruit of the Cause of the Bab', i.e. 'Him Whom 
God shall make manifest', has been mentioned by the Bab in the Persian Bayan 
(4:10, 14). 

In the Qayyum al-Asma' the word baha' (glory) and its derivatives allude to 
the title of the Promised One. In chapter 76 the Bab calls himself 'the entrance to 
the river of baha". Jn chapter 29 he states that he is the offspring of baha · while in 
chapter 47 he says that the Greatest Name will elevate his own name. According to 
the writings of the Bab, baha' is the Greatest Name. ln the Persian Bayim (3: 14) the 
Bab says: 'All the baha' of the Bayan is Him Whom God shall make manifest.' In 
chapter 86 of the Qayyum al-Asma' he says that he is the bab a!-ba · (the gate oft.he 
letter ba '). By the letter ba 'is meant baha ·. This is an Islamic expression mentioned 
in a hadith ascribed to the sixth Shi'i Imam, Ja'far al-Sadiq.56 In the Persian Bayan 
(5:3) the name of the first month of the Ba.bi calendar is Baha ', and the Bab states: 
'It is called Baha ', because the baha 'of all the months is included in it and God 
hath set it apart for Him Whom God shall make manifest.' In the same book (5:4) 
the name Baha'u'llah is listed first among the best names,5' while in 3: 16 the Bab 
explicitly mentions the advent of Baha'u'llah and his order: 'Well is it with him 
who fixeth his gaze upon the Order of Baha'u'llah, and rendereth thanks unto his 
Lord. For He will assuredly be made manifest. ' 58 Speaking of the resurrection of the 
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Babi dispensation in the Arabic Bayan (2:7), the Bab alludes to the rise of the Sun 
of Baba' (Shams al-Baha '). In a tablet published in the compilation Pan} Sha 'n (p. 
l 72fT.) which was submitted to the Promised One, the Bab utilizes several deriva
tives of the word baha ', demonstrating that the title baha' refers to the expected 
Promised One. In another tablet in Panj Sha 'n (p. 61), after warning 'the people of 
the Bab' (i.e. the Ba.bis) lest they neglect the advent of the Promised One, the Bab 
calls the Promised One 'the Possessor of Seven Letters' (Dhat Huruf al-Sab 'a) and 
Baha'u'llah. We should note that in Arabic Baha'u'llah's given name. Husayn-'AH, 
consists of seven letters. In chapter 3 of the Qayyum al-Asma', after claiming his 
own advent to be the advent ofYahya (John the Baptist), the Bab says that he is the 
Gate of the Hidden Ba' (al-Ba' al-Mastiir). Finally, in the Book of Names (Kitab 
al-Asma'), in the chapter entitled 'The Name of God, the Bearer of Glad-Tidings' 
(Ismu 'llah al-Bashir), the Bab identifies himself as a herald to the Joseph of Baha' 
(Yusuf a!-Baha'), namely the Promised One. 

Towards a unity of conviction 

Perhaps it is not an exaggeration to say that one of the main objectives of the Bab 
in writing the Qayyum al-Asma' was to create a sort of unity of religious conviction 
among the followers of the religions, especially Muslims and more specifically the 
Shi'a. In chapter 109 the Bab says that he has saved the people of the earth from 
the conjectures of the clergy and has caused them to attain the valley of unity. 5~ In 
chapter 46 the Bab invites the people to enter into brotherhood and consider equality. 
In chapter 94 he also talks about the huge discrepancies and disagreements within 
belief systems and their lack of unity. A year after writing the Qayyum al-Asma', 
the Bab's conviction about the need for religious unity was explicitly mentioned in 
his Book of Justice (Sahifih-yi-'Adliyyih). After stating that differences among the 
Muslims have reached their summit, he explains that the purpose of his Revelation 
is unity and to remove all these discrepancies. To create this unity and to prepare 
the people for the advent of the Remnant of God who, as discussed earlier, is the 
return of Husayn and whose time is, as the Bab explains in the Treatise on Proving 
[Muhammad's) Specific Prophethood, 'the day of coming together/understanding/ 
unity and (the day of] love' (yawm al-ijtima' wa-1-mahabba). The Bab at first tried 
to fit in with the beliefs of the people around him. Thus he outwardly accepted 
and quoted various Islamic laws in the Qayyum al-Asma'. In chapters 45, 48 and 
104 the Bab says that his Cause is the same as Islam and that he will promote the 
Islamic teachings and commandments, whereas in actuality he enacted new laws 
in the Qayyum al-Asma'. This demonstrates that his outward acceptance of (slam 
was based on his intention to fit in with people, especially the Shi'a. As the Bab 
testifies in the Qayyum al-Asma' (chapter 39), in this way he was able to examine 
the hearts of the people. It is quite evident that owing to the fanaticism of the Shi'i 
Muslims, it was not possible for the Bab to disclose the reality of his Cause to them 
in the early days following his declaration. This is something he alluded to even 
in the Qayyum al-Asma'. In chapter 14, after explaining the thirteenth verse of the 
Quranic Sura of Yusuf, in which Jacob tells his sons that he is afraid to let them 
take Joseph with them because the wolf might devour him, the Bab says: 'If there 
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was no fear [from the fanatic people of the time], the reality of his Cause would be 
discussed openly like the sun at midday.' 

In several places in the Qayyum al-Asma' the Bab adopts the laws and ordi
nances of the Qur'an, especially those concerning holy war (jihad), homicide, hajj 
(pilgrimage), zaka (alms-giving),6() riba (usury), inheritance and marriage. At first 
glance it seems that the Bab has confinned all these Quranic laws and ordinances 
but further investigation indicates that he is attempting to abolish or modify those 
regulations in the Qayyum al-Asma' and in his later writings. The law of holy war 
has been quoted from the Qur' an in several places in the Qayyum al-Asma' .61 

The main reason for the Bab mentioning this law was that people, especially the 
Shi'a, were expecting the advent of a Promised One who would wield the sword 
against the forces of darkness and oppression in the world. They believed that the 
Qi'im would fight with the enemies of Islam, defeat them and promote the Cause 
of God. ln Islamic Traditions (especially the Twelver Shi'i ones) it is said that 
the Promised One will proclaim his Cause from Mecca and Karbala and will try 
to conquer the world. Thus a few months after his declaration the Bab travelled 
to Mecca to outwardly fulfil this expectation. In his early writings, including the 
Qayyum al-Asma' (chapter 47), the Bab instructs his followers to go to Karbala 
and wait there for his arrival. Later, he explained to the believers that God had 
changed his decree (bada) so they did not have to gather in Karbala.62 All these 
indications demonstrate that the Bab was trying to accommodate the expectations 
of the people. As mentioned earlier, in the Qayyum al-Asma' the Bab alludes to 
the reasons for this accommodation. However, although the Bab speaks about holy 
war in the Qayyum al-Asma', there are indications that he is not willing for the 
believers to wage jihad at all. In chapter 71 he says that the Remembrance (i.e. the 
Bab) who has appeared is kind to the believers and forbearing (halim) towards the 
unbelievers (mushrikin). In chapter 96 he says that whenever the Remembrance 
does not permit the believers to wage jihad, it is prohibited to do so. As we know, 
the Bab never gave permission to the believers to wage holy war. In chapter 100 he 
says that martyrdom in the path of his Cause is the real jihad and urges the believers 
to be killed rather to kill. He says that the most foolish people are those who read 
these verses and do not reflect upon their real meaning. In several places in the 
Qayyum al-Asma' (including chapters 97, 98, 100, 101 and 102) the Bab emphati
cally warns the believers not to wage holy war without his pennission, a permission 
he never gave.63 Not only did the Bib not give permission to the believers to wage 
holy war, he did not even permit them to enter the homes of other people without 
their consent (chapter 29). In his writings he explains that the path for the guidance 
of non-believers is one of love and compassion. It is not permitted for the believers 
to cause sadness to non-believers. 

From these teachings of the Bab we can begin to understand the philosophy 
of Babi law. In Islam, the early suras of the Qur' an instructed the Muslims to be 
tolerant towards non-Muslims64 but some verses in later suras instructed them to 
deal harshly with non-believers.65 ln contrast, the earlier writings of the Bab give 
the appearance of a harsh message but gradually it becomes evident that the essence 
of the Bab's religion is tolerance and forbearance towards non-believers. In the 
second year after his declaration, the Bab said in the Book of Justice (Sahifih-



TilE COMMENTARY ON THE SURA OF JOSEPH 21 

yi-;..f_d/iyyih) that 'it is incumbent upon all the believers to deal with people with 
the utmost love' (p. 32). In the same book he says, 'How great is the tolerance of 
the true believer in this world with the whole of mankind .. . the status of a true 
believer can be likened to the station of God who, on his own throne of bounty, 
shows the greatest compassion towards all the people of the world' (p. 37). The 
word 'compassion' (rahmaniyyat) unravels the mystery and essence of the Cause 
of the Bab. From one perspective, the Bab teaches that non-believers have none 
of the rights given to the believers because they have not accepted the station and 
authority of the Manifestation of God for this age. Thus 'Abdu '1-Baha says that the 
Bab{ Faith teaches the annihilation of the non-believers and their literature and holy 
places. 64 However, according to the Bab, insofar as God is 'the Most Compassionate' 
(al-Rahman), his mercy and grace encompass all and so the believers must show 
mercy and grace (rahmaniyyat) to all, even non-believers. The Bab instructs the 
believers to promote his Faith only through reasoning and producing the proofs of 
its truth.6

' In the Arabic Bayan (10:6) he says that God has prohibited the inflicting 
of harm of any sort on another person, even a slight blow to his shoulder. He goes 
on to say that the believers are not permitted to discuss the truth of his Faith other 
than by adducing proofs and evidences with the utmost modesty and courtesy. As 
mentioned above, the Bab does not permit any believer to enter the house of another 
person without his or her pennission (Qayyum al•Asma', ch. 29). lo light of this, 
how is it that some assert that the Bab has instructed his followers to fight and 
kill non-believers? Not only has the Bab prohibited the act of homicide but he has 
also prohibited the issuing of a death sentence by anyone wider any circumstances 
(Persian Bayan 4:5). In the Seven Proofs (Data 'i/-i-Sab 'ih; p. 68) the Bab says 
that he has taught the people of the Bayan never to cause sadness to anyone. ln the 
Persian Bayan (5:19) he says, 

There is no paradise, in the estimation of the believers in the Divine Unity, more 
exalted than to obey God's commandments, and there is no fire in the eyes of those 
who have known God and His signs, fiercer than to transgress His laws and to 
oppress another soul, even to the extent of a mustard seed.68 

In another verse in the Persian Bayan (6: 16) the Bab says: 

God hath, at all times and under all conditions, been wholly independent of His 
creatures. He hath cherished and will ever cherish the desire that all men may attain 
His gardens of Paradise with utmost love, that no one should sadden another, not 
even for a moment, and that all should dwell within His cradle of protection and 
security . .. 69 

Regarding the assertion that in the Bayan the Bab has ordered the burning of a!J 
past holy scriptures, the fact is there is no such law in either the Persian or the 
Arabic Bayan. On the contrary, the Bab emphatically warns the believers not to 
even tear a book (Arabic Bayan 9: 13 ). By the destruction of books mentioned in 
the Persian Bayan (6: 6) is meant their annulment (naskh). In this section of the 
Persian Bayan the Bab used the words mahw and raj', which mean both annulment 
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and abrogation.70 The destruction of the holy places of earlier religions also means, 
according to the text of the Persian Bayan ( 4: 12 ), the annulment of the duty to make 
pilgrimage to them. The Bab states that the essence of the honour attached to a holy 
place is that that place is the horizon of the Cause of God and wherever the Cause 
of God appears that place is a holy shrine. He thus refers to the sacredness of the 
Ba.bi holy places and says they are the holy shrines that his believers should visit. 

Conclusion 

The Bab's main purpose in writing the Qayyum al-Asma' was to explain bis own 
station and to prepare the people, particularly the Shi'i Muslims, for the advent of 
the Remnant of God for whom he was a herald. Since the first believer in the Bab 
and most of the early believers were Shaykhis who were expecting the advent of the 
Qa'im in the near future, the Bab used Shaykhi ternrinology to explain many subtle 
points about his station as the promised Qa'im and the Gate of the Remnant of God. 

The reasons why the Bab chose the story of Joseph to interpret are quite clear. 
The Islamic hadith state that the promised Qa'im will resemble the prophet Joseph. 
The story of Joseph's life was almost identical to that of all the prophets: they were 
all subject to the perfidy of their brothers in religion, were thrown into the well of 
jealousy and were sold for a paltry price; many were imprisoned, some were killed; 
but in the end their Cause was victorious. 

Chapter 53 of the Qayyum al-Asma' addresses both the Bab and Remnant of 
God, saying: 'Be patient, 0 Solace of the Eyes! Indeed God has assured your exal
tation on Earth.' 

The Qayyum al-Asma' revolutionized aspects oflslamic thought. For example, 
in the first chapter the book's explanations are called 'the Pure Islam' or 'the True 
Path of God' while in the second chapter the Bab says that whoever accepts the 
divinity of the Qayyum al-Asma' has accepted the divinity of the past holy scrip
tures. He prohibited the waging of holy war without his permission, a permission 
he never gave. In his later writings the Bab urged his followers to associate with 
people with the utmost love and accord. Calling himself the Dawning-Place of 
the Revelation of God in numerous places, he disputes the claim of Muslims that 
Muhammad is the last divine emissary. 

The question of the progressive nature of revelation outlined in the Qayyum 
al-Asma' is explained in more detail and more explicitly in the Bab's later writings. 
For example, in his Seven Proofs (pp. 2-3) he says that since there is no beginning 
or end to divine creation, progressive revelation is an absolute reality. Just as God 
has created and will create human beings, so he will send the Messengers and the 
holy scriptures to them. In the Persian Bayan (2: 15) he ex.plains that God continually 
creates new institutions, new systems and new ordinances, since the requirements 
and exigencies of each age are different. In the same book ( 6: 16) he says: 

The Lord of the universe hath never raised up a prophet nor hath He sent 
down a Book unless He hath established His covenant with all men, calling for 
their acceptance of the next Revelation and of the next Book; inasmuch as the 
outpourings of His bounty are ceaseless and without limit. 71 
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He also says in the Persian Bayan (4:12) that 

The process of the rise and setting of the Sun of Truth will thus indefinitely 
continue - a process that hath had no beginning and will have no cnd.72 

The Bab referred to progressive revelation in numerous places in the Persian Bayan 
and other later writings. The subject of the unity of the Manifestations of God has 
been also mentioned in the Qayyum al-Asma'. In chapter 55, addressing the whole 
of mankind, the Bab says that whoever wishes to look at the countenance of past 
Messengers of God such as Adam, Noah, Abraham, Moses and Jesus should look at 
him and that his advent is the same as the advent or return of the past Messengers 
of God. 

The subject of 'return' is explained in detail in the Bab's later writings. From 
those statements it becomes clear that the Bab is the return of the attributes of 
earlier divine Prophets, thus demonstrating his belief in the unity of the Messengers 
of God, a subject he refers to in several verses of the Persian Bayan and in his other 
writings.13 In the Persian Bayan (4:12) he says that 'the Revelation of God may be 
likened to the sun. No matter how innumerable its risings, there is but one sun, and 
upon it depends !he life of all things. ' 74 

In the Qayyum al-Asma' the Bab interprets the signs of the appearance of the 
Day of Resurrection to be the signs of his own advent. This new interpretation of 
Resurrection is a revolution in Islamic thought and, in general, in the field of escha
tology. However, it seems that the interpretation of the Quranic Sura of Joseph was 
a pretext for the Bab's explanation of numerous subtle points related to his Cause. 
He outwardly tolerated the contemporary belief system of the Shi'a but at the same 
time, with wisdom, prudence and precaution, he implicitly - and occasionally 
explicitly - disclosed the subtleties of his teachings to the hearts and minds of the 
people. Just as the brothers of Joseph did not recognize him in Egypt and Joseph had 
to introduce himself to them, most of the Bab's contemporaries did not recognize 
his true station and he gradually introduced himself to them in the land of 'divine 
Egypt' (misr al-Ahadiyyih ). The Bab attempted to create a unity of conviction about 
religious concepts among the followers of the past religions, especially Muslims, 
and prepared them for the advent of the Remnant of God - 'Him Whom God shall 
make manifest' - whose time of appearance is 'the day of coming together/under
standing/unity and [the day of] love' (yawm al-ijtima' wa-l-mahabba). 
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Kh11tbat al-iftikhar 
Introduced and translated by Khazeh Fananapazir 

Introduction 

This is a translation of the Sermon of Glorification (khutbat al-iftikhar) attributed 
to 'Ali ibnAbi Talib (d. 661 CE), the first Shi'i lmam.1 

'Ali delivered the sermons of tutunjiya, m,raniya and iftikhar in the language 
of the world of command ( 'cilam-i-amr), all attributing the workings of the Will 
of God - h is Primal Will - in the world of creation. Baba 'u' llah, the author of the 
Baha'i Revelation, says that this world is sanctified above plurality: 

Similar statements have been made by 'Ali. Sayings such as this, which indicate 
the essential unity of those Exponents of Oneness, have also emanated from the 
Channels of God's immortal utterance, and the Treasuries of the gems of divine 
knowledge, and have been recorded in the scriptures. These Countenances are the 
recipients of the Divine Command, and the day-springs of His Revelation. This 
Revelation is exalted above the veils of plurality and the exigencies of number. 
Thus He saith: 'Our Cause is but one.' Inasmuch as the Cause is one and the same, 
the Exponents thereof also must needs be one and the same. Likewise, the Imams 
of the Muhammadan Faith, those lamps of certitude, have said: 'Muhammad is our 
first, Muhammad our last, Muhammad our all' (Baha'u' llah 1989, p. 153). 

This illustrious sermon is another luminous example of this m ighty theme. 

Translation 

The Sermon of Iftikhar by Imam 'Ali, as narrated by Asbagh, the son ofNubata 

The Jmam 'Ali said: 

I am the brother of the Messenger of God and heir to his knowledge, the treasury 
of his wisdom and possessor of his divine mystery. There is not one letter revealed 
by God, in any of his Books, that does not allude to me. He hath invested me 
with a fuller measure of all that hath been and all that is to bc2 up to the day of 
Resurrection (yawm al qiyama). To me hath been vouchsafed the genealogies and 
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relations between people. And to me hath been given a thousand keys with each key 
opening a thousand doors.3 The knowledge of the destinies of all things hath been 
granted unto me. All these gifts shall continue to flow through the successors that 
come after me. Night and day will not come to pass until God inherits the earth and 
all who are on it. Verily, he is the best of inheritors.4 

Unto me hath been vouchsafed the Path,5 the Balance,6 the Banner and the 
kawthar. 7 l am the one who shall face the children of Adam on the day of Resurrection. 
I wi!l bring them to account and establish them in their dwellings. I am the punishment 
[meted unto] the denizens of Hell inasmuch as these are the bounties of God wito me. 
And should anyone deny that I shall return to the earth after the Retumx or deny that 
I shall come back after the raj 'a,9 or should anyone reject the truth that I shall appear 
again, even as I have done from the beginning that hath no beginning llllto the end 
that hath no end, he, verily, hath denied the truth of all of us. And verily I say unto 
you, he who denies any one of us hath denied God.10 I am the Lord of supplication. r 
am the Master of prayer. I am the Lord of retribution and I am the Master of the signs 
that lead aright. I am the Lord of the wondrous signs. I am cognisant of the divine 
mysteries of all creation. I am the one who brought the iron unto men. 11 I am forever 
new and forever preexistent. I am the one who bestowed on the angels their ranks 
and grades. l am the one, who, in the beginning that hath no beginning, pledged an 
everlasting covenant with the spirits. I am the one who proclaimed unto them [these 
words] through a self-subsisting cause from time immemorial even to the present day: 
'Am I not your Lord?' 12 I am the Word of God speaking amongst his creation. I am the 
one who exacts a covenant from all created things during prayer. I am the succour of 
orphans and widows. I am the gate of the city of knowledgen and the refuge (kah.1)14 

of patience and forbearance. I am the upraised support of God. I am the bearer of the 
banner of divine praise, the Lord of infinite bounty and of infinite grace. Were I to 
tell you all that I am, you would doubtless disbelieve me for I am also the slayer of 
oppressors, the treasure of divine favours in this world and in the world to come. l 
am the Master of the believers, :s and the guide of those who are rightly guided. f am 
the companion of the right hand.16 I am certitude. I am the Imam of the righteous.17 I 
am the first to acknowledge faith. I am the impregnable Cord ofGod.18 I am the one 
who will fil] the world with justice - with this my sword - even as it hath been full 
of oppression. 19 I am the companion of Gabriel and the one who bears allegiance to 
Michael. I am the tree of guidanc-e and the essence of righteousness. I will gather all 
of creation to God through [ utterance of] the Word that gathers together all created 
things. I give life unto humanity aod I am he who brings together all the divine 
commands. I am the possessor of the Luminous Sword'll1 and the Crimson Camel.11 

I am the gate of certitude, the Commander of the Faithful, the companion of 
Khidr. l am the one who shall conquer Syria. I am the Lord ofDamascus.n I vanquish 
the weak. I am the Master of time. I am the greatest siddfq (al-siddiq al-akbar).13 I am 
the greatest/aroq (al7fiiruq al-a 'zam).24 I am the one who speaks revelation. I am the 
Master of all celestial bodies. Through a command of my Lord, I ordain their orbit. 
God hath vouchsafed unto me their knowledge. With me are the saffron and crimson 
coloured flags. I am the hidden one, eagerly awaiting the command of the Most Great. 

T am the All-Bountiful, the All-Bounteous. l withhold as I wish. None can 
describe Me except Myself. l shall protect the faith of my Lord. I am the protector 
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of my Cousin. I was present when his sacred remains were shrouded. I am the friend 
of the Merciful (waif al-rahmim). I am the companion of Khidr25 and Aaron. I am 
the friend of Moses and Joshua, the son of Nun. I am the Lord of Paradise. I am he 
who hath caused the rain to fall and the earth to quake and the sun and moon to be 
eclipsed. I am the object of the creation of multitudes and it is I who shall slay those 
who do not believe. Verily, l am the Imam of the righteous. I am the Frequented 
Fane,26 the Upraised Canopy,27 the Ocean that hath been caused to swell.28 I am the 
Holy of Holies, the pillar that supports humanity. I am the possessor of the Greatest 
Cause. Is there anyone capable of speaking about me? Had l not heard the Word of 
God and the utterance of the Messenger of God - may the blessings of God and his 
salutations be upon him - I would have struck you with my sword and slain all of 

you one after another. 
I am the month of Ramadan29 and the night of Power.30 I am the Mother Book.31 

I am the decisive judgement. 32 I am the Sura of Praise.33 I am the Lord of Prayer, 
whether at home or when travelling. Nay, we arc the Prayer and the Fast and the 
nights and the days and the months and the years. I am the Lord of the Resurrection 
and Judgement, the one who can remove the yoke that lies heavy on the people of 
Muhammad. I am the gate of prostration. I am [his) worshipper and the one created 
[by him). I am both the witness and the one witnessed to. I am the possessor of the 
green sarsenet.34 I am he whose name is mentioned in the heavens and the earth. 
I was the travelling companion of the Messenger of God through the heavens. I 
possess the Book and the sacredArc.35 I am the one who befriended Seth, the son of 
Adam. 36 I am the companion of Moses and Iram. All metaphors and analogies pertain 
unto me. Who indeed is there to compare with me? I am the heaven-sent rain that 
causeth each blade of green .to grow, the Lord of this nether realm who brings forth 
the rains when all have lost their hope in its downpour. I am he who summoneth the 
mighty lightning and causcth the ocean to rise and swell, the one who speaketh to 
the sun and causeth the stunning trumpet to blast forth. I am the refuge of all that 
have obeyed God, and verily, God is my Lord and there is no other God but him. For 
falsehood offers illusions but truth giveth thee everlasting sovereignty. 

I shall soon depart from amongst you but be watchful and aware. Be on your 
guard against the tests and tribulations caused by the Umayyads and their worldly 
powers. And after they pass away, the kingdom will revert to the 'Abbasid.s, who 
will bring both sorrow and happiness to mankind. And they shall build a city called 
al-Zawra'? which shall be between the Tigris and the Euphrates. Woe betide men 
in those latter days, for amongst them will rise the oppressors among my people 
who shall build palaces for themselves and courts and tabernacles. For they shall 
seek supremacy through intrigue and impiety. Two score and two kings shall rule 
among the children of the 'Abbasids, after whose reign shall come to pass the Most 
Great Tribulation on the surface of the earth. Then shall the True Qa' im rise up once 
more. Then shall I show my face amongst men, and it shall be as luminous as the 
face of the moon amid the other stars. 

But note well the ten signs associated with my coming: first, the inversion of 
banners on the alleys of Kufa; the shutting down of mosques; the suspension of 
pilgrimage; an eclipse in the lands of Khurasan; the gathering of constellations; the 
appearance of comets in the sky; chaos; confusion; massacre; and pillage. Many 
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other signs shall there be too, surpassing all these signs, among which is the sign 
of wonderment. But when all these signs have passed away, then, verily, shall our 
Qa'im himself arise in truth. 

0 people, sanctify the Lord your God from all similitudes, for every reference 
to him fails, and whosoever tries to limit the Creator by description or comparison 
hath verily disbelieved in the Speaking Book (al-kitab al-natiq).38 

Then he said: How great the blessedness of those who love me and who sacrifice 
their life in my path and who are exiled because of me! They truly are the repositories 
of God's knowledge and they shall not be put to fear on the Day of the Great Tenor. 

I am the Light of God who can never be extinguished. I am the Mystery of God 
that cannot be concealed. 
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Notes 
1. The original text is found in Mashariq anwar al-yaqfn Ji haqa 'iq asrar amir 

al-m11 'minin, compiled by Hafiz Rajab al-Bursi, pp. 164-6. 
2. Cf. Opening sentence of the Kitab-i-Aqdas: 'In the Name of Him Who is the Supreme 

Ruler of over all that hath been and all that is to be.' See also Kitab fadl al- 'ilm (The 
Book on the Virtues of Knowledge) in al-Kulayni's al-Kdfi. The name of one of the 
chapters of this book is 'The Imams - peace be upon them - know the knowledge of 
all that has been and all that is to be and nothing is hidden from them' (ed.). 

3. Cf Hadith ascribed to 'Ali stating that one thousand keys have been entrusted to him, 
with each key opening a thousand doors and each door leading to a million covenants 
('ahd). This hadith is cited as early as al-Tusi (Shaykh al-Ta'ifa) (d. 1067 ci,:) in his 
al-Amali (ed.). 

4. Q 21:89 (ed.). 
5. Q 1:6; 20:135; 23:74; 36:66; 37:118; 38:22 (ed.). 
6. Q 55:7-9 (ed.). 
7. Q 108:l (ed.). 
8. This is a reference to the name 'Ali-Muhammad (i.e. the name of the Bab). 
9. This is a reference to the sacred name Husayn-'Ali, the name ofBaha'u'llah, and in 

particular, his declaration to be the return (raj 'a) of !he Imam Husayn, 
10. Cf. Tradition attributed to the sixth Shi'i Imam, Ja'far al-Sadiq and cited by al-Majlisi 

in Bihcir al-anwar, vol. 101, pp. 261-2 (no. 1) (ed.). 
11. Cf. Q 18:96; 34:1; 57:25 (ed.). 
12. Q 7:172 (ed.). 
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13. Derived from the second part of the famous prophetic hadith, mentioned in both Shi ' i 
(e.g. Shaykh al-Saduq's aJ-Amalt) and Sunni (e.g. Ibn K.athir's Tarikh) sources: 'I am 
the city of [all] knowledge and 'Ali is its gate' (ed.). 

14. Cf. Q 18:9--11, 16-17, 25 (ed.). 
15. This is an epithet of 'Ali, given to him by the Prophet and mentioned in a number of 

Traditions cited as early as al-Kulayni in his a/-Kafi, vol. 1, p . 294 (ed.). 
16. Cf 37:28. See also Q 57:26: 'the companions of the right hand (ashab al-yamin)', 

describing the people of Paradise ( ed.). 
17. Cf. Tradition mentioned in Muhammad bin al-Hasan al-Qummi's (d. c. 7th cent. AH 

i.e. two centuries prior to al-Bursi) al-'Aqd al-nadid wa aJ-d11rr a/Jarid (a book that 
includes Traditions about the excellent virtues of the Prophet and the holy family) 
on the authority of Imam al-Rida', who narrates that these words were spoken in a 
famous sermon delivered by Imam 'Ali in Kufa. The name of the se.rmon is al-gharra' 
(the noble woman). The sem100 does not appear to have been recorded in Nahj 
al-ba/agha. Al-muttaqfn are mentioned numerous times in the Qur'an (ed.). 

18. The Cord of God (habl Allah) is a Quranic locution (see Q 3:103) and has been 
interpreted by Shi' i and Sunni {e.g. al-Tha'labf) excgetes to be a reference to the ah/ 
al-bayt. Cf. the previous sermon in the mashariq, p. 163 (ed.). 

19. These arc the words of an important and oft-cited prophetic Tradition appearing in 
various forms in both Sunni and Sh'i hadith collections (ed.). 

20. 'Al lama al-Majlisi mentions sahib al-qadab al- 'ajib as one of the epithets of the 
Prophet. See al-Majlisi 1983, vol. 16, p. 106. Others mention that al-qadib was the 
iron sword used by the Prophet in battle. (ed.) 

21. Oblique reference to the Thamud, their prophet Salih and the She-Camel so often 
referred to in the Qur'an (see e.g. 11 :61-5) (KF). Or perhaps a reference again to the 
camel that the Prophet is believed to have ridden, according to numerous TradHions 
(ed.). 

22. al-faiha ' is an epithet of Damascus and is a reference to the Umayyads who had estab
lished their capital there (e<i.). 

23. This is almost certainly a stab at the first Sunni caliph, Abu Bakr, who was known by 
the epithet al-siddfq (the righteous) (ed.). 

24. This again is in all likelihood a stab at the second Sunni caliph, 'Umar ibn al-Khattab, 
who was known by the epithet aljaruq (the one who distinguishes truth from false
hood) (ed.). 

25. In Islamic tradition, Khidr was a servant of God who had been taught special knowl
edge and was sent to be a companion and teacher to Moses (see Q 18:65-82). Khidr 
may not be a reference to a person but, rather, to the inspirational Source. 

26. Q 52:4 (ed.). 
27 . Q 52:5 {ed.). 
28. Q 52:6 (ed.) 
29. Q 2: 185 (ed.) 
30. Q 97:1-3 . 
31. Q 3:7; 13:39; 43 :4 (ed.). 
32. Q 38:20 (ed.). 
33. i.e. the Surat al-Fatiha, the first sura of the Qur'an (ed.) . 
34. According to the Qur'an, this is a ganncnt worn by the denizens of Paradise. See Q 

76:21; 18:31; 44:53 (ed.). 
35. Cf Q 53:9 (ed.). 
36. Seth is named in Genesis as the son of Adam. Sec Gen. 4:25- 5:8. Here, however, the 

reference to the Companion (sahib) implies that he is the Eternal. 
37. Reference to Baghdad. 
38. See al-Majlisf 1983, vol. 39, p. 3. 
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Colours in the Writings of the Bab1 

Vahid Rafati 

(Translated by Omid Gh.aemmagbami) 

This article looks at the ways in which colours have been treated in the writings 
of the Bab. Considering the overwhelming number of tablets and works available, 
it is goes without saying that the present writer was unable to consult every text. 
What follows is based on what has been gathered from the most well-known works 
of the Bab. In an effort to become familiar with the context in which colours have 
been employed in his writings, we will first briefly consider the treatment of colours 
in Islamic texts, in particular the Qur'an. Following a cursory study of the topic 
as presented in Shaykhi texts and the more famous writings of the Bab, we will 
conclude with a study of the subject in the more well-known writings of the Bab. 

Colours mentioned in the Qur'an 

The earliest Islamic text in which different colours have been mentioned and 
discussed is the Qur'an. In this book reference has been made to five different 
colours: red, green, white, black and yellow. In the 27th verse of Surat al-Fatir it 
has been revealed: 'Do you not see how God has sent down water from the sky? 
With it, We drew forth fruits of varying colours and created white and red streaks 
in the mountains - (streaks of) varying colours, some intensely black' (Q 35:27).2 

According to this verse, God sent rain down from the sky which caused a variety of 
fruit of different hues to appear. He also created numerous paths of varying colours 
- white, red and black. It has been mentioned in the Qur'an that the inhabitants of 
Paradise shall recline on green-coloured cushions and shall be dressed in green
coloured silk garments: 'Reclining on green cushions and exquisite multicoloured 
carpets' (Q 55:76); and 'Upon them will be fine green silk and gold embroidery and 
they will wear bracelets of silver. Their Lord will give them to drink a most pure 
beverage' (Q 76:21). The same images may also be found in the 31st verse of the 
18th sura, Surat al-Kahf. 

On the basis of these verses it can be inferred that in lslam the colour green is 
the colour of Paradise and is preferred over all other colours. Moreover, as reaching 



34 A MOST NOBLE PATTERN 
- - - - - •- - ••---• •- --- - • •- - - - - • -- - -••- -a- --- -••- -• 
Paradise is the hope and ardent wish of every believer and since life in Paradise is 
eternal, the colour green denotes both hopefulness and etemality. 

In the Qur'an the colour black stands opposite the colour white. It refers to the 
infidels (ahl-i k4fr) who oppose the true believers (ahl-i iman). As the Surat al
' Imran states: 'A Day on which (some) faces will turn white and (other) faces will 
rum black' (Q 3:106). The Muslim exegetes believe that by the faces turning white. 
is meant inner happiness and joy. Likewise, by the faces turning black is meant the 
sadness that overwhelms a human being. In Persian the expression 'proud of having 
performed a good deed' (lit. ' to have one's face turn white' or 'to emerge from the 
water with a white complexion') refers to the sincerity and purity of a person who 
has been placed in the crucible of tests, whereby he has freed himself from the dross 
of hate and envy and then emerged from the field of tests pure and sanctified from 
earthly defilements - a purity which is symbolized as whiteness. The same expla
nation may be found in the Surat aJ-Zumar, where one reads that the faces of those 
who have lied about God will turn black on the Day of Resurrection (Q 39:60). 

In the same manner, the blackening of the face, as a corollary of indignation 
and rage, has also been alluded to in the Qur'an. For example, the 58th verse of the 
Surat al-Nahl states that when Arab men received news that their wives had given 
birth to a girl, their faces darkened from the intensity of anger (Q 16:58). Therefore 
in the Qur 'an the colour black is a signifier of anger and consternation. 

In the Qur' an, the colour white is a sign of faith and belief in God. As such, it 
stands opposite to black, which is a sign of unbelief and apostasy. 

According to the verses of the Qur 'an - Surat Al- ' Irnran - the faces of those 
who become infidels tum black. They will face a grievous chastisement. In contrast, 
the faces of those who become believers will be white and they will forever dwell 
in the light of divine mercy (Q 3: 105- 7). On the basis of these two verses black is 
a signifier of punishment and pain, while white is a signifier of grace and joy. 

One reads in the Surat Yusuf that the eyes of Jacob turne<l white as a result 
of his separation from Joseph (Q 12:84). The opinion of the exegetes regarding 
this verse is that the eyes turning white signifies their having become filled with 
tears. However, on the basis of this verse the colour white can also be understood 
as a symbol of 'patience' and 'expectation' . Similarly, in Persian, the expression 
·my eyes turned white from gazing at the door' is used when an individual, over
whelmed with grief and worry, sits at home with his eyes glued to the door, in the 
expectation of someone arriving. 

The most famous Quranic phrase that mentions the colour white is 'the white 
hand' found in the story of Moses' encounter with Pharaoh. This phrase is also found 
in the Persian language and in works of Persian literature . According to this story, 
when Moses threw his rod, it transformed into a snake, plain for all to see. Then 
when he drew out his hand, :it was white (see Surat al-A'raf, Q 7:108; Surat Ta Ha, Q 
20:22; Surat al~Shu'ara', Q 26:33; Surat al-Naml, Q 27: 12; Surat al-Qisas, Q 28:32). 

It has been observed in the esoteric commentaries of the Qur'an that the white 
hand alludes to the evident and manifest proofs that Moses possessed when he came 
face to face with Pharaoh. Furthermore, white is a symbol of the clarity and inten
sity of the proofa and evidences of the truthfulness of Moses before the unbelief and 
waywardness of the Pharaohs. 
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On the basis of the verses of the Qur'an, the white hand can be said to signify 
the miracle of Moses. Figuratively, it is a sign of the manifestation of power and 
dexterity and, likewise, success in completing difficult and arduous tasks. 

Furthennore, in the Qur'an white is an attribute of the water of Paradise. This 
is the water that brims over the springs and whose taste is delectable to its drinkers 
(see Surat al-Safat., Q 37:46). 

The Qur'an also mentions a yellow wind which is the cause of the destruction 
of trees and the drying up of farm lands. This is the wind that produces the season 
of autumn (see Surat al-Rum, Q 30:51 ). We observe the same connotation in the 
21st verse of the 39th sura, Surat al-Zumar and the 20th verse of the 57th sura, Surat 
al-Hadid. In these verses we read that God sends rain down from the sky, which 
causes the springs to billow up with water and the fields to become verdant and 
green. He then turns the fields yellow. Finally he causes them to become dry. From 
these verses one can deduce that the colour yellow is a symbol of annihilation and 
decay and, furthennore, of falling and descent. 

In addition to the above verses that mention different colours, there is a refer
ence in the Qur'an's Surat al-Baqara (Q 2: 138) to 'the colour of God': '[We submit 
to] the colour of God, for who is better than God in colouring? Indeed, we are His 
worshippers.' In Raghib's Mufradat, under the entry for the word 'colour (sibgh)', 
he states: 

Colour (Sibgh): The verbal noun (masdar) is al-sabgh as in 'J coloured' (sabaghtu). 
Other verbal nouns are the aforementioned al-sibgh and al-subugh. God's utterance 
[in the Qur'an], ' the colour of God', alludes to the intellect which God, the 
Most Exalted, has caused to appear in the hwnan being. The intellect innately 
distinguishes man from all other animals. Moreover, when a child was born to 
the Christians, after the seventh day, they immersed him in the water as a form of 
baptism, claiming that this was a type of colouring. And so, God, the Most Exalted, 
has mentioned [in the Qur'an 'the colour of God'] and added, 'for who is better 
than God in colouring?' Elsewhere in the Qur'an, God has said,' ... and seasoning 
for those who eat' [Surat al-Mu'minin, Q 23:20], that is to say, in order to enhance 
the taste of their food by adding condiments. This meaning is employed in their 
saying, 'I have dipped [it] in vinegar' (asbaghtu bil-khal{) (Al-Raghib al-Isfahani, 
'Mu 'jam mu/radar alfaz al-Qur 'an ', 1972, p. 282). 

In their glosses of this verse some of the exegetes of the Qur'an understood the 
words 'the colour of God' to mean ablutions or divine ritual purification. They 
interpreted the word 'colour' ~~ibgha) as 'immersion under water or ceremonial 
cleansing'. They said that this verse refers to the baptism that was common among 
Christians. Christians believe that as a result of baptism the person who has been 
baptized fonnally becomes a Christian and is accounted as one of the faithful. 
Based on this verse, Muslims believe that faith in God is in and of itself the cause 
of purification and cleansing, the result of which is the recreation, second birth 
or faith-birth of an individual. The corollary of the new creation that comes into 
being as a result of purification is acceptance of the Truth and love for every living 
person. Therefore by 'colour of God' is meant faith in God and in his religion, or in 
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from one source. But after the dawning of the sun of [that] word from the horizon 
of the mouth of God over [His) servants, to each soul it manifests itself according 
to that which he is capable of grasping. For example, in one person [it manifests 
itself as] denial, to another it is recognition. Likewise, to one person it may be love, 
to another enmity and the like. Later, this lover and this hater engage in c-0nflict 
and battle. Colour has stained them both, inasmuch as they were friends and united 
before the advent of the word but after the dawning of the sun of the word, the true 
believer was adorned with the colour of God, whilst he who disbelieved, with the 
colour of self and desire. The dawning of this same divine word has manifested 
itself in the soul of the true believer with the colour of acceptance and in the soul 
of the one who disbelieved with the colour of denial. This despite the fact that the 
essence of the light was immensely above all colours. Behold the sun. Consider 
how it sheds its light unto mirrors and glasses with (the same) one effulgence and 
yet in every glass, as is evident and as all have seen, it appears in accordance with 
the c-0lour of that glass. 

Briefly, colour and hue have been made the cause of conflict between the 
disbeliever and the believer but there is a vast difference between these two colours. 
One has appeared with the colour of God and the other with the colour of selfish 
desire. The colour of the true believer and the true seeker bas always been the 
colour of the All-Merciful, whereas the colour of the disbeliever and the hypocrite, 
the colour of Satan. The fonner has been the cause and motive for the purification 
of souls from whatever colour that is not of God. The latter has been the source 
of the defilement of souls with the various colours of self and passion. The former 
confers everlasting life, the latter never-ending death. The fom1er guides them who 
have renounced the world to the river of everlasting life; the latter causes them who 
are veiled to eat of the infernal tree of evanescence. From the former the fragrance 
of the AH-Merciful continues to waft; from the latter the stenches of Satan . . . 
(Baha'u' llah 1920, pp. 148-51). 

It can be deduced from the utterances found in the Lawh-i Salman that colours 
consist of all of those things that prevent one from discovering the light of truth 
or ' the colour of God' . Similar to yellow and red - which are symbols of worldly 
pursuits - it is possible for colours to become ostentatious and manifest themselves 
as fame and love for rank and station or as evil passions and corrupt desires. It is in 
this sense that the Ancient Beauty has said of Haji Nasir,3 'The various, evanescent 
colours (of the world) did not deter rum from (turning to) the Dayspring of the Light 
of God' (Baha'u' llah 1976, p. 210). 

Our discussion began with a consideration of the ways in which colours have 
been employed in the Qur'an, a discussion which led us to the Quranic verse 
that mentions 'the colour of God' . It must be noted here that despite the limita
tions of using colours to present the mystical and philosophical thoughts of the 
Qur' an, in the field of Is lamic gnosis, and in particular in the literature produced 
by the Sufis and, furthennore, in Islamic culture and art, various colours serve to 
express different meanings. Colours have taken on a far wider range of meanings 
and connotations than is found in the Qur'an. Each of the colours that have been 
mentioned in Islamic texts has its own special significance. This significance is 
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either a result of the effect that each colour has on human beings or is the conse
quence of the spiritual connection that exists between colours and the manner of 
daily living and the experiences of human beings throughout a lifetime. These two 
factors cause each colour to acquire its own meaning and connotation and to repre
sent specific conditions, feelings and meanings. By being aware and cognisant of 
the fact that each colour gives voice to different kinds of thoughts and intellectual 
and emotional understandings, the matter of appreciating the meanings of colours 
takes on special significance. What must never be lost sight of is that the meaning 
of colours varies among different cultures and among diverse peoples. However, in 
an effort to obtain a general understanding of colours, we present an explanation of 
the most well-known connotations associated with each colour. 

White 

In the writings of the Muslim mystics white has been juxtaposed with black and 
signifies existence. White, moreover, has been described as the station of the Primal 
Will, the First Intellect, the Primal Point, the Foremost Mystery or that which 
emanates before all things else from the blackness of the Unseen. In his Kitab 
al-Ta 'rffat ( the Book of Definitions), under the entry 'white', Sharif Jurjani writes: 

White is the First Intellect for it is the centre of the highest heaven and the first 
[object] which was separated from the blackness of the Unseen. lt is the greatest 
among the lights of His celestial sphere. That is why white has been praised - in 
order that its whiteness may stand in exact opposite of the blackness of the Unseen 
and be clearly distinguished by its contrariness and opposition - and because 
[white] is the first created being, it prefers its existence over its nonexistence. 
Existence is white and nonexistence is black. Some mystics have said that poverty 
is white and that all things nonexistent become evident and intelligible in whiteness 
and all existing things become nonexistent in blackness. By poverty is meant 
utmost poverty (al-Jurjani 1978, p. 50). 

In a tablet revealed in 'Akka and addressed to the Baha'is ofKhurasan, Baha'u'llah, 
in explaining the source of the primary movement, writes: 

The essence of this movement from the effulgence of the Primal Point - which has 
been characterized in on.e sense as the Foremost Mystery, the Primary Ornament 
and the White Pearl - is manifest and unmistakable. Through him, the fire of 
Oneness is blazed from the blessed tree4 (Baha'u'llah 1920, p. 268). 

In reality, white is an all-pervading light or, rather, the colour of an all-pervading light. 
Light, which appears essentially to be white, emanates from the sun and is a sign of 
unity. Colour derives meaning from white light and is capable of manifesting itself. 
However, in complete blackness, no colour is capable of disclosing itself. Blackness 
is a symbol for evanescence and is, moreover, the mystery of existence. Owing to its 
power and brilliance, the light of the sun is impossible to be seen directly and is thus a 
veil for seeing it itself. Inasmuch as all things are understood with their opposites, one 
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must understand the light of the sun by means of comprehending darkness or view it 
at a time when the different colours have been separated from one another. 

White is a sign of light and, likewise, implies victory, innocence, purity and 
joy. Moreover, white is a sign of divine power. Since light is diffused everywhere 
and has ascendancy over blackness, the colour white has been interpreted as divine 

, might. Furthermore, white is 'the world of angels and the habitation of the denizens 
of the Kingdom on High, about which it has been said, 

Unto God, the Most Exalted, belongs a white land. The procession of the sun on 
(this land) is thirty times in thirty days, (days) which are just like the days of this 
world. (It is) filled with creatures who are not aware that anyone on earth has 
transgressed against God and who do not know that God, the Most Exalted, created 
Adam and Iblis' (Sajja.di 1975----6, p. 108). 

Black 

Black is the colour of sorrow and anguish and stands opposite white, the colour of joy 
and happiness. Since it signifies the nonexistence of the light of colour, the meanings 
of black are usually the antithesis of white. Blackness is the colour of those forces 
that oppose and stand in war against light and whiteness. Likewise, it is a symbol of 
impurity, sin and mourning. Its mystical meanings are associated with annihilation. 
In similar fashion, black denotes power, calm and abiding tranquillity. According to 
this understanding, it signifies the motion and agitation that are the products of light. 

Green 

The colour green is the colour of Paradise, the colour of spring, the colour of eternity, 
freshness, life and hope. The significance of the colour green and its meanings are 
very close to the colour blue and at times they are used interchangeably. The colour 
green is a sign of growth and progress and is also considered a symbol of jealousy. 

Red 

In the estimation of the mystics, red is the best of colours. It is said that if it were 
possible to see God, one would see him adorned in a red vesture because red is the 
colour of the beloved. It is a colour closely connected to the sun and to love. In 
contrast, the colour yellow is the colour of the disappointed lover. 

More than any other colour, red is the generator of movement and emotions in 
man's being. This colour signifies burning love, heat, energy, fire and emblazon
ment. The negative connotations associated with this colour include oppression, 
anger and sin. According to Jurjani's Ta 'rifat, in Islamic mysticism the colour red 
and red rubies signify 'the universal soul5 that has mixed its light with the darkness 
of attachments of the flesh, contrary to the separated intellect which is considered 
to be a white pearl' (al-Jurjanf 1978, p. 279). 
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Yellow 

After white, yellow is the brightest of colours and is at times employed in place of 
the former or serves as its proxy. Yellow is a symbol of gold. Just as yellow is the 
brightest colour, gold is likewise the most valuable metal. Yellow is a sign of the 
divine love that causes the mind of man to become luminous. Furthennore, yellow 
signifies vileness, treachery, disloyalty, deceit and deception. 

Blue 

Blue is the symbol of truth, understanding, divine everlastingness and the eternality 
of man. In contrast to white, which is the symbol of the very essence of truth, blue 
refers to that truth which human beings are capable of realizing and which has shed 
its splendour on humankind. Furthermore, blue is a symbol for love. However, it 
is less intense and devouring than the burning love symbolized by the colour red. 
The positive connotations of blue are stability and loyalty, whereas in its negative 
usages it may symbolize sorrow and gloominess. 

These are the general meanings and connotations of colours but it must be kept 
in mind that these meanings are not presented in a fixed and definite manner. The 
deductions that can be made from each colour and the various meanings which 
have been allocated to each are manifold and numerous. One point that must be 
mentioned is that in the Islamic mystical and philosophical texts four essential 
colours - red, yellow, green and blue - serve as symbols of the various tempera
ments, elements, seasons and winds. For example, the colour red is a symbol for 
the element of fire. Simultaneously, it represents heat, one of the four tempera
ments. Similarly, red denotes dryness in contrast to humidity. Of the four seasons 
of the year, red is an indicator of spring. Furthermore, of the four stages of life 
- i.e. childhood, youth, maturity and old age - red is a symbol for childhood. In 
the following table the relationships of the four essential colours with the tempera
ments, elements, seasons, etc. has been specified: 

Red Fire Hot Dry Morning Spring Childhood 

Yellow Air Hot Humid Noon Summer Youth 

Green Water C-Old Humid Evening Autumn Maturity 

Blue Earth C-Old Dry Ntght Winter Old Age 

Now that a summary of the meanings of colours in the Qur'an and Islamic thought 
has been provided, we are ready to consider the understandings of colours in the 
more well-known Shaykhi texts and the more famous works of the Bab. Then we 
will be able to study the topics in the Baha'i sacred writings. 
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Colours in the Shaykhi writings 

With respect to the meanings of colours in the Shaykhi texts, it must be remembered 
that in the numerous works written by Shaykb Ahmad Ahsa'f and Sayyid Kazim 
Rashti, the meanings and understandings of various colours have been explained in 
detail. It is clear that a study of the mystical and philosophical meanings of colours 
in Shaykhi sources, which is in and of itself a vast and extensive topic, requires inde
pendent information which is outside the scope of the present article. However, for 
the purpose of presenting a short account of Shaykh Ahmad's most important views, 
we will look at what he has written in Sharh al-Fawa 'id. From there we will consider 
Sayyid Kizim Rashti's ideas as presented in his well-known work Sharh Qasida. 

It bears noting that Sharh al-Fawa 'id is considered one of the most important 
works of Shay.kb Ahmad.6 This book was written to explicate and elucidate the 
themes included in a separate work also written by him and entitled a!-Fawa 'id. 
The abstruse and cryptic subject matter of this work raised a number of questions 
in the minds of Shaykh Ahmad's students - questions that were posed to him. As 
a result, in 1233/1817-18, Shaykh Ahmad wrote Sharh al-Fawa'id with the inten
tion of explaining and elucidating the topics he discussed in al-Fawa 'id. Sharh 
al-Fawa 'id is, in reality, a summary and extract of the philosophical and theological 
beliefs of Shaykh Ahmad. It was published in 1274/1857-8 and includes 18 lessons 
or fawa 'id (sing.fa 'ida). 

In the fourth lesson (al-Ahsa'i 1857-8, pp. 61-3) Shaykh Ahmad undertakes 
a discussion of the four pillars of activity, which he has termed the pillars of the 
Primal Will, the Divine Purpose, Predestination and Decree. These four pillars are 
synonymous with four colours, the four pillars of the Throne, the four temperaments 
and the four archangels. Simultaneously, each of the pillars of activity is associated 
with one of the four degrees of the realization of matter, i.e. existence, identity, laws 
and expiration. A summary of this explanation is provided in the following table: 

Colours Pillars of the Angels Foor Temperaments Pillars of Activity Degrees 
Throne Circumstances of the 

Realizabon 
of Matter 

White Upper Right Michael Sustenance Colo and Humi<J Primal Will Existence 

Yellow Lower Righi lsrafil life Hot and Humid Divine Purpose Identity 

Green Upper Left 'lzra'fl Death Cold and Ory Predestination Laws 

Red Lower left Gabriel Creation Hot and Dry Decree Expiration 

Sustenance, life, death and creation, which are listed in the fourth column of this 
table, are derived from the following verse of the Qur'an: 'It is God Who has 
created you and provided you with sustenance. And it is He who will cause you to 
die and then grant you a new life'7 (Surat al-Rum, Q 30:40). 
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Continuing his expositions in Sharh al-Fawa 'id, in explaining the connection 
between colours and the stations of the Primal Will, Divine Purpose, Predestination 
and Decree, Shaykh Ahmad states: 

The light that shone resplendent from the Primal Will was white with the utmost 
simplicity. This light is a simple sign and thus it is plain. Simplicity requires the 
colour white ... The light that emanated from the Divine Purpose was yellow 
because the Primal Will was white when it emanated from it. The Divine Purpose, 
which is the reaffinnation of the Primal Will, was stronger in seeking and desiring, 
while also requiring more heat than the Primal Will. The Divine Purpose was 
related to the Primal Will which, before its relation to the Divine Purpose, was 
white. The Divine .Purpose projected its heat on that whiteness whose nature, as we 
have said, is cold and humid. Thus it was yellow in order to change its coldness 
into heat ... But the light that emanates from Predestination is green because laws 
and organizations spring from Predestination. These laws and organizations are 
numerous. Plurality is black in the same way that simplicity is white ... The light 
that emanates from Decree is red because it is composed of the yellow light that 
emanates from Divine Purpose and from the whiteness of the light that emanates 
from the Primal Will. It is composed of these two lights with the heat of the 
preordained ordinance of Decree (al-Absa'i 1857, pp. 62-3). 

While taking into consideration the 30th verse of the Surat al-Rum, in a different 
work, the Sharh al-Ziyara, Shaykh Ahmad states that 'the Throne' consists of four 
pillars. Furthermore, he associates a colour with each pillar and correlates each 
colour with one of the four attributes of God. He states: 

The Throne consists of four pillars because it is broken up into these four. The 
All-Merciful established Himself on the red pillar with the attributes of creation 
and therefrom created all things. He established Himself on the yellow pillar with 
the attributes of life and therefrom He lent life to all things. The All-Merciful 
established Himself on the white pillar with the attributes of sustenance and 
therefrom He provided all things with the means of subsistence. And He established 
Himself on the green pillar with the attributes of death and therefrom He caused all 
things to perish (al-Ahsa'i 1850-1, s.v. 'wa ma 'dan al-rahma'). 

What has been cited in the works of Shaykh Ahmad Ahsa'i with regard to colours 
is more or less also reflected in the writings of Sayyid Kazim Rashti. In his famous 
work Sharh Qasida, Sayyid Kazim explains an important Tradition ascribed to 
Imam Ja'far al-Sadiq. This Tradition clarifies the relationship between colours and 
the four pillars of the Throne. The text of this Tradition is as follows: 

It was said to al-Sadiq Ja'far b. Muhammad, 'Why is the Ka'ba quadrangular with 
four pillars?' He said, 'Because it is face to face with the frequented Fane,8 which 
is quadrangular.' It was said to him: 'Why is the Throne quadrangular?' He said, 
'Because it is face to face with the words that Islam has been built on. These are: 
"Glory be to God", "Praise be to God", "There is no god but the One God" and 
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"God is Most Great".' The questioner then became silent (al-RashtL 1855-6, p. 266). 

From this Tradition one may derive the basis for the use of the number four as it 
relates to the four temperaments, the four colours and the four elements. Similarly, 
there are four words which comprise the principles of the Islamic affirmation of 
Divine Unity (tawhfd). Since they have desired to promote the principle of the affir
mation of the oneness of God in all the worlds, in each world, they believed in four 
foundational principles; for instance, in the world of nature, in the four essential 
elements: water, air, earth and fire; in the world of colours, in four colours: white, 
yellow, green and red; in the world of the heart, in the four pillars: the upper right, 
the lower right, the upper left and the lower left; and so forth. In Sharh Qasida, 
after citing the above mentioned Tradition, Sayyid K.azim states that having heard 
the words of the Imam - that since Islam is founded on four principles, the Ka'ba 
likewise possesses four pillars - the questioner became silent and did not pose 
any other questions. Sayyid Kazim then continues by saying that if a questioner 
asks why it is that Islam is founded on four principles, we will respond that these 
principles are in lieu of the four worlds, i.e. the intellects, the spirits, the souls and 
the bodies. In other words, the world of intellects is the manifestation of the act of 
affirming the glory of God (saying glorified be God - subhan Allah), within which 
there is no mention of the images and limits of the in sis tent self. The world of spirits 
is the manifestation of the act of affirming the praise of God (saying praise be to 
God- al-hamd li-llah). It is the origin of distinguishing all things and their appear
ance in different fonns and images. The world of souls is the manifestation of the 
act of aft1nning that there is no god but God (saying there is no god but God - la 
ilah ilia Allah). In this world, after achieving distinction and individuality, things 
abandon their egos and lose their arrogance, becoming evidences of the verse: 'So 
rum in repentance to your Creator and kill your own selves. That will be better for 
you in the eyes of your Creator' (Surat al-Baqara, Q 2:54). Finally, the world of 
corporeal bodies is the manifestation of the act of affirming the greatness of God 
(saying God is most great - Allah akhar) because, according to Sayyid Kazim, 
'Pride and arrogance are among the stations of physical bodies, whilst grandeur is 
the manifestation of God, glorified is He, in this world' (al-Rashti, 1855--o, p. 267). 

Sayyid Kazim, moreover, continues: 

The four words were in lieu of the four worlds inasmuch as when God, glorified 
and exalted is He, called the Prophet into being as [His] friend, he fell in a swoon 
at the feet of the Throne of God and knelt there in prostration for a thousand years. 
He then regained consciousness. God, glorified and exalted is He, called out to him: 
'You are the lover! You are the beloved! You are the heart's desire! You are one who 
desires! I have created you for the sake ofmy own self and I have created the world 
for your sake.' [The Prophet] then bowed down in worship before God, thanking 
Him. Whilst prostrating, He repeated for a thousand years: 'Glorified be God! 
Glorified be God!' A white light shone forth from the [Prophet's] glorification of God. 
It illumined the universe and shed its radiance over all created things. Thereupon, 
(the Prophet] said: 'Praise be to God.' He continued repeating these words for a 
thousand years. A bright yellow light shone forth from this remembrance (al-dhikr). 
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It illumined the world with its light. The universe shined brilliantly with this light. 
Thereupon [the Prophet], may the blessings of God and His salutations be upon him, 
repeated: 'There is no god but God' for a thousand years. A green light shone forth 
from this blessed remembrance. It illumined the universe with its light and every 
living being was filled with it. AU things visible and invisible were aglow by its 
light. Thereupon [the Prophet] repeated, 'God is most great!' for a thousand years. 
A red light shone forth from this noble remembrance and illumined the universe. All 
created things were ablaze by its light. Through these four radiant lights and these 
four sets of words, all created beings were divided, scattered, multiplied, divided 
[again], separated and brought together in the form that we [presently] observe. The 
Messenger of God, may the blessings of God and His salutations be upon him, spoke 
these words in accordance with the four temperaments, each of which is active in its 
own nature. Through the element of fire the mention of 'God is most great' has been 
made. Through the element of air the mention of 'Praise be to God' has been made. 
Through the element of water the mention of 'Glorified be God' has been made. 
Through the clement of earth, the mention of 'There is no god but God' has been 
made. We have called attention to the feature of structural correspondence in all this 
(wa-qad dhakarna wajh al-munasabafi dhalik). The elements were four in number. 
This is due to the fact that when the act of fashioning is associated with that which 
is fashioned, it results in these temperaments. On the one hand, the action manifests 
the fire. On the other hand, that which has been fashioned and acted upon manifests 
the canh. On the one hand, the relationship of the action and the act of fashioning 
with that which is fashioned manifests air. On the other hand, the relationship of 
that which has been fashioned and that which has been acted upon with the act of 
fashioning and action manifests water. By these four (temperaments], the pillars [of 
the Throne] are erected, the constitution of man is perfected, time and place tum 
[ and change]. By them commands are realized and ages and epochs come to pass. By 
them the black-eyed maidens (al-hur) and [their] palaces are perfected. Indeed, all 
affairs find their end result in God. It is he who confers divine confirmations. He it is 
who guides ( whomsoever he wills] to the Straight Path ( al-Rashtf, 185 5--6, p. 267). 

Sayyid Kazim 's contemplations are summarized in the following table: 

To affirm 
Water White Intellectuals Glorified be God! (tasblh) 

To affirm 
Air Yellow Spirits Praise be to God! (tahmfd) 

To affirm 
Earth Green Souls There is no god but God! (tahlil) 

To affirm 
Fire Red Bodies God is Most Great! (takbfr) 
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Colours in the writings of the Bab 

In the writings of the Bab the references to colours are both multifarious and 
without precedent (badi '). Understanding the full scope of their meanings is quite 
difficult given the complexity of themes, the multitude of texts, the different mean
ings and tones, and the variety of topics. Since the Bab has drawn attention, in a 
variety of ways, to an assortment of colours and concepts in his copious books 
and tablets, here we will content ourselves with undertaking a brief study of the 
relevant themes in his most important works, such as the Persian Bayan, Tafsir 
al-Ha', Sahifih-yi usu\ va furu', Tafsir bismillah al-rahman al-rahim and Tafsir surat 
wal- 'asr. The goal will be to achieve a preliminary introduction to these themes as 
presented in his writings. 

In the Persian Bayan a colour has been designated for each of the four elements 
that form the existence of man. In the tenth bab of the third vahid of the Persian 
Bayan, the Bab has written: 

Assume that all are mirrors and the (Primal) Point is the Day-Star of the heavens: 
If a white mirror is placed before it, the sign of men's hearts is reflected therein; if 
yellow, the sign of spirits; if green, the sign of souls; if red, the sign of corporeal 
bodies .. .' (the Bab, Bayan-i Farsi, p. 88). 

Similarly, in the 18th bab of the fourth vahid of the Bayan, the Bab states: 

... and every year, nineteen souls must take possession, each their own share, of 
the divine grace and render thanks to their Beloved [for it]. (Wearing] the silk that 
has been commanded them in the Arabic [Bayan?], they must [seat themselves] on 
lofty, exquisite and colourful thrones: the first pillar of which shall be white; the 
second yellow, the third green and the fourth red. They must consume the most 
cherished and most cxcc\lent things, which are a source of honour for the visitors 
and for themselves, by means of one water. In the eyes of the people of Truth, there 
has ever been and will continue to be in each of [these acts] an endless number of 
the symbols of the innermost subtleties ... ' (the Bab, Bayan-i Farsi, p. 147). 

Furthermore, in the fifth bab of the eight vahid, he states: 

It has been decreed that from the Day of the Revelation that is to come until the 
Day of the next Manifestation (amr shudih kih dar yawm-i zuhur ta zuhur-i digar), 
every soul that is able must collect three diamonds, four yellow garnets, six emeralds 
and six rubies, [ all of which] must in his view be similar [ in value) to the first unit. 
If he is able, let him place these in the shadow of the property of the first vahid. 
Otherwise, on the Day of the Revelation of Him whom God shall make manifest, 
at His command they shall be bestowed on His Letters of the Living ... Jt behoves 
those who bring forth proofs of Divine Unity to consider [God's] essence [and] 
attributes, deeds, acts of worship, creation, the sustenance provided by God, death, 
life, the glorification of God, the praise of God, the act of affirming His oneness, 
the utterance of the words 'God is Most Great', fire, air, water, earth, the heart, the 
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spirit, the soul, the body and the white, yellow, green and red lights [that are found1 
in the shadows of the letters [in the words], 'In the Name of God, the Inaccessible, 
the Most Holy' (the Bab, Bayan-i Farsi, p. 285). 

What has been mentioned by the Bab in the passage above is presented in the 
following table: 

White Essence Creation Affirming the Gloty Fire Heart In the Name Diamonds 
of God of 

Yellow AltMbutes Sustenance Affirming the Praise Air Spirit God Yellow Garnets 
God 

Green Deeds Death Affirming the Unity Water Soul The Emeralds 
of God Inaccessible 

Red Worship Lile Affirming the Earth Body The Most Rubies 
Greatness of God High 

In the pericopes of the writings of the Bab that elucidate the question of 'the lbrone' 
and provide meanings for it, the divine Throne is described as having four pillars. 
According to his writings, each of these pillars signifies both one of the names of 
God and a colour. Furthennore, each pillar denotes one of the various stages of the 
existent world. A summary of these passages is provided in the following table: 

Pillars of the Throne Stage Name of God Colour Stage 

The First Pillar The Superabundant White Contingent 

The Second Pillar The Living Yellow Actual 

The Third Pillar The Quickener Green Potential 

The Fourth Pillar The Killer Red Souls and Horizons 

In yet another passage, found in Tafsir al-ha' (INBA 6010, pp. 23 l-83 ), the Bab has 
divided the seven stages of existence - Primal Will, Divine Purpose, Predestination, 
Decree, Permission, Term and Book - into two groups. The first group consists of 
the three stages of the Primal Will, Divine Pmpose and Predestination. The Primal 
Will has been characterized as creating, the Divine Purpose as fashioning and 
Predestination as devising. The second group consists of the four remaining stages: 
Decree, Permission, Tenn and Book. Each of these stages is associated with one 
of the four elements, colours and causes. A summary is provided in the following 
table: 
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! The Seven Stages 
I 

j PrimalWill CreatillQ 

I Divine Purpose Fashioning 

I p .. 
1 redeshnat1on Devising 

: Decree Fire White The Primary Affirming the Glory Life (Creation) 
Cause of God 

j Pennission Air Yellow The Material Affirming the Praise Sustenance 

I 
Cause God 

l Term Water Green The Fonnal Declaring there is no Death 
i 
r Cause god but God 

I Book Earth Red The Ultimate Aflinning the Life 
I Cause Greatness of God 

The elucidation of these themes in the Bab's Sahifih-yi usul va furn' (Book of the 
Principles and Branches (of Religion) shed further light on the subject. In this work, 
the Bab states: 

Inasmuch as God, the Ancient of Days, has created hwnankind for the purpose of 
recognizing His effulgent omnipotence, and has [likewise] ordained reward and 
punishment as the cause of the same, from nothingness He has called into being 
the Primal Will - a Will that is ineffable and transcendent - for the sake of His 
own self. Thereafter, He created all things for the sake of [the Primal Will]. The 
creation of something which the letters of the Primal Will have entered into is not 
possible save [in accordance with] the seven stages of existence (imkan). A smaller 
number [of stages] would not be possible. The seven stages are the Primal Will, 
the Divine Purpose, Predestination, Decree, Pennission, Term and Book. The first 
remembrance of something that is independent of the mention of its subsistence 
is the existence of the Primal Will. When it becomes dependent, the existence of 
subsistence is the Divine Purpose. The remembrance of both of these together (i.e. 
Primal Will and Divine Purpose) is Predestination and the manifestation of these 
three is the stage of Decree. In this station, it is incumbent upon all created things 
(ku/1 mumkinat) to bear witness to the preexistence of God, glorified is He, the 
Most Exalted, because there is no beginning after the Decree. The injunctions of 
Pennission, Tenn and Book after [His] behest (imda) are finnly established but the 
truth of fashioning and the mystery of devising are the very existence of [all] seven 
[stages] in the visible and invisible worlds (Mazandaninf 1966, vol. I , pp. 99-100). 9 

ln studying the meanings of colours in the writings of the Bab, one must also refer 
to the commentary revealed by him in interpretation of the verse 'In the Name of 
God, the Compassionate, the Merciful' (Q 1: l). 10 In this commentary, based on a 
Tradition narrated by Imam Ja'far al-Sadiq,11 the Bab draws attention to the four 
stations of the divine Manifestation in the world of creation. These have been 
characterized as the four kinds of 'mystery': I) mystery itself, 2) the mystery of 
mystery, 3) the mystery hidden in mystery and 4) the mystery masked in mystery. 
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He has associated each of these four stations with a colour and a letter (The Bab, 
Tafsir bismillah al-rahman a/-rahim, p. 297). A summary of these points is provided 
in the following table: 

Mystery Primal Will Point Blessed Tree wh;te Muhammadan Reality 

The Mystery of Divine Purpose Hidden Ali! Burning Bush {the Yellow The All-Pervading 
Mystery Tree on Mount Sinai) Guardianship of 'Ali 

(peace oo upon him) 

The Mystery Predestination Circular Goodly Tree Green Imam Hasan 
Hidden in Keil 
Mystery 

The Mystery Decree (attesteo and Ba' Tree of Benediction Red Imam Husayn 
Masked in substantiated) 
Mystery 

In another section of the same commentary, the Bab cites the following Tradition 
ascribed to the Commander of the Faithful (i.e. Imam 'Ali) regarding Predestination; 
'Predestination is a mystery of God and a sanctuary of God that has been hoisted [ and 
concealed] in the veil of God, bearing within itself all things created by God ... ' The 
Bab then states that the ocean of Di vine Predestination has neither beginning nor end. 
In describing this ocean, he continues: 

lt has islands [surrounded] by water that melts and freezes. There are shrines on 
the islands, the domes of which are made from different and colourful gems of 
different hues, endless [in number]. God has prescribed the width of each dome. 
He has fashioned everything that exists between one dome and the next dome - all 
that may exist between the dawning-place of the Beginning to the setting-place of 
the End (The Bab, Tqfs ir bismillah al-rahmim al-rahim, p. 318). 

Following this discussion the Bab mentions four domed shrines, within each of 
which dwell a group of angels engaged in the praise and glorification of God. He 
affim1s that by means of these angels God has granted that which is the right (haqq) 
of every deserving person, just as the Qur'an states: 'It is God who hast created 
you and provided you with sustenance. And it is He who will cause you to die and 
then grant you a new life' (Surat al-Rum, Q 30:40). After citing this verse, the Bab 
associates the bestowal of sustenance, life and death with each of the four angels, 
in the following manner: 

All that exists in creation are among the inhabitants of the white domed shrine; 
sustenance is among the inhabitants of the yellow shrine, life is among the 
inhabitants of the green shrine, and death is among the inhabitants of the red 
shrine. Such is the decree of the Almighty, the All-Wise (The Bab, T12f,ir bismillah 
al-rahrnan al-rahim, p. 319). 
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; Angels of the Highest Heaven They glorify God White Dome Creation 

: Celes~al Angels They praise God Yellow Dome Sustenance 

Mgels Hidden Beyond the Veil They affirm that there is no god bu1 God Green Dome Life 

Archangels They affi m, the greatness of God Red Dome Death 

Amongst the other important works of the Bab that include insights into the 
meaning of colours is the Tafsir (or Surat) wal-'Asr.12 This commentary was 
revealed in Isfahan in honour of the Imam Jum' a of that city. Sayyid Muhammad 
Sulan al- 'Ulama' Jsfahani. In the Qur' an, Surat wal-'Asr is composed of 72 letters. 
In his commentary on this sura, the Bab has offered an interpretation for each of 
these 72 letters. He explained and expounded on the contents of the sura. In his 
interpretation of the 15th letter (the letter min), the Bab states: 

The fifteenth letter is the letter nun [which represents] the light of the colour white 
from which every white thing received its colour in [its] potential stage. Thereafter, 
[one finds] the colour yellow from which everything turns yellow in [its] potential 
stage. Then, [ one finds] the colour green from which everything in the heavens and 
the earth is made green in accordance with the desire of God, the All-Merciful and 
is revealed in the Qur'an [lit. the Criterion]. And then [one finds] the colour red 
from which all things in the mystery of [their] potential stage arc made red (The 
Bab, Tafsir wal-'Asr, p. 24). 

In His commentary on the 26th letter (the letter lam), the Bab draws attention to the 
four pillars of the Throne. He states that the colour of the first pillar is white, the 
second pillar yellow, the third pillar green and the fourth pillar red (The Bab, Tafvf r 
wal-'Asr, p. 27). Later, in his commentary on the 29th letter (the letter nun), he 
alludes to four lights and relates each light to one of the divine attributes (The Bab, 
Tajsir wal- 'Asr, p. 29). These themes may be summarized in the following manner: 

Worlds Attributes lights Colours Pillars of the Throne 

Contingent (imkan) Glorification Light of Creation White First Pillar 

Potential (a'yan) Praise Light ot Origination Yellow Second Pillar 

The Heaveris and the Earth Uttering the words. 'There is Light of Formation Green Third Pillar 
no god but God' 

The Mystery of the Contingent Uttering the words, 'God is Light of Glory Red Fourth Pillar 
World in the Potential world most great' 

With this brief introduction to the role of colours in the writings of the Bab we 
can begin to understand the way in which the unity of the world and humanity is 
conceptualized and taught by him. On the one hand, the discourse derives from the 
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long and rich history oflslamic thought; on the other, his own teachings are obvious 
departures from that tradition. 
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Notes 
l. This is a translation of the first half of Vahid Rafati 's short book 'Alvan dar Athar-i 

Baha'i' (Dundas, Ontario: Persian Institute for Baha'i Studies, 144 BE/1988). The 
translation covers pages 5 to 32 of the original, with accompanying endnotes. A trans
lation of the second part of the book is forthcoming by Farshid Kazemi and Omid 
Ghaemmaghami. 

2. This and other verses from the Qur'an have been translated.by consulting previous 
translations. 
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3. For biographical infonnation on him, see Faydi 1997, pp. 141 -3. 
~- On 'the blessed Tree', see Q 24:35. 
5. Cf. the psyche of Plotinus. 
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6. This important work has been discussed by Henry Corbin in his magisterial En 
Islam iranien (q.v. index (vol. iv)): Ahmad Ahsa'i (Shaykh), lcs Fawa'id. See also 
the interesting and useful recent study by Idris Samawi Hamid, The Metaphysics 
and Cosmology of Process According to Shaykh Ahmad al-Ahsa'i: Critical Edition, 
Translation, and Analysis of Observations in Wisdom (ed.). 

7. Although creation comes before daily sustenance in this verse, in his Sharh al-F awa 'id, 
Shaykh Ahmad has given precedence to daily sustenance over life. However, as will 
soon be demonstrated, the same order that one finds in this Quranic verse has been 
preserved in the writings of the Bab. 

8. See Qur'an 52:4. In Islamic mystical thought, the Frequented Fane (al-bayt 
al-ma 'mur) refers to a house that serves as a mosque for the angels. It is situated in 
the fourth heaven and faces the Ka'ba in Mecca. 

9. In his earlier Tafsfr surat al-baqara the Bab quotes, among several others, this 
well-known hadith from the sixth lmam, Ja'far al-Sadiq: 'Nothing exists in the earth 
or in heaven except through these seven stages: Will, Purpose, Destiny, Decree, 
Permission, Book, and Fate. Whoever imagines that he can do without any one of 
these has committed unbelief.' Translated in Lawson, The Qur 'an Commentary of 
Sayyid '.4.li Muhammad, the Bab, p. 148 (ed.). 

10. Also found at the heading of every other sura of the Qur'an with the exception of 
the ninth, Surat al-Tawba. The Bab's commentary on this verse, Tafsir bismillah 
al-rahman al-rahim, is 372 pages in length and can be found in !NBA 6014. 

I 1. This hadith has been cited by Shaykh Ahmad al-Ahsa'i in his book Sharh al-Fuwci 'id 
under the heading of the third fa 'ida, as follows: 'Truly, our Cause is the Truth and the 
Truth of the Truth. It is the exoteric and the esoteric of the cxoteric and the esoteric 
of the esoteric. It is the secret and the secret of the secret, a secret that is enveloped in 
the secret, and a secret that is veiled (muqannu ') in the secret. [ A different] narration 
[of this hadith] has "a secret that is shrouded (mujalla{) in the secret". The meaning of 
mujallal and muqanna' is one and the same' (al-Ahsa'i 1857-8, p. 42). 

12. The Bab's commentary on the Qur'an's Surat wal•'Asr, Tafsir wal-'Asr, can be found 
in INBA4005. lt was transcribed (in the month ofMashiyyat 132 Bt:/1976 CF.) using a 
manuscript available in the library of Cambridge University. 
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A Grammar of the Divine: 

Solecisms in the Arabic Writings of the Bab and 

His Thoughts on Arabic Grammar 
William F. Mccants 

The Bab's Muslim detractors have frequently criticized his Arabic grammar and, 
consequently, it has been a major subject of Baha'i apologetics.1 Despite the 
amount of ink that has been spilled over the subject, there has been no systematic 
study of the nature of the Bab's violations of the norms of Arabic grammar or 
what he thought about the subject. I have written the following survey of the Bab's 
Arabic prose and prepared a semi-critical edition of his Risala fi al-nahw wa al-sarf 
(A Treatise on Grammar) as a first step towards filling these lacunae. 

The Bab's Arabic prose: Setting up the debate 

Muslims who are critical of the Bab's Arabic rightly assert that he makes elementary 
granunatical errors. They adduce this as proof that he did not know the language 
and use it to impugn his revelatory claims (see below). Some Baha'is counter that 
he did not make errors but was writing according to a new grammar.2 I would like to 
begin this survey by offering an observation that invalidates both positions: the Bab 
often wrote very conventional, standard Arabic prose. Once this is acknowledged, 
it brings up a more interesting question: If the Bab could write in standard Arabic, 
why did he frequently not do so? 

Before answering this question I want to say a few words about why such a fuss 
is made over the Bab's Arabic grammar since people in the West who speak English 
may not appreciate the linguistic importance of the subject to those translating the 
Bab's Arabic into English or the religious significance of the subject for Muslims. 
The Arabic language relies on syntax (word order) and case endings to convey 
meaning. English speakers are very familiar with syntax; without it, the English 
language falls apart. For example, try to make sense of the following sentence in 
which the word order has been jumbled up: 'intention ordered to speaker's order 
some human language the certain to need idea by intention minds be conventions 
in have of' ('Human minds need language to be ordered by certain conventions in 
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order to have some idea of the speaker's intention.'). However, English speakers 
are not that familiar with case endings or endings attached to non-verbal elements 
in the sentence that indicate their grammatical function. We have a few remnants of 
this; for example, the difference between 'who' and 'whom'. 'Who' is the subject of 
a sentence and 'whom' is the direct object or the object of a preposition. Even this 
distinction is fading fast, driving English teachers insane. Case endings are of such 
little importance in English that if you say 'who' for 'whom' people will understand 
what you are talking about. For example, which of these sounds better to your ear: 
'Whom did you see last night?' or 'Who did you see last night?' The first is gram
matically correct and the second is not but the second sounds better because that 
is how we speak in everyday language. So while there are a few remnants of case 
endings in English, by and large we can do without them. 

Not so in some other languages. For example, German would collapse without 
case endings. This makes it really difficult for foreigners to learn but it also means 
that the language offers a lot of flexibility in terms of syntax; the subject can 
precede the verb or vice versa and the direct object can pop up almost any,vhere. 
However, people proficient in the language would never be confused because the 
case ending attached to a word would indicate its grammatical function. The same 
goes for Arabic. If you put the wrong case ending on a word, it can render the 
sentence nonsensical. 

The Bab's writings are full of incorrect case endings, which sometimes render a 
sentence unintelligible or difficult to understand. They are also full of other irregu
larities, particularly incorrect noun-adjective agreement and incorrect genitive 
constructions. These last two irregularities do not significantly affect the meaning 
of the sentence but do suggest that the author did not have a grasp of the basics of 
Arabic grammar. So why are there so many grammatical errors in the Arabic writ
ings of the Bab? 

It's the scribes' fault 

At the time when the Bab was writing, the use of the printing press was not very 
widespread in Iran.3 Therefore his writings were 'published' the old-fashioned way: 
people copied them by hand. Of course, copying something by hand is a lot more 
error-prone than using a printing press or making a photocopy. The scribe's eyes 
could inadvertently skip a line or misread a word when making a copy of the orig
inal manuscript, whether written by the Bab or his amanuensis. Now imagine that a 
different scribe makes a copy of this copy. He is prone to the same errors, as well as 
passing on any of the errors that the original copyist made. lfhe is unscrupulous (or 
perhaps unthinking), he might change a word or phrase to make it sound better. Ifhe 
is really misbehaving, he will change the whole sense of a word, phrase or more to 
suit his own agenda. In this world of hand-copied manuscripts, it is easy to imagine 
that grammatical errors would be introduced into manuscripts of the Bab's writings. 

This certainly happened (see the introduction to the Bab's Risala below) and 
the Bab himself complained of it.4 But it does not explain all the grammatical errors 
in the Bab's writings. First, we can collect all the later manuscripts of a work, 
compare them and, with some precision, discern which errors were introduced by 
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copyists and which were the Bab's own doing. One of the most well-attested and 
best-preserved of the Bab's works, the Qayyum al-Asma', has many grammatical 
errors.5 Possibly the most frequent of these is that adjectives do not agree in gender 
with the nouns they modify. This is a very basic rnle in Arabic, as it is in some 
European languages (Spanish, for instance). In sura 39, for example, the Bab writes 
al-kalima al- 'azim, which is incorrect. However, it is also important to note that he 
does not consistently break this basic Arabic rule; for example, in sura 28 he writes 
the phrase properly as al-kalima al- 'azima. I will return to this point later. 

In addition to the errors in manuscript copies of the Bab's writings, we have 
several texts in the Bab's own handwriting that contain grammatical errors. For 
example, in a letter to Mulla 'Abd al-Khaliq Yazdi, a Shaykhi leader who became 
a Babi, the Bab writes the phrase.fl kitab muhkam wa ayat mutqan. The adjective 
following ayat should be mutqana (or, for a more Quranic flavour, mutqanat), to 
agree with the feminine gender of the preceding noun, ayat.6 Of course, in this 
example the Bab may have been exercising poetic licence by writing mutqan rather 
than mutqana in order to rhyme with the adjective muhkam; but recognizing that 
he used poetic licence (see below) does not invalidate the larger point that he is 
sometimes solely responsible for the solecisms that appear in his writings. 

In summary, it is very likely that a number of grammatical errors in the Bab's 
writings were introduced by later scribes. But since these errors are also found in 
well-attested manuscripts of his writings and works written in his o\vn hand, the 
question still stands: Why are there so many grammatical errors in the Arabic writ
ings of the Bab? 

He was uneducated 

This is the most obvious answer. The Bab was a Persian merchant with little 
fonnal education, so it is no surprise that his Arabic prose is full of errors. Some 
of his errors, like the last one mentioned, even exhibit the influence of his native 
Persian on his Arabic prose, indicating that he did not have command of the foreign 
language. Western academics studying the Bab would not make much of this, but 
Shi'i Muslims do. This is because they expect that someone speaking the literal 
words of God to have good grammar. If the words imputed to God ( or an Arab 
imam) are not eloquent, then they obviously cannot be from him, since he would 
not speak like an imbecile. Of course, there is the contentious issue of what consti
tutes 'eloquent' but most Muslims would maintain that God's words must at least 
conform to the very basic grammatical rules; otherwise, God would be speaking 
gibberish. And why would God speak gibberish if he wants people to know and 
obey his Will (you cannot know his Will if his words do not make sense)? 

I think it is perfectly reasonable to believe that the Bab did not have a good 
command of Arabic because he was uneducated, although I am not interested in 
drawing any theological conclusions from that. Certainly, if God so desires, he can 
speak through uneducated merchants as well as refined nobles and literati. However, 
this position is untenable because there are examples of the Bab's prose written in 
very standard Arabic. For example, in his private letters to Shaykh Salman and his 
uncle Khal~i Akbar, written in his own hand, there are no obvious errors in syntax 
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or declension (copies of the letters are reproduced in Afnan 2000, pp. 91-8). There 
are two irregularities in morphology - al-nabawi;,yun instead of al-nabiyyun (see 
ibid. pp. 94, 98) and takhtir instead of takhtar (see ibid. pp. 92, 94) - but in other 
writings he uses the correct fonn of these words; besides, they do not impinge a 
great deal on the meaning of the passages. 

In addition to many examples of standard Arabic written by the Bab, there are 
also instances of him quoting grammatical rules, so he was certainly familiar with 
the basics of the language. In a letter to a certain 'Isfahani' he quotes the rules on 
case endings in a statement attributed to 'Ali: 'Every subject is nominative, every 
object of a verbal clause is accusative, and every second term of a genitive construct 
is genitive' (cited in Rafati, 'Nigahi', Khushih-ha, vol. 1, p. 66.). All of this demon
stmtes that the Bab knew the basic rules of Arabic and often wrote according to 
these rules. Therefore, if the Bab could write in standard Arabic, why did he often 
not do so? 

He wanted to create a new grammar of Arabic 

This is a position that is often put forward by some Baha'is and it arises from state
ments like this from the Bab: 

Should someone criticize my use of vocalization or textual readings or Arabic 
grammar, I would reject their criticism. For such (grammatical) rules are based on 
the verses, not vice versa. It cannot be doubted that he has rejected for himself all 
such rules and the learning that is based on them. Indeed, in the eyes of thinking 
people, no proof is greater than being ignorant of such rules, when ignorance is 
combined with the ability to reveal such words and verses as these. This is because 
the fruit of these sciences is (real) understanding of God's Book, although it is 
quite unnecessary for the Tree on which the Book of God in person has alighted 
to have the slightest knowledge of them (the Bab, Persian Bayan 2:1 [provisional 
translation by Denis MacEoin]. 

The basic argument goes that the Bab only ostensibly violated the norms of 
Arabic grammar. What he was actually doing was adhering to new rules of Arabic 
grammar. Therefore he was not breaking the rules of the language because he was 
playing by his own rules, which should now be the new standard of the language, 
much like the Qur'an was the standard for the Arabic language. Proponents of this 
position go so far as to argue that if we systematically study and collect the gram
matical irregularities of the Bab, we can discern this new grammar and spell it out 
explicitly. 

Like the preceding position, this argument ignores the fact that the Bab often 
wrote in standard Arabic and was conversant with basic grammatical rules. So what 
is to be the standard: when he violates a rule or when he adheres to it? Moreover, 
this position also fails to note that the Bab was not consistent in the ways in which 
he violated Arabic grammar (see the example above for his inconsistent rendering 
of al-kalima al- 'azim). If he were consistent, then people could certainly create a 
new grammar of the Arabic language based on his systematic violations of gram-
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matical rules, which would then become the new norm. However, his lack of 
consistency makes this impossible. Therefore, if the aim of the Bab were to create 
a new grammar of Arabic, he failed miserably. If, however, that was not his aim, 
then why did he frequently violate the rules of Arabic grammar? 

Having outlined some of the standard answers to this question, I will now offer 
some of my own. Unlike the foregoing answers, I believe the following theories are 
plausible in light of the data, though at this stage in our study of the Bab's writings 
it is impossible to rule one out in favour of another. Like any good theory, each 
accounts for the same set of data and there is no contradictory evidence so far avail
able that would invalidate them. To summarize, here is the data: 

1) The Bab frequently violates the rules of Arabic grammar. 
2) Many of these violations are elementary mistakes. 
3) These violations are not consistent. 
4) The Bab often wrote in standard Arabic. 

With all this in mind, here are several theories that can explain this data. 

Revelation as extemporaneous poetic performance 

The Bab prided himself on his ability to write or dictate his letters and treatises 
very rapidly and without forethought. He frequently cites this ability to write bil
fitra - extemporaneously or according to the promptings of one's innate nature 
- as a proof of his mission (he is unlearned but can say learned things without 
forethought; see, for example, his al-Sahifa al-dhahabiyya) and as a way to deny 
any claims when put to the question ('I don't claim to be a Bab of the Hidden 
Imam- my pen may have said that but I'm just writing according to my fitra.'). 1 

Perhaps when the Bab was in the throes of his revelatory experiences he did not 
pay much attention to the niceties of grammar since he was writing or dictating so 
rapidly. This kind of ecstatic writing is similar to extemporaneous spoken-word 
poetry in which the poet does away with grammar for the sake of rhythm, rhyme 
and conveying raw emotion unencumbered by the normal rules of language. The 
poet has some feeling or thought and she expresses it as forcefully and lyrically as 
possible, sometimes bending the language, either consciously or unconsciously, to 
serve her message and using rhythm and rhyme to heighten the listening experience 
and, consequently, the impact of the message. 8 The Bab may have gone through a 
similar process during his revelatory experiences (see the mutqan discussion above 
for one example). 

Grammatical errors as mimicry of the Qur'an 

On the other hand, the Bab's violation of grammatical rules, particularly rules 
governing case endings, is reminiscent of similar irregularities that occur in the 
Qur'an.9 For Muhammad, there was no fixed grammatical standard by which to 
abide; rather, the Qur'an was the first extended work in Arabic and it became a 
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model for the development of the language. However, when grammarians applied 
their rules to the Qur'an, the text was not always agreeable. Therefore they went 
to some lengths to try to explain why a word that had the correct case in several 
instances was suddenly improperly declined in a similar grammatical position, 
rather than accept that Muhammad might not have always been consistent. 

Even though Muhammad was fairly consistent, his few inconsistencies are 
excusable since no standard existed at that time. The Bab, on the other hand, 
was certainly aware of the rules of grammar that had been the standard for over 
a thousand years. 1n the letter to 'Isfahani' mentioned above, he demonstrates 
a knowledge of tl1e basic rules for Arabic case endings. Despite this, the Bab 
frequently violates them. But, as pointed out above, so does Muhammad, although 
with less frequency. Therefore perhaps the Bab deliberately violated some of the 
rules of Arabic grammar to further enhance the Quranic flavour of his ayat or 
'verses'. Indeed, ayat is the Bab's name for a mode of writing that was purpose
fully patterned on the Qur'an and he defends his solecisms by referring to similar 
solecisms in the Qur'an: 

And now regarding some of the passages in which words have been altered or have 
flowed in contradiction to the grammatical rules of the people of veils: It is so that 
people will be cenain that the author of these passages did not come to them by 
borrowing verses and scholarly knowledge. Rather, by the light of God his breast 
was dilated with the divine sciences. The ruling on altering [words] (Q 10:64) was 
rescinded by a new mode [of writing] and the prohibition on contradicting grammar 
was rescinded by a divine grammar. Thus innumerable words like those in the 
Book of God have been revealed. For example, the Lord of the world revealed a 
masculine pronoun for a word that is feminine when He says, 'word [f.J from him 
is his [m.] name, the Messiah.' (Q 3:45) . .And He, glorified and lofty, has revealed a 
feminine adjective in the phrase 'one [f] of the calamities' in 'Verily, it is one [f.] of 
the calamities as a warning [m.J to humans' (Q 74:36-7). He has given permission 
for a divine grammar for anyone who wants it - for those among you who want 
to advance, meaning through the divine grammar, or lag behind, meaning through 
the grammar of the people, since they are an evil and ignorant folk. Moreover, He 
revealed these words contrary to the grammar of all people of knowledge: 'Verily, 
they arc two magicians.' (Q 20:63)1° On account of this, every person of certitude 
realizes that the basis of creating verbal expressions is the decree of God, not 
the invention of those who are not of the people of the Bayan. In like manner, as 
the worlds develop, words and their declension also develop. Close is the day on 
which it will be recognized that the verses of God are to be recited contrary to the 
technical grammar and declension current among the peoplc. 11 

Similarly, he chastises Mirza Baba ( d. 1869), 12 the leader of the Dhahabiyya Sufi 
order, for criticizing his grammar: 

0 one gazing upon the effulgences of the heaven of paradise. Do not belittle my 
cause for the power behind the effulgences encompasses it. Despite your attempt 
to write two lines at the end of your letter - one of which was simply a verse from 
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the Qur'an and the other jumbled and ineloquent - only two letters of it are truly 
eloquent and even that word is not [written] according to innate nature ( al-fitra) 
alone. Verily, the solecisms in speech and the lack of cohesion you mention are due 
to the ignorance of the people, just as the eloquent among the Arabs said previously 
that al-qistas, al-tannur and al-sijjil13 are foreign words, that some words are stories 
of the ancients, and that what is between the verse 'And heaven - He raised it up and 
set the balance' (Q 55:7) are not outwardly congruous. Verily, they were revealed 
contrary to Arabic grammar, like his saying 'A word from him is his name, the 
Messiah' (Q 3:45); 'Verily, it is one of the calamities' (Q 74:36-7); and 'Verily, 
they are two magicians' (Q 20:63). They all disbelieved in God on account of what 
they said because the balance is what God revealed in the Qur'an, not the idle 
fancy of the transgressors today. Verily, today the Persian ulama certainly have no 
innate eloquence like the Arabs. When they say the things they say, there is nothing 
wondrous in their speech. The difference is that they now believe in the verses and 
those who mocked the verses in the early days oflslam disbelieved in them.14 

These explanations notwithstanding, the Bab does not confine bis solecisms to 
works that he classifies as 'verses'. Therefore, although he may have broken gram
matical rules to enhance the Quranic flavour of his 'verses', he nonetheless carried 
this practice into his other modes of writing. 

Violations of grammar as subversion and touchstone 

One final explanation for the Bab's violations of Arabic grammar is that he was 
subverting the accepted standards and markers of learning. As in any literate 
culture, the first indicator of true learning is the mastery of the conventions of 
language. In the Bab's cultural milieu, this meant a command of Arabic, the 
language of the Qur'an. If someone could not articulate themselves well or found
ered on the rudiments of the language, then what insight could he possibly have 
into deeper subjects? 

Like so many other aspects of his religion, perhaps the Bab deliberately violated 
the norms of grammar in order to put off people who could not see past the surface 
of words and appreciate the deeper significance of his message. Contemporary poets 
and authors thrive on this subversion of expectations and assumptions and are happy 
to have critics characterize their work as unconventional gobbledygook while those 
who 'get it' savour the significance that has eluded the guardians of literary tradi
tion. Indeed, unlike much of the pre-modern period, violating conventions is often 
heralded today as a mark of genius, not ignorance. It is also a way to thumb your nose 
at the guardians of tradition, as if to say, 'I have violated your conventions so that you 
will see that I have little regard for them. The persnickety pedants will obsess over 
these things and only those who are worthy, those who can see past the violations of 
linguistic norms, will appreciate what I am saying.' Perhaps the Bab had something 
of this in mind when he violated the very elementary rules of the Arabic language. 

From the foregoing readers might conclude that the study of Arabic grammar is 
an unnecessary prelude to a study of the Bab's writings. This is not the case. As 
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pointed out above, much of the Bab's Arabic prose is quite standard and could 
only be understood by someone versed in the norms of grammar. An understanding 
of even the Bab's grammatical irregularities requires a firm foundation in Arabic 
grammar; otherwise, the reader might be misled by an improper case ending and put 
something in the mouth of the Bab that he did not intend. Further, a basic knowl
edge of Arabic grammar is necessary to understand the Bab's neologisms (a subject 
that is beyond the scope of this essay). Finally, much of the Bab's metaphysical 
tenninology is derived from Shaykh Ahmad, who developed many of his meta
physical ideas by contemplating the operations of Arabic grammar (see below). 

Having argued that the Bab was quite capable of writing standard Arabic and 
knew the rudiments of Arabic grammar, I posed a new question and offered several 
possible solutions. However, these solutions are not conclusive because the pool 
of data is currently so small. One method of inquiry that might yield data that will 
give more weight to one theory over another is to determine the frequency of gram
matical violations in the Arabic writings of the Bab. I have already pointed out that 
there are no egregious errors in his letters to several individuals, two of which are 
addressed to his uncle, but that there are a large number in the Qayyfun al~Asma.'. 
Is the mode of writing related to the frequency of errors? I have suggested that 
errors are found not only in his mode of 'verses' but also in other modes, so perhaps 
the mimicry of the Qur'an theory is not a satisfying explanation. Further, does 
the frequency go up or down depending on his audience? If the errors are more 
frequent in works addressed to men of learning, perhaps this would lend credence 
to the subversion theory. Finally, are most of the errors committed in the interest 
of rhythm and sound? This would give more support to the performance theory. 
Perhaps it is a mixture of all three, as the Bab himself weaves together innate 
eloquence, subversion and mimicry in his arguments for scriptural authenticity. No 
matter the ultimate conclusion, we can confidently say at this point that the Bab was 
neither ignorant of the rules of Arabic grarrunar nor seeking to create them anew. 

Introduction to the Bab's Risala fl al-nahw wa al-sarf (A Treatise on 
Grammar) 

Now that we have some sense of the nature of the Bab's violations of Arabic 
grammar, we are ready to explore what be thought about the subject. To this end 
I have made a semi-critical edition of the Bab's Risala fi al-nahw wa al-sarf (A 
Treatise on Grammar). Even though the Bab gave the treatise this title, he does 
so ironically since he says very little about the discipline and characterizes it as 
second-order knowledge compared to contemplation of the rules governing God's 
interaction with His creation. However, when describing the latter the Bab uses 
the terminology of the former. Sometimes he does so jokingly, making puns out 
of words that have both a metaphysical and grammatical meaning in order to drive 
home his point that study of subjects like the declension of a noun (i 'rab al-ism) 
pale in comparison to contemplation of the appearance of the Name (i'rab al-ism). 
At other times the use of words with these dual meanings is meant to highlight the 
fundamentally linguistic nature of God's interaction with the world. 

The English word 'grammar' neatly conveys the various shades of meaning that 
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are implicit in the Bab's discussion of the subject. On one level grammar is a system 
of rules that govern the formation of words (morphology) and their arrangement 
into units of meaning (syntax). On another a 'grammar' is the basic principles of 
any branch of knowledge. In this sense we can talk about a grammar of music or a 
grammar of geography. Although in this treatise the Bab does talk about grammar 
in the first sense of the word, he is primarily interested in the second sense: namely, 
the principles governing God's interaction with the world. Therefore the Bab delin
eates what might be called a grammar of the divine. 

As I hope to show, the Bab's delineation of a grammar of the divine draws 
heavily on Shaykh Ahmad's theories on the linguistic nature of the operation of 
God's Will in the world. Therefore a proper treatment of our text would compare the 
works of the two men on this subject. However, not enough is known about Shaykh 
Ahmad's metaphysical grammar to comment intelligently on the Bab's discussion 
and almost nothing of the Bab's voluminous writings have been published and 
exist only in manuscripts that are not available for research.1~ Thus my semi-critical 
edition of his treatise on grammar meets this final need and offers a translation and 
gloss of the text to serve as a building block for future studies of the Bab's ideas on 
the linguistic nature of divine self-disclosure. 

The purpose of creating a critical edition is to produce a version of a text that 
most closely resembles what the author wrote. Of course, if an autograph (a copy of 
the text in the author's own hand) can be found, then the job of the editor is fairly 
straightforward: just reproduce the text. However, there may be several copies of 
the same text written by the author and the editor would have to determine which 
one represents the final form of the text as the author intended it. While it is useful 
to compare it with earlier autographs, the base text (the text that is deemed to be 
most reliable and is reproduced in the critical edition) should reflect the author's 
final work on the subject. 16 

Given the current resources of the modern Baha'i community and its general 
lack of enthusiasm for the creation of critical editions, researchers are not likely 
to have access to autograph manuscripts, either for viewing in a safe, archival 
environment or in colour reproduction. Therefore they must rely on manuscript 
copies by various scribes. Here too the task is daunting since many of these manu
scripts are also inaccessible. Those that are accessible are usually in private hands 
and are photocopies of photocopies, ad infinitum. Further, unless the scribe dates 
his transcription, researchers have no tools available to aid them in guessing the 
approximate age of the text, such as the nature of the manuscript paper, types of 
inks and analyses of scribal handwriting. Dating is crucial in the preparation of a 
critical edition since the goal of the editor is to reproduce the original version of 
the text, which is most likely the earliest one ( unless the author made changes, as 
detailed above). Based on dating and family resemblances between manuscripts 
(i.e. certain groups of manuscripts share common scribal errors), one could then 
determine the genealogical relationship among the various manuscript traditions 
and work back to the original text as written by the author. 

Owing to this lack of resources, most prospective editors of Bab{ and Baha'i 
texts must be satisfied for the time being with the prefix of 'semi' to their critical 
editions and adopt a rather primitive procedure. Theoretically, the editor must 
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gather as many manuscript copies as possible and then, after reading each of them 
thoroughly, designate the oldest manuscript as the base text. The general assump
tion is that there will be fewer lacunae and scribal errors in a manuscript that was 
transcribed soon after the original was written. Variants between this text and later 
manuscripts will then be recorded in the notes, and commentary on the text and 
explanation of obscure terms are confined to the introduction and translation.17 

ln practice, one of the secondary manuscripts that was transcribed at a later date 
might better preserve a particular passage than one found in the manuscript desig
nated as the base text. A judicious editor should use the better-preserved passage in 
the main text of the critical edition and note that the base text contains something 
different. The measure of a successful critical edition is not its faithfulness to a 
single manuscript. Rather, the reader should be able to look at the critical edition 
and the accompanying apparatus and recreate every single manuscript that has been 
consulted in the preparation of the text (Carter 1995, pp. 570-1). In preparing the 
critical edition of the Bab's Risala, I have primarily reproduced the oldest manu
script (see below) but I have used variants from a later manuscript if a word in the 
older manuscript is an obvious error. All the variants are found in the notes. As 
for the one or two cases of lacunae where a portion is obviously missing from the 
older manuscript but is preserved in the later one, I have filled the gap in the critical 
edition with the passage from the later text and enclosed it in brackets. 

Finally, a special word of caution for editors of works by the Bab. Morphological 
or syntactical errors in early manuscripts may not necessarily be the result of scribal 
errors. As we saw above, the Bab's Arabic grammar was often unconventional, 
particularly when he wrote in what he called the 'mode of verses' (sha 'n-i ayat), 
and ostensible scribal errors could be by the Bab himself. Of course, scribal errors 
do frequently occur and can confuse an otherwise clear statement by the Bab. 18 

Conversely, later scribes could have knowingly or unknowingly corrected gram
matical errors in the original text written by the Bab. To be cautious, grammatical 
errors found in the earliest manuscripts of a work should be preserved in the main 
text and noted in the critical apparatus along with later variants. This principle is 
obviously in tension with that enunciated in the preceding paragraph, so editors will 
have to be very careful about which variant reading is put in the main text of the 
critical edition. It is sometimes a personal judgement based on long exposure to the 
Bab's style and therefore somewhat subjective. However, as long as every variant 
is noted in the critical apparatus, editors need not worry unduly about preserving an 
early scribal error in the main text. 

In preparing the text of the Bab's Treatise on Grammar I have consulted two 
badly reproduced photocopies of photocopies of INBMC volume 67 and INBA 
4011 C. Since INBA 4011 is the earlier manuscript, I have taken it as my base text. 19 

In the notes the two manuscripts are designated as follows: 

1NBA4011, pp. 167-71. 
INBMC 67, pp. 121-5. 

Both texts are written in naskh script, although the handwriting differs. The manu
script in INBM C 6 7 is composed of 62 lines of text with 16 lines per full page and 
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roughly 14 words per line, while INBA 4011 comprises 87 lines of text with 19 
lines per full page and roughly nine words per line. INBMC 67 has some variants 
in the margins, with one of them designated nuskha badal, which means that the 
scribe was noting a variant in another manuscript at his disposal. All marginal notes 
by the scribes have been recorded in the endnotes, whether they pertain to variant 
readings and corrections to the text or to commentary on the text (as occurs once 
in !NBA 4011). Neither text is vocalized, although INBA 4011 does have tashdid. 
In the edited version I have vocalized the text when necessary and provided the 
tashdid ( differences from INBA 4011 are recorded in the endnotes). However, I 
have tried to keep vocalization to a minimum and foregone punctuation so as not to 
prejudice future translators towards any particular reading. I have also stayed away 
from capitalizing many terms in the English translation for the same reason. 

Although l have been unable to date precisely the Risala using information 
in a colophon or textual clues, it is definitely an early work of the Bab. First, it is 
found in INBA 4011, which largely contains texts that he composed between 1844 
and 1846.2° Further, Mazandarani states that it was written during his pilgrimage, 
around the same time that he wrote al-Sahifa bayn al-haramayn (Mazandarimi 
1941, vol. 3, p. 288). Finally, the Bab himself notes in the Kitab al-fihrist that one 
of the questions (al-masa 'if) that he answered concerned grammar ('.fi al-nahw 
wa al-sarf). 21 Since the Kitab al-fihrist is dated Jumada ll 1261 (21 June 1845) 
(MacEoin 1992, p. 50 ), the Bab must have written the Risala fl al-nah w wa al-sarf!2 

during the first year of his ministry, probably after he left for his hajj. 
While we know that the Bab composed this treatise very early in his ministry, 

we do not know who the recipient was. The Bab does address the recipient as 
mu 'tamad al-quwa ('one dependable in strength') but this is not necessarily an 
allusion to someone's name (it is a paraphrase of Q 53:5). Given the gender of the 
address, the recipient was probably a male. Based on the content of the treatise and 
the time period in which it was written, the recipient was probably also a Shaykhi. 

As I claimed in the opening paragraph, the title of the treatise is somewhat 
misleading since it purports to discuss grammar (al-nahw wa al-sarf).23 Therefore 
anyone seeking a text in which the Bab discusses the finer points of grammar or 
explains some of the more peculiar elements of his syntax, morphology and style 
will be disappointed. Generally, the Bab did not write about the mechanics of his 
Arabic, unlike a later claimant to divine revelation, Baha'u'llah.24 Further, the Bab 
composed this treatise before members of the Shi 'i clerical establishment began to 
criticize his Arabic prose, so we would not expect to see a rebuttal of their criti• 
cisms in this text.25 The Bab does signal, however, his view of Arabic grammar as 
a hindrance to his revelatory creativity by way of allegory. Near the beginning of 
the text, he equates syntax (al-nahw) with Adam and morphology (al-sar/) with 
Eve. The ubiquitous speaker (the Bab switches between the third and first person) 
gives them a place in Paradise but warns them to not approach the tree of origina· 
tion (shajarat al-bad). As in the biblical story, they disobey and are cast out of 
Paradise. The main lesson seems to be that Arabic grammar is an important part 
of revelation but it can be discarded if it encroaches upon the expression of divine 
truth. In a similar vein, the Bab counsels the recipient of his treatise to accustom the 
children of believers to his Arabic style from an early age. The recipient should do 
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this by writing down the Bab's scripture for them in beautiful handwriting in order 
that they will know, upon reaching the age of maturity, that the Bab is transcendent 
(tanzih) above the limitations of exposition (hadd al-bayan). 

As previously discussed, this is not to say that the Arabic writings of the Bab 
can be understood without studying Arabic grammar. We have already surveyed 
some of these reasons why this is so above, so we need not detail them here. Suffice 
it to say that even though the Bab felt free to violate the norms of Arabic grammar, 
he relies upon the reader's understanding of those norms and the mechanics of 
grammar to decipher his prose and his metaphysical terminology. 

As for the latter, the Bab in this text divides the operation of God's Will in the 
created world into three components: Act (fl '{),26 Name (ism) and Letter (harf). 
This mirrors the division of Arabic words into their three components: verb (Ji 'I), 
noun (ism) and particle (harf). The reader should be aware that my translation of 
these grammatical terms is somewhat misleading, since there is not a one-to•one 
correspondence between them and the English equivalents I have given them. 
The category of ism, which is translated by English students of Arabic grammar 
as 'noun', includes things that English grammarians would not classify as nouns, 
such as adjectives (al-safat). Further, the category of harf which is translated as 
'particle', also includes words that would not be classified as particles in English 
grammar, like fl (the preposition 'in') and wa (the conjunction 'and'). As with 
English prepositions and conjunctions, the huruf (pl. of hat:() are the glue that 
connects the verbal and non-verbal elements of the sentence together. 

At the end of his treatise the Bab uses these three grammatical categories to 
describe the three basic components of all existence: Act, Name and Letter. Or, 
as he puts it, three of the four basic 'letters' of the 'word' that God originated and 
from which all other created things are ultimately derived. For example, the Bab 
dwells on the movement (haraka) and stillness (sukun) of the Act (Ji'[), both terms 
used in grammar to describe which letters of a verb (Ji 'f) or noun are vocalized 
(muraharrik) with a diacritical mark (haraka) or not vocalized (sakin) with a sukun 
(a mark indicating that a consonant is not followed by a short vowel). The Bab also 
designates some of the subsets of his metaphysical category of Name (ism) with 
terms like sifa (quality) that also fall under the category of noun (ism) in Arabic 
grammar (a sifa is an adjective). Finally, the Bab writes of the component of Letters 
(huruf) and describes them in tenns that could be used to describe the function of 
particles (huruf) in Arabic grammar. 

In order to avoid a translation that is totally unwieldy (somewhat difficult given 
the technical nature of the subject matter), I have moved back and forth between 
rendering the Bab's terminology in its metaphysical and grammatical meanings 
depending on the context. To ensure that readers are able to recognize the Bab's 
wordplay, I put the Arabic terms in parentheses followed by notes explaining the 
grammatical and philosophical denotations of these tenns. By this I hope to high
light a grammatical aspect of the Bab's cosmology that has hitherto gone unnoticed 
in discussions of his metaphysical tenninology and in translations of his writings. 
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In the Name of God, the Merciful, the Compassionate 

Praise be to God Who is manifested to (tajalfa 'ala) humankind (al-insan)27 by 
means of the separated point2R starting its motion (al-nuqta al-munfasila al-muta
harrika)l9 from the dawning-place of exposition (al-bayan)! 30 Praise be to God who 
undertook through His generosity that which He consummated3

; for hwnankind by 
means of the joinedJ2 point coming to rest (al-nuqta al-muttasila al-musakkina)33 in 
the setting-place of exposition! (This transpires) until the two bodies of water34 are 
joined at the point of meeting35 in the form (haykal)36 of the tatanjayn? in order 
that the people of distinction38 may not suppose that what God has determined in 
the point of the two barzakhs39 is the allotment (hukm)40 of the two gulfs (al-khali
jayn).41 The All-Merciful created the point of syntax (nuqtat al-nahw)42 from the 
world of effacement ( 'alam a/-mahw) and God placed within it (ahkam allah fl 
naj,",;iha) the allotments of demarcation (al~tahdid)43 according to the allotment« of 
the object of fancy from the point of the object of knowledge.45 To God belongs 
the alteration (al-bada ')~ of His judgement.47 Everything has a fixed record (kitab 
mu 'aija{)4K such that no 'thing' (al-shay 149 is able to change ( 'ala al~sahqa)50 the 
judgement of God, its Lord. That judgement from God, the Truth, is undertaken 
(maqdiyyan) in the mode of creation according to the pure Truth. 

When God created the centre51 of syntax (markaz al-nahw) around52 the 
secret of the line (sirr al-satr),53 We revealed unto it: 'Do not approach the tree of 
origination (shajarat al-bad1, for, verily, it is forbidden unto you.'54 Whereupon 
l apportioned him a precinct (aqsamtuhu hazran)55 from the dust of the land of 
proximity that was nearby. And so he drew nigh unto (the tree) without permis
sion. Therefore we decreed (hakamna) for him exile from the paradise of the gate 
and from that exalted precinct (al-hazr al~mutasa 'ida). From his utmost extremi
ties (as/al a 'da 'ihi)5

" we had created the point of morphology (nuqat al-sari) as 
his wife. Then God commanded her to go in exile with the descent (haht)l7 of the 
tablets. Thus was the judgement written in the Mother Book among the people of 
alteration (ahl a/-taghyir)58 in the line of demarcation. Until the present time, the 
two points [ syntax and morphology] have wept in the land of the tablets. Behold! 
By the leave of God, their Lord, I forgave them for drawing nigh since they 
acknowledged [their] powerlessness at that gate. In truth, today I am a forgiver59 for 
all the worlds in accordance with the permission of God. 

0 pure gate! Know that after the dawning of the sun from the dayspring of 
[divine] permission, which hath been realized (haqqa) in that gate, believing 
children should not take the paths of knowledge (subul al- 'ilm) from the books 
of contradiction since their fathers have tasted6v the seed (habb)61 of the fruit from 
the tree of eternity. It is not befitting for the rains descending from the ocean of 
the Muzn62 to partake of love (al-hubb) from the love of the calf (hubb al- 'ijl)6J 

since God desired, [in order] to purify the earth64 for His Most Great Day, that 
creation should worship naught but Him who is the Truth, no other god is there 
but Him.65 Write down for children the teachings of the Creator of humankind in a 
beautiful manner ('ala turnq al-hisan). [These teachings] from the dawning-place 
of exposition are within you at the manifestation of his awe-inspiring visage ( 'ala 
zuhur haybatihi) unto all generated beings (al-ak:wan) and entities (al-a yan).66 [Do 
this] until they testify, after reaching the age of perfection, to the transcendence of 
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the gate (tanzih al-bab) above the limit of exposition (hadd al-bayan). God had 
created the two sciences (syntax and morphology] from the mist rising (al-rashha 
al-murasshaha) from the two seas. 'He hath loosed the two seas, meeting together. 
Between them is a barrier which they do not transgress. '67 

0 people of earth and heaven! Verily, God has not decreed nobility (al-sharaj) 
for humankind in (attainment of) this knowledge (al- 'i/m) from these two bodies 
of water because they are a lot (hazz)6

~ belonging to the people of the two gulfs.69 

Verily, nobility, in the sight of God, is knowledge of the All-Merciful and the 
barzakh standing (al-qa 'im) between the two worlds. Therefore, at the equator 
prefer that which is standing (ja-rghabu fl khatt al-istiwa 'ila al-qa 'im) between the 
two bodies of water.70 The pearl of case endings (lu 'lu · al-i 'rab)71 is brought forth 
from one and the inflection72 of coral from the other (tasrif al-marjan).7

·' The first 
one has an exact limit (hadd . .. muhkam) from God; thing (al-shay') does not know 
separation (fas/an) save by certain knowledge of union (ilia 'an al-qat' bil-was/).74 

The second is a precise allotment (hukm mulqan) that does not know stillness 
(al-sukun) except by certain knowledge of stillness (ii/a 'an al-qat' bil-sukun).7

~ 

Remove the dictate of grammatical rules (sabil al-qawa 'id)'6 from the water of 
the elixir [that is] upon the verdant tablets (al-alwah al-muriqat)77 (that are) from 
the temples of unity (hayakil al-tawhid)18 [that are) from the shade of the world of 
'Ali (min zi/1 al- 'a/am al- 'alaw1).'9 [Do this] until those who possess understanding 
among the people of faith bear witness that 'what is there is not known save by 
what is here'. ~0 Only write a letter over which you have recited the judgement of 
alteration (hukm al-bada ') and the word of consummation (kalimat al-imda ') from 
the All-Merciful. 'Verily, We belong to God and unto Him do we return. ' 81 Open the 
gate of the book to ('a/a)82 the 29 letters and cause the judgement of drawing nigh 
(hukm al-qurb) unto the beginning (al-bad')83 to flow forth from your pen unto all 
things ( 'ala al-kul{) by means of that which God has inspired you from the tongue of 
the gate. Begin with the Remembrance on the basis of the Act (ibda · bil-dhikr 'ala 
al-Ji '/)~4 because it85 is the ink of the judgement (midad al-hukm ), and complete its 
number by repetition ('ala al-takrir) in the Act of the Ancient One (Ji 'I al-qadim). 
Decree (uhkum) for the point of the barzakh the allotment of the two invisible 
(al-ghaybayn) [worlds] in the two visible (al-shahadatayn) [worlds].86 Differentiate 
its [the point's] allotment at the meeting of the two junctions (iltiqa 'al-jam 'ayn)81 
and mention the drawing nigh of the occultation (qurb al-ghayba) to the visible 
(al-shahada) [world] after you contemplate (ba 'da nazratika) the numbers of 
the letters in {tenns of] fewness and multiplicity (bil-qilla wa al-kathra).88 Place 
(uhkum) the smallest [number] in the abyss of nearness (lujjat al-qurb) and write 
(uktub) for the largest [number] the point of remoteness. Conjugate (isrif) the verb 
(al-fi '/)89 according to the inflection of the theophany (sarf al-zuhur) and decline 
('irab) the noun (al-ism)')() by means of the pure water (bil-ma' al-tuhur). Allot 
(uhkum) the letters by means of the connection (bil-rabt) from the world of the 
theophany ( 'a/am al-zuhiir) to the mountain ofTur.91 There, the naqur92 is sounded 
and all the letters cry out [to] whomsoever is upon Tur, 'The sun has risen and the 
day has shone forth93 and the noon has waned and night has slipped away.94 That 
which God ordained for us on that day is to stand before the gate. God is our Lord 
besides whom there is no other god. Let those who will, strive for the like of this.•~~ 
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Know, 0 one who is dependable in strength (mu 'tamad al-quwa),96 that the 
Name (ism )97 is the outward sign of the thing qua 'thing' (simat al-shay' kama hiya 
bima hiya). It has several degrees (maratib), including: the mirrors (al-maraya) 
that are its qualification (na 'tuhu),96 the expressions (al-alfaz) that are its limit 
(hadduhu), the figures (al-ashkaT) that are its quality (wasfahu)99 and the inscribed 
fonns (al-suwar al-manqusha)100 that are its orthographic representation (rasmuhu). 
For every book (kitab) there is no end to them [the degrees] according to an 
all-encompassing judgement (hukm al-ku/1) from God. Truly, God has made expres
sions (al-alfaz) as bodies (qjsad) for the spirits (al-arwah), which are meanings 
(al-ma 'am). 101 Verily, God bas, with His own hands, inscribed (kataba) an affinity 
(nisba) 102 [for each other] between them. There is naught between them save that 
which is between the kaf and nun. w3 

As for the Act (al-fl'{), it is the motion of a thing (harakat al-shay'), and the 
ink of the Name (al-ism) and the Letter (al-harf) had been upon it. The root (as!) 
of the Act is a still creation (khalq sakin) that is not known through stillness (la 
yu 'rafa bil-sukun ).104 According to our school (madhhabina) 105 which is the truth, it 
is a moving creation (khalq mutaharrik) that is not known through movement (bil
taharruk). Whosoever knows separation (al~fasl) from union (al-was() has attained 
the point of knowledge.1(16 

As for the Letter (harf), it is a meaning (al-ma 'na) that does not speak except 
by being connected (la yahki illa 'an al-rabt). Verily, when God desired to create 
the letters, He originated (abda ') a word with four letters. God bas given each letter 
a name (ism). For the first [He gave the name] 'Act' (fi'l), for the second 'Name' 
(ism), for the third 'Letter' (harf) and the [fourth is called] 'a concealed secret' 
(sirr mustasarr)107 sustaining them (muqawwimuha). Behold! I will inform you of 
that letter which al-Sadiq, peace be upon him, alluded to in the hadith of the Name 
(hadith al-ism). 10s Originating (al-ibda ') has been suffused with the emanation 
lf ayd) of that letter and none knows its subtle production but Him. Put your trust 
in God and say, 'There is no power or strength save by God'. Cause your pen to 
flow upon the point of the gate by means of the gate109 of 'In the Name of God, the 
Merciful, the Compassionate. Praise be to God, Lord of the Worlds!' 110 
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Notes 

1. My thanks to Stephen Lambden for allowing me to reproduce my semi-critical edition 
of the Bab's 'Treatise on Grammar', which I prepared for his as yet unpublished 
journal Syzygy, found online at http://www.hurqalya.pwp.blueyonder.co.uk/. 

I have chosen to focus on Baha'i apologetics surrounding the Bab's grammar since 
mosl of the critiques of his prose written by Muslim authors arc directed against the 
Baha' is, who believe that both the Bab and Bah a' u' llah were the recipients of post
Quranic revelation. But it is worth noting that the Bab's irregular Arabic was also 
a sore point for early Ba.bis. For example, Mulla Jawad Wilyani, an early Shaykhi 
convert to Babism who soon defected, wrote a letter to Tahirih criticizing the Arabic 
prose of the Bab (see MacEoin 1982, p. 26). 

2. For a recent iteration of this view, see Behmardi 'Muqaddimih-yi dar barih-yi sabk', 
pp. 51-2. 

3. See Hillenbrand, Shahnama, pp. 2&-9. 
4. In his Tajsir Surat Kawthar the Bab writes: 'All of my verses you have seen have been 

corrupted by the malicious, and scribes were unable to copy some of them properly. 
As a consequence, the people say there are mistakes in them, and some say there is 
no cohesion. I seek refuge with God from their deeds and slander and from the verses 
that do not confonn to the balanced way. Verily, I am quit of the polytheists.' Amr va 
Khalq 2:103. Thanks to Omid Ghaemmaghami for this reference. 

5. Several of these errors are catalogued in Karim Khan Kirmani's lzhaq al-batil, one of 
the earliest systematic critiques of the Bab's revelatory writing (see note below). 

6. A copy of this text in the Bab's own handwriting is found inAfnan, 'Ahd-i A 'la, p. 183. 
7. For example, \Vhen the Bab was forced, in Shiraz, to deny that he was the bab of the 

Hidden imam, he defended himself by saying: 'lfwords stream from the pen, it hath 
been due to pure, innate nature (mahd-ifitrat) and is totally contrary to !he rules of the 
people and is not a proof of any amr.' (INBA 91, pp. 169-70; see Amanat 1989, p. 255 
for another translation.) Here, umr could be translated as 'Cause' or divine 'mandate'. 

8. One might also read the Bab's extemporaneous prose in the context of apocalyptic 
writing. In this regard, David Cook has noted that contemporary Arab authors who 
write apocalyptic works frequently misspell words and make grammatical mistakes. 
Drawing on the work of Richard Landes, he observes: 'Such defocts arise not only 
from their sense of urgency but from their fatalistic view of their readers: those who 
were prepared to be convinced will be convinced; those who resist or oppose the 
apocalyptic view will sec the truth soon enough, when the end of the world occurs 
before their eyes' (Cook 2005, p. 5). An earlier discussion of the Bab's writing as a 
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type of performance is Lawson, 'Qur'an Commentary as Sacred Performance'. See 
Landes, 'On Owls, Roosters and Apocalyptic Time'. 

9. For examples of grammatical irregularities in the Qur'an, see Gulpayiganl 2006, pp. 
469-77 containing a transcription of a 19th-century Arab Christian's critique. 

10. 'Two' and 'magicians' are in the nominative case but 'two' should be in the subjunc-
tive. 

11. Sahifih-yi 'Adliyyih, p. 12. My thanks to Omid Ghaemmaghami for this reference. 
12. See Afnan, 'Ahd-i A 'la, p. 449. 
13. All words occurring in the Qur'an. 
14. Risa/a Dhahabiyya, pp. 42-3 (unpublished ms., n.d., accessed at http://www.bayanic. 

com/ show Pict.php ?idaozahab&ref=0&e!T""0&curr==0). 
15. Idris Hamid's 'The Metaphysics and Cosmology of Shaykh Ahmad al-'Ahsa'i' is 

the only work in a western language that attempts to make sense of the grammatical 
component of Shaykh Arnuad's metaphysical language (see ch. 2). It is an invaluable 
resource for students ofShaykhAhmad's highly elusive metaphysical writings and for 
deciphering the Bab's treatises on cosmology and language, since he borrows heavily 
from Shaykh Ahmad. 

16. Baha'is may want to preserve every revision made by the Bab and Baha'u'llah since 
each new redaction is believed to be a brand new revelation from God. For example, 
a critical edition of the Surih-yi Haykal would have three versions of the text cor
responding to the original text written in Edime (Adrianople) and the two redactions 
made by Baha'u'llah in 'Akka. The critical apparatus for each version would include 
variants found in manuscripts that are derived from that version. 

17. These and other concise guidelines for editing Arabic manuscripts are found in Salah 
al-Din al-Munajjid 1970, pp. 2-30. 

18. For example, Moojan Momcn used a corrupt manuscript when translating a portion of 
the Bab's al-Sahifa al-dhahabi;,ya in the introduction to his translation ofBaha'u'llah's 
tablet on Uncompounded Reality (Momcn 2010). Momen translates one portion as 
'without the existence of anything having form and shape' (shay'un bi-mithl ma 
inna-hu kana shayyar), although he notes that this is a tenuous translation because the 
text is not clear. Another version of this portion is found in Behrnardi, 'Muqaddimih-yi 
dar barih-yi sabk', p. 57. It seems to be drawn from a better manuscript since there 
is a clear connection between this sentence and the following sentence: bi-la wujudi 
shay'in bi-mithli ma anna-hu kana hayyan ('without the existence of anything in the 
same manner that He is Living.') Thus the Bab was not being cryptic at all. Rather 
Momen 's manuscript preserved a corrupt text. 

19. A letter that precedes our text in INBMC 67 is dated Rajah 1264 (p. 121) and one 
several pages after is dated Rajab 17, [12]64, so this manuscript of the Risala was 
transcribed between 3 June 1848 and 19 July 1848, which would make i I a much later 
copy than the 4011 manuscript. 

20. MacEoin 1992, pp. 35, 73. Although MacEoin briefly mentions the text on p. 73 and 
provides a sample of its opening line, he omits it from his index of manuscripts. 

21. The Bab, Kitab al-Fihrist, f. 5b. The title of this work, 'ft al-nahw wa al-sarf, is found 
under the heading 'Jadwal al-masa 'ii al-mukhtalifa wa tajsir' ('Table/index of various 
questions and exegesis'), 

22. The treatise is also known as Risa/a ft nuqtat 'ilm al-nahw and Risa/a Ji al-nahw. 
23. Al-nahw is roughly the equivalent of the English category of 'syntax' and al-sarf is 

roughly equivalent to 'morphology'. To designate grammar as a whole. Arab gram
marians use the word al-nahw or the phrase al-nahw wa al-sarf 

24. Sec, for example, Baha'u'llah's letter to one of his chief scribes, Zayn al-Muqarribin, 
in which he explains some of his reasons for violating grammatical norms in Arabic 
(the letter is reproduced in Mazandarani's Asrar al-Athar in the entry under 'Zayn al
Muqarribin'). 
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25. To my knowledge, the first sustained, written critique of the Bab's grammar did not 
appear until 12 Rajab 1261 (17 July 1845) when Hajji Muhammad Karim Khan 
finished writing his fzhdq al-batil. In the section on 'Examples of Some of the Simple
Minded Drivel of the Suspicious Bab' (jl dhikri ba 'di khurafati al-bah al-murtab, pp. 
80-l 03), Kirmani criticizes the grammar and content of an early letter sent to him by 
the Bab and chapters of the Qayyum al-Asma'. His criticisms on both counts are illu
minating since he was a well-educated man steeped in the intricacies of both Arabic 
grammar and Shaykhi terminology. With regard to the former, he was well positioned 
to pick out a number of grammatical and stylistic irregularities in the Bab's writings 
that might normally escape the attention of less capable readers (such as myself). 
Even though his aim is polemical (to prove that the Bab is not eloquent (fasih), as the 
latter had claimed), his observations are helpful in understanding what was so striking 
about the Bab's prose to an educated audience. Even more valuable are his criticisms 
of the Bab's claims to divine authority in the Qayyum al-Asma'. Kirmani was one ofa 
handful of people who knew enough of Shaykh Ahmad and Sayyid Kazim's terminol
ogy to be able to decipher the Bab's language in that book and he makes the important 
point that the Bab was claiming multiple stations at the same time. To prove his point, 
he goes verse by verse in several chapters and 'decodes' the Bab's cryptic claims. The 
chapter is an invaluable source for understanding how the Bab's early works were 
received by the religious elite and I hope to write a more detailed article on the subject 
in the future. 

26. Hamid renders al-fl'/, 'the Acting' and its five degrees as gerunds to indicate that they 
are not substantives but processes (Hamid 1998, pp. 176-84). For example, the first 
degree of Acting, al-mashi'a, is generally rendered 'the Will' but in the metaphysics 
ofShaykh Ahmad, Hamid contends, it is better rendered as 'Willing' because it is not 
an entity but a process. It is not clear to me, however, that the Imams necessarily had 
this distinction in mind. Therefore, I will keep with the standard rendering of these 
terms but urge the reader to be mindful of Shaykh Ahmad's distinction. See the gloss 
under aqda for a fuller discussion of the stages of the di vine Acting. 

27. Al-instin is a notoriously difficult word to translate in BabUBaha'i scripture. It literally 
means 'the man' or 'the hwnan being'. Thus, the phrase 'ala al-insdn would be more 
literally translated as 'unto the human being'. Sometimes, however, al-insan seems 
to be used in a generic sense to refer to all human beings, like the word al-nds. At 
other times it seems be a referenc•e to the Perfect Man (al-insan al-kami(), a concept 
developed by Ibn 'Arabi. I have translated it in the generic sense since 1) there is no 
obvious reason why it should be rendered in the latter technical sense and 2) the Bab 
might have chosen to use al-ncis (humanity) instead but he seems to want to preserve 
the rhyme with al-bayan at the end of the sentence. 

28. The 'point' (nuqta) is a dot that is placed under or above a letter to differentiate it from 
another letter with a similar shape. Early Muslim philologists devised this system of 
pointing to differentiate similarly shaped letters in the Qur'an, early copies of which 
were not pointed. For ex.ample, only the memory of the oral recitation of the Qur' an 
could help an early Muslim reciter determine what phoneme a particular symbol signi
fied in an early copy. By adding a point above or below the letter, or adding no point 
at all, the reader would know that the letter was, for example a 'j' sound, 'kh' sound 
or the hard 'h' sound, usually transliterated as 'h' with a dot under it. 

For the Bab, the 'point' signified both a written dot and the highest ontological 
reality of absolute oneness. Both concepts are joined in a hadith attributed to 'Ali: 
'All that is in the world is in the Qur'an, and all that is in the Qur'an is condensed in 
the Fatiha of the Book, and all that is in the Fatiha is in the basmala, and an that is in 
the bas ma la is in the (letter) ha' and I am the point beneath the M" ( cited by Todd 
Lawson in 'Reading Reading Itself'). The Fatiha is the first sura of the Qur'an and 
the basmala is its first line: bismi 'llah al-rahman al-rahim ('In the Name of God, the 
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Merciful, the Compassionate'). The first letter of the first !inc is the letter ha'. The 
Bab often refers to himself as the nuqtat al-ba ·, 'the Point of the B' (see his Qayyum 
al-Asma' in the 'Surat al-Shams' and passim). This is not only an allusion to this 
hadith but also a reference to himself as the author of the Bayan, the primary Ba.bi 
scripture. In this sense he also refers to Muhammad as the nuqtat alja ·, 'the Point of 
the F' (the Fur'qan, i.e. the Qur'an), to Jesus as the nuqtat al-alij; 'the Point of the A' 
(the Injil or Gospel) and to Moses as the nuqtat al-ta', 'the Point ofrhc Letter T' (the 
Torah) (see Mazandarani, vol. 5, 'Nuqtih']. In both senses the word nuqta might be 
better rendered as 'epitome'. 

One final note on the tradition attributed to 'Ali. l have not been able to find the full 
text of this tradition in Shi'i literature as it is cited by Lawson. Haydar Amuli (fl. 14th 
cent. AD), a transmitter of a number of hadith attributed to 'Ali that arc not found in the 
canonical collections of Shi'i traditions, only relates the 'I am the Point beneath the 
ba" portion in his Jami' al-asrar, pp. 411,563,695, 699-700 (thanks to Todd Lawson 
for this reference). I have found something similar to what is quoted by Lawson in the 
Mashariq anwar al-yaqin (The Dawning-places of the Lights of Certainty) by Rajab 
al-Bursi (fl. 14th cent. AD) and perhaps it is the source of the tradition as it appears in 
the Bab's writings {al-Bursi was also the Bab's source for the al-Khutba al-tatanjiyya 
- sec the entry on this sermon below). First, al-Bursi attributes the following statement 
to 'Alf: 'I am the point that is beneath the supine ba' (al-ba 'al-mabsuta)' (al-Bursi 
1995, p. 21). Concerning the 'supine bci',' al-Bursi says it is the 'first thing revealed 
to the Messenger of God and the first page of scripture (sahija) (belonging) to Adam, 
Noah, and Abraham and its [the scripture's] secret (sirr)' (ibid. p. 20). Elsewhere al
Bursi further elaborates on this 'secret': 

The secret (sirr) of God is deposited in His books. The secret of the books is in the 
Qur'an because it is comprehensive and indomitable and within it is the explanation 
of all things. The secret of the Qur'an is in the disconnected letters at the beginning 
of the suras. The knowledge of letters ( 'ilm al-hunif) is in an a/if in a lam, which 
is the curved alif that is curved into the letter lam which contains the secret of the 
cxoteric (al-zahir) and the esoteric (al-barin). The knowledge of the lam is an a/ifin 
the a/if, and the knowledge of the alifis in the point (al-nuqta), and the knowledge 
of the point is in the root [or original] knowledge (al-ma 'rifa al-asa!iyya), and the 
secret of the Qur'an is in the Fatiha, and the secret of the Fatiha is in the opening 
(mijtahiha, or 'key'), which is bismi 'llah, and the secret of the basmala is in the 
ha', and the secret of the ba' is in the point' (ibid. p. 23). 

29. Al-mutaharrika means moving or staning to move. Used in a philosophical sense, it 
refers to the morion (haraka) of a created thing and is contrasted with sukun ('rest' or 
'stillness'). In grammar, it means 'vocalized' or 'vowelled'. When Muslims set about 
writing down the Qur'an they found that the existing orthography was only capable 
of expressing consonants and long vowels. Short vowels and consonants would be 
understood but there was no way to represent them on the page. Thus the word muta
harrik would have been written mrhrk, i.e. without vowel marks. In order to insure that 
a word would not be misread (there were a number of different readings of the Qur'an 
owing to the absence of short vowels), Muslim philologists adopted a system of small 
markings that denoted !he short 'a',' i' and 'u'. They also created a mark to show when 
a consonant was doubled. For example, mthrk could then be rendered mutaharrik. 

Returning to the translation, the phrase al-nuqta al-munfasila al-mutaharrika 
could also be rendered as 'the separated, vocalized point'. A translator would usually 
render the term as 'moving' or 'starting motion' and I have not departed from this con
vention. But the reader should be aware that in these first few lines the Bab is already 
beginning to play on the grammatical meanings of his metaphysical terminology. 
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30. Al-bayan is another key term in the works of the Bab. Baha'i exegetes generally see it 
as an allusion to a verse in the Qur'an (Q 75: 17-19) in which the bayan ('clarification, 
explanation') is supposed to follow the qur 'an (lit. 'recitation'). Thus many Baha'i 
authors contend that the Bab's central book, the Bayan, fulfils this prophecy (see, for 
example, Behmardi, 'Muqaddimih-yi dar barih-yi sabk', pp. 49-50). While it is prob
able that the Bab saw his writings as a fulfilment of an eschatological prophecy, he 
may have also used it sometimes in its technical sense developed by Shaykh Ahmad. 
As Idris Hamid notes, the term al-bayan had a very particular meaning in the writings 
of the Shaykh, who viewed the 'science of declaration' ( 'ilm al-bayan) as an integral 
part of his experiential Wisdom metaphysics (Hamid 1998, pp. 540-1 ). 

31. The reader may find my rendering of the terms aqda (a verbal neologism coined by 
the Bab from the more standard verb qada, 'to decree', for the purpose of rhyme) and 
amda as 'undertook' and 'consummated' to be awkward. l agree. However, the Bab 
uses these terms in a very technical sense and I want to capture something of that in 
English as opposed to just rendering the tenns as synonyms. Al-qada' ('undertaking') 
and al-imda' ('consummating'), which are verbal nouns derived from the same root as 
their verbs, arc two of the five degrees of the Act (a/-f'i{) in the world. The first dC!:,>Tee 
is the Will (al-mashi'a). According to a tradition of the sixth Imam, fa'far al-Sadiq, 
'God created the Will by itself (bi-naj.~iha), then things (al-ashya ') were created by 
the Will' (al-K4fi 1985, p. 110). It is contemplation of this self-generating capacity 
of the upper-most stage of the Act that preoccupied Shaykh Ahmad's intellectual life 
and was the cornerstone of his metaphysical system. The second degree is Desire (al
irada), the third is Determination (al-qadar), the fourth is Undertaking (al-qada ') and 
the fifth is Consummation (al-imda '). According to Shay.kb Ahmad in his al-Fawa 'id, 
the first four degrees ·constitute the Dawn of Pre-eternity (subh azal)' and are the 
'pillars' (al-arkcin) of the Act, while the degree of Consummation is the 'disclosure' 
of these higher degrees (see Hamid 1998, p. 294 [trans. of the Founh Observation)). 
Elsewhere the number of stages in the Act is referred to as seven, based on traditions 
from the Imams al-Sadiq and Musa Kazim. The first four stages are the same but the 
last stage, Consummating, has been replaced with al-idhn ('permission'), al-kitab 
('book' or 'record') and ul-ajal ('term [of duration)'). Curiously, Shaykh Ahmad and 
the Bab reverse the last two degrees although I cannot find a hadith with this variation. 
For a discussion of the use of the 'seven degrees' (maratib sab 'a) in Baha'i scripture, 
see Rafati, 'Mararib-i Sab 'ih va hadith-i mashiyyat', vol. 1, pp. 53-81. 

32. 'Joining' or 'uniting' (was/) and 'separation' or 'division' (fas!) are recurrent themes 
in this treatise and are paralleled with stillness (sukun) and motion (haraka) later 
on in this text. Perhaps the Bab has in mind a hadith attributed to Ja'far al-Sadiq: 
'Whosoever knows separation (al-fas/) and union (al-was[) and motion (al-haraka) 
and stillness (al-sukun) has attained steadfastness (al-qarar) in {the profession of 
God's) unity (al-tawhid)' (Amuli 1969, p. 364). 

33. In grammar, sakkana {the verb from which al-musakkina is derived) means to make a 
consonant vowel-less. The written symbol for the absence of a vowel is a sukttn (u), 
which literally means ;silence', 'state of rest', It is not surprising that the Bab is using 
it to parallel the 'moving' point, since it is also a reference to the philosophical notion 
of 'stillness' (sukun) as opposed to motion (haraka). 

34. Mention of the 'two bodies of water' (al-bahran) occurs frequently in the Qur'an. In 
35:12 we find that they are different in quality. One is 'fresh' ('adhb), 'sweet' (Jura!), 
and 'easy to drink' or 'palatable' (sa 'igh). The other is 'salty' (milh) and 'bitter' (irjaj). 
Yet both are beneficial since they provide sustenance, supply 'ornaments' (hi/ya) that 
can be worn and serve as a medium for the travel of ships. Presumably 'the two bodies 
of water' in this context are 1) a river whose water is drinkable, and 2) an ocean, 
whose water is too salty to drink. Tn other contexts, the 'two bodies of water' might 
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be better translated as 'the two seas'. For example, in 18:60 Moses tells a companion: 
'I will continue until I reach the junction (majma') of the two seas (a!-bahrayn) or 1 
will spend years [trying].' This episode is not the one in which Moses crosses the Red 
Sea with the Israelites but a journey on which he meets a mysterious guide (Muslim 
exegetes say it is with the mystical Khidr). 

What is important for the Bab's treatise is the place at which the two bodies of 
water meet (majma 'al-bahrayn). The great polymath al-Tabari explains that majma' is 
a verbal noun signifying 'joining', so the phrase could also be rendered 'until I reach 
the joining of the rnro bodies of water'. He also notes that there is a variety of opinion 
about which two bodies of water are being referred to. Early commentators like the 
Successor (a Muslim who lived immediately after Muhammad's death) Qatada (d. c. 
117 AH/735 CE) said that it was the meeting of the Persian Sea (bahr al-faris) and the 
Mediterranean (bahr al-rum, lit. the Roman Sea). This would be the Suez isthmus. 
Another early exegete, Mujahid (d. l 00 AtJ/718 cE-104 AH/722 CE), confinns this inter
pretation and states that one of them (the Persian Sea) is in the East {qibal al-mashriq) 
and the other {the Mediterranean) is in the West (qiba! al-maghrib). Another early 
interpreter, Muhammad b. Ka 'b ( d. c. 118 AHl736 cE) says that the joining place of the 
two bodies of water is Tangiers (Tanja) on the Straits of Gibraltar on the northern coast 
of Morocco. In this case, the 'two bodies of water' would be the Mediterranean and 
the Atlantic (see al-Tabari 1954, pp. 271-5). Finally, the next verses, 18:60--3, indicate 
that the majma' is a piece of land, as Moses and his companion lose their fish upon 
reaching the majma' when they climb a rock (a/-sakhra). 

In 25:53 the two bodies of water are again differentiated from one another as in 
35:12: one is fresh and sweet, the other is salty and bitter. In this verse we are also 
told that God loosed the two bodies of water (maraja al-bahrayn) so that they flow 
into one another but they will not mix because He has placed a 'barrier' (barzakh, 
seemingly a synonym for hajiz in verse 27:61) and a 'inviolable obstruction' (hijran 
mahjuran) betweeu them. According to al-Tabari, the verb maraja ('release', 'let 
loose') implies mixing. Following this definition of the verb, he lists the interpreta
tions of several early Muslims who contended that the barrier is not one of land but 
one of nature, preventing the sweet water from mixing with the brine. If the barrier 
was made of land, they explain, then the two bodies of water could not have flowed 
into one another as the verb implies. Alternatively, a few exegetes maintained that 
the barrier could be made of land separating one body of water from another but they 
do not attempt to explain how they could have flowed into each other if there were a 
physical barrier of land between them. Other interpreters pointed out that this latter 
position is untenable, since several rivers in the region obviously flow into oceans. 
Another early interpretation is allegorical, casting the barzakh as the respite or time 
(al-CJial) in which the soul waits between this world and the next (al-Tabari 1955, vol. 
I 9, pp. 23-5). 

In verses 55: 19-20 we are again informed that the two bodies of water have been 
loosed (maraja al-bahrayn) and that they meet together (yaltaq1)1(m). Further, it 
is again reinforced that there is a barrier (barzakh) between them that they do not 
transgress (la yahghiyan ). At this point, al-Tabari notes that the exegetes differ over 
the location of the two bodies of water. Some say one is in the sky (/i al-sama') 
and one is on the earth, while others maintain that they are the Persian Sea and the 
Mediterranean, as we saw earlier (ibid. vol. 27, p. 128). Jn verse 55:22 we learn that 
pearls (al-Ju 'lu ') and corals (al-marjan) are extracted from them. Tabari states that 
pearls and corals are only extracted from the sea shells (asdaj) of the ocean on earth 
from the raindrops falling from the sky (al-Tabari is referring to a common belief at 
the time about how pearls were produced. See 'Lu'lu" E/2). He concludes, therefore, 
that one body of water is on earth and the other is in the sky (ibid. vol. 27, pp. 128-9). 
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0 f course the Shi' i Imams interpreted many of the verses as allusions to the family 
of the Prophet. In reference to the last mentioned verse, Ja'far al-Sadiq reportedly 
stared that the two oceans that were joined are 'Ali and his wife Fatima, who do not 
oppress each other (yabdhl). The coral and pearls that issued forth from them are their 
sons Hasan and Husayn (Majlisi 1983, vol. 24, p. 97). ln another tradition attributed to 
the Prophet, 'AH is called the 'ocean of knowledge' (bahr al- 'ilm) and Fatima is called 
the 'ocean of prophethood' (bahr al-nubuwwa) that have been 'joined' (yattasalani) 
(ibid. vol. 24, p. 99). As for the meaning of barzakh, Ja'far is reported to have said 
that it is the grave in which the dead person resides between the time of his death and 
the day of Resurrection {Kulayni 1985, vol. 3, p. 243). The notion of the barzakh as 
a type of purgatory is reinforced by its definition as a 'matter between two matters' 
(amr bayn amrayn) (Majlisi 1983, vol. 6, p. 214, citing the Tafsir of al-Qummi). 
This interpretation probably arises from the Quranic depiction of the ungodly when 
they have died, whereon they beg God to Jet them return to the world and work good 
deeds. However, a barrier (barzakh) prevents them from doing so until the day of 
Resurrection (Q 23: 100). 

1n the writings of Shaykh Ahmad there arc two barzakhs, or 'interworlds' (as per 
Hamid's translation). The first is the lmaginal World between the Sensible World and 
the Intelligible World. The second interworld is Delimited Existence that separates the 
Intelligible World from Absolute Existence, which is the highest degree and the realm 
of Acting (Hamid 1998, p. 404). 

35. See Q 55: l9 and above. 
36. Like al-insan, another difficult term to translate in Ba.bi/Baha'i scripture. It literally 

means 'form' or 'temple'. In the writings of Shaykh Ahmad the tcnn usually means 
the outer human form of those who possess higher levels of spiritual perception, such 
as Messengers and the imams (see his Seventh Observation in the al-Fawri 'id, p. 309 
of Hamid's translation). Here the 'form of the hvo Tatanj' is probably an allusion to 
the station of the Imam 'Ali (see below). 

3 7. This is an allusion to the al-Khutba al-raranjiyya, 'The Tatanji Sermon' (also spelled 
Tatanj or Tutunj), attributed to 'Ali. Its origins are obscure but it has strong lsma'ili 
elements. A 12th-century Shi'i scholar, Ibn Shahrashub, was the first person to 
mention the sermon and Rajab al-Bursi (see note above on nuqta) was the first person 
(that we know of) to write it down (see his Rajab al-Bursi 1995). Owing to the absence 
of any chain of transmission and al-Bursi's extremist views regarding the Imams, the 
khutba was not recorded in any of the canonical collections ofShi'i hadith. However, 
the sermon was very important for Shaykhi imamology. Sayyid Kazim wrote a long 
commentary on it and its theophanic language has had a strong influence on the Bab's 
writings (the Bab even composed a supercommentary on a line in Sayyid Kazim's 
commentary). He glosses tatanj as 'gulf' in his commentary on the sermon. For more 
information on the history of the Tatanji Sennon and its significance in the Bab's writ
ings, sec Lawson 2001. 

The meaning of al-tatanjayn is as obscure as the origin of the text. The title comes 
from the word tatanj, which is used throughout the text. The most significant statement 
is made by 'Ali near the beginning, 'I am the one who stands upon the two Tatanjs' 
(ana al-waqifa 'ala al-tatanjayn). I have been unable to find the term in any stand
ard medieval Arabic dictionaries. Two later commentators assert that it means 'gulf' 
(khali]) (see Lawson 2001). While later authors may have understood it in this way, 
the etymological similarities of this word with the word tanja (the Arabic word for the 
town ofTangicrs in Morocco) suggests something different As noted above, one of the 
commentators on verse 18:60 (Muhammad b. Ka'b) asserts that the majma 'al-bahrayn 
(the place of the joining of the two oceans) is Tanja, on the very tip of the Moroccan 
side of the Straits of Gibraltar that are the gateway between the Mediterranean Sea and 
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the Atlantic Ocean and mark the western edge of the medieval Islamic world. Shi'i 
authors were also familiar with this interpretation (see, for example, Majlisi 1983, vol. 
13, p. 282). So perhaps 'Ali is being depicted as standing at Tanja. 

But why are their two Tanjas named in the sermon? Perhaps the Spanish tip of the 
straights is also being called Tanja, a mirror image of the Moroccan town. Thus 'Ali 
is straddling the Straits of Gibraltar. Or it might be purely stylistic. The dual form 
sometimes occurs in the Qur'an instead of the singular if the rhyme scheme at the end 
of a verse calls for it. For example, 'two paradises' are mentioned in 55:46 in order 
to keep with the rhyme scheme of the preceding verses. In reference to the 'Tatanji 
Sermon', the word Tatanj may be in the dual form to rhyme with the following sen
tence 'I am gazing towards the two Easts (al-mashriqayn - also 'two dawning-places 
[of the sun]') and the two Wests (al-maghrihuyn - also 'two setting-places [ of the 
sun]).' Interestingly, these phrases immediately precede 55: 19, which I commented on 
above (see al-bahrayn), and it may be that the 'two Easts' and the 'two Wests' are just 
meant to be 'East and West' but are put in the dual form for the sake of the Quranic 
rhyme scheme. 

If, however, one were to insist that two Tatanj are being referred to in the khutba, 
we do nor necessarily have to abandon the theory that 'Tatanj' in this text derives 
from the.Arabic word for Tangiers. In the Mu'jam al-Buldan of the medieval Muslim 
geographer Yaqut al-Hamawi (d. 1229 cE), we find mention of another Tanj on the 
opposite end of the Muslim world: 

Tanj ... does not (derive from) an Arabic root. It is a village in Khurasan close 
to Marv. 

Tanja ... is a city in the fourth clime. Its longirude is 80 degrees from the West and 
its latitude is 35 ½ degrees from the South. It is a town on the coast of the Western 
Ocean [ the Atlantic] opposite of Algeciras ... It is in the land of the Berbers (Yaqut 
al-Hamaw[ 1990, vol. 4, p. 49). 

From Yaqut we learn that there were two towns at the polar opposite ends of the 
Muslim domains. Tanja lies at the very western edge of the land of the Maghrib, 
'the setting sun', and Tanj is located at the eastern edge of the land ofKhurasan, 'the 
rising sun'. Thus 'Ali's statement, 'I am standing upon the two Tatanj', could have also 
meant that he was straddling the two poles of the Muslim lands. 

Regardless of what the passage originally meant in the mind of the author, Shaykh 
Ahmad, Sayyid Kazim and the Bab prize it for its statement of polarity, with the Imam 
'Ali centred between two opposites. As Lawson observes in his article, these authors 
see the Imam as the point at which all opposites arise and are ultimately resolved. To 
the believer who has accepted the authority of the Imam, the latter represents a new 
paradise on earth since he can explain the inner mysteries of the Qur'an. To the person 
who has denied the authority of the Imam, the latter represents God's judgement and 
wrath towards bis wayward servant. In short, the Imam does not embody these contra
dictions in his own person but comes to symbolize them based on the person's choice 
to obey or disobey his spiritual authority. The duality represented by the two Tatanj 
in the sennon is very important in Shaykhi cosmology and imamology and perhaps 
even more so for the Bab, who claimed many of the spiritual stations delineated by 
'Ali in the text. 

38. Ahl al-a yan could also be rendered as 'the people of entities', which would give this 
phrase a much more philosophical shade since al-a yan refers to a 'concrete entity' 
as opposed to al-akwan, which is 'generated beings'. This pair appears later in the 
treatise but I can see no obvious reason why a 'yan should be translated according to 
its more technical sense here. Generally, al-a yan refers to the prominent members of 
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a community, as in the well-known biographical dictionary of Shi'i scholars, A yan 
al-shi'a. 

39. See note above on al-bahrayn. 
40. It is sometimes difficult to translate the term hukm in the Bab's writings owing to its 

multifarious uses. Its primary meaning is a 'judgement', usually from God. But the 
Bab often speaks of the hukm of something other than God, as in the statement here: 
'the hukm of the two gulfs'. Rendering this phrase as 'the judgement of the two gulfs' 
does not make sense in English and does nothing to clear up the ambiguity of the term 
in the original text. To make a distinction between a hukm from God and a hukm that 
belongs to something other than God, I have translated the former as 'judgement' or 
'decree' and the latter as 'allotment' or 'state'. God makes a judgement regarding a 
panicular thing and it attaches to that thing as its allotment or its designated role. This 
latter meaning is also the translation of hukm in its grammatical senses. Two gram
matical definitions of the word are I) 'the proper function which the word performs at 
its martaba [degree] in which it is placed, its activity' and 2) 'the proper function to 
be performed by the martaba in which it is placed'. For example, when we combine 
the specific activities (ahkam, pl. of hukm) of law ("" if) and la (= not) they have a 
new activity (hukm) independent of their constituent parts (law la= if not). For more 
examples of the grammatical aspects of the word hukm, sec 'Hukm', El2. 

41. The meaning of this final clause is unclear to me but the Bab seems to be saying that 
the 'point of the two barzakhs' docs not have the same status as 'the two gulfs'. Again, 
the Bab often uses the term 'point' (nuqta) rather loosely to mean 'epitome' (see above 
note on nuqta). 

42. The specific meaning of the term al-nahw is 'syntax' but, when used alone, can also 
designate 'grammar' as a whole. In this case, however, the Bab is using it in its spe
cific sense since he mentions its usual counterpart, sarf (morphology), a few lines 
down. 

43. Limits {hudud) and demarcation (al-tahdid) are the properties of created things. 
Perhaps al-tahdid here is also an allusion to a statement attributed to lmam al-Rida: 
'His ultimate reality (kunh) is the separation between Him and His creation; His jeal
ousy (ghuyuruhu) is the demarcation (tahdid) of that which is besides Him' (cited in 
Shaykh Ahmad's al-Fawa'id, Hamid trans. p. 344). This tradition is found in 'Uyun 
al-akhbur, vol. I, p. 149. 

44. Perhaps 'principle' or 'rule' would also work here. 
45. The Bab seems to be alluding to the lladith al-Haqiqa by 'Ali, related by his compan

ion of23 years, Kumayl. One day, Kumayl asked, 'What is reality?' ('ma al-haqiqa'). 
'Ali responded with a cryptic explanation that Kumayl asked him to further elucidate, 
which 'Ali then followed with another cryptic explanation and so forth. This hadith 
is prominent in the Bab's writings - he wrote a treatise on it in the first year of his 
ministry (Fihrist f. 5b) - and he alludes to it often (See Lawson's translation of the 
Bab's Risalaji a/-Suh,k for another early allusion, Lawson 1998, vol. 2, no. 1). Herc 
the reforence is to one line of the hadith which states that 'reality' is 'the effacing of 
the objects of fancy and the clarifying of the objects of knowledge' (mahw al-mawhum 
wa sahw ul-ma '!um). This hadith is also central in the writings of Shaykh Ahmad, who 
explains this line with the following in his al-Fawa 'id: 'Every time a servant reaches 
a station wherein the Compeller self-manifests to him, this effacing and clearing occur 
to him. So there, through effacing and clearing, he has cognisance of his Lord because 
through effacing and clearing, he knows his soul' (Hamid trans., p. 3 l 8). The 'hadith 
al-haqlqa' does not appear in the canonical collections of Shi'i hadith but is found in 
several I 4th-century works, including Haydar Amal f's Jami 'al-asrar. 

46. A distinctly Shi' i doctrine which holds that God is able to decree something and then 
later rescind it if he so wishes. Shaykb Ahmad wrote a great deal on the subject of 
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al-bada' and God's knowledge (sec Hamid 1998, p. 413, n. 123). It was also a subject 
of one of the Bab's early treatises 'Alteration and the Preserved Tablet' (al-bada' wa 
al-lawh al-mahfuz). This text is listed in the Kitab al-fihrist (Princeton MS, f. Sh)·· 
making it a first-year text - and several copies exist. 

47. Alternatively, 'The alteration of its allotment belongs to God.' 
48. Aja! and kitab are two of the three categories of essence (mahiyya) in the writings of 

Shaykh Ahmad (idhn is the third). As noted above (see gloss on aqda), these three cat
egories are taken from a hadith attributed to the sixth lmam. The phrase kitab mu 'ajjal 
is from Q 3:145: 'A soul cannot die, save by God's permission (idhn), a fixed record 
(kitaban mu' ajjalan ). ' 

49. In the works of Shaykh Ahmad the term 'thing' (al-shay') applies to any 'composite 
or concrcsccnce of essence and existence', including humans (Hamid 1998, p. 550). l 
have not seen evidence that the Bab's notion of 'thing' contradicts that of the Shaykh. 

50. Literally, 'to slip', as in a pen slipping in the hand of a scribe. 
51. Markaz is another term that occurs frequently in the writings of the Bab and is often 

a synonym for qutb (pole) and nuqta (point). See Lawson 2001. 
52. Min haw! or haw! frequently occurs in the Bab's writings. The former occurs in Q 

39:75: 'And you will see angels surrounding (haffin min haw[) the Throne singing 
the praises of their Lord.' The latter occurs in Q 19:68: 'Now, by thy Lord, We shall 
surely muster them, and the Satans, then We shall parade them about Gehenna (haw! 
jahannam) hobbling on their knees' (Arberry trans.). In both places it has the sense of 
surrounding something. 

53. To my knowledge, this term does not occur in the works ofShaykhAhmad or Sayyid 
Kazim. It does, however, occur frequently in the early writings of the Bab. panicu
larly in relation to the four-fold secret found in several Imami hadiths. Concerning the 
station of the 1mums, Imam Ja'far reportedly said, 'Our command (amr) is the secret 
(sirr), the secret of the secret (sirr al-sirr), the secret of that which is concealed (sirr 
al-mustasarr), and a secret veiled by the secret (sirr al-muqanna' bil-sirr)' (al-Saffar 
al-Qummi 1984, p. 29). Shaykh Ahmad also wrote a detailed chapter on the four-fo!d 
secret in the Sharh ai-ziyara, relating each one to a different station of the Imams' 
reality (see Ahsa'i, Sharh al-ziyara 1999, vol. 1, pp. 42-50). 

Allusions to the four-fold secret hadiths are scattered throughout the works of the 
Bab. In his Taft ir al-basmala (Interpretation of the Opening Line of the Qur ·an), he 
writes: 'Verily God hath made four stations (maqamut) for His manifestation unto 
His creation by means of His creating. [These four stations] are alluded to and men
tioned cryptically in the words of the family of God, peace be upon them, as secrets: 
the secret (as-sirr), the secret of the secret (sirr as-sirr), the secret of that which is 
concealed (sirr al-mustassar), and the secret veiled by the secret (al-sirr al-muqanna' 
bil-sirr)' (Mazandarani, Asrar al-uthar, 'Sirr'). For more on the four-fold secret, see 
the gloss of sirr mustmarr near the end of the treatise. 

As for the 'secret of the line', the Bab often couples it with the four-fold secret. For 
example, in chapter nine of the Qayyum al-Asma', the Bab writes: 'He is God! He 
has desired an esoteric intciprctation of the concealed place of the secret (mustasarr 
al-s irr), upon the secret of the line, upon the Point of the Ba·.' Perhaps in the mind of 
the Bab, the 'secret of the line' was the opening line of the Qur'an, as this example 
suggests. Or perhaps it is a more general reference to the ability to read concealed 
divine knowledge, as we find in lbn 'Arabi's al-Futuhat al-makk(vya. In the chapter 
on 'Knowledge of the Spirit from whom I Took what He Revealed in Detail and 
Set Down in This Book', near the beginning of his magnum opus, he talks about an 
encounter with an enigmatic youth (fata) at the Ka'ba who is 'neither living nor dead' 
and who explains to lbn 'Arabi certain secrets about existence. Towards the end of 
the section Ibn 'Arabi says that the youth instructed him to lift his (the youth's) veil 
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and read/recite (like the angel Gabriel tells Muhammad to recite) his lines (sutur). 
He then instructs Ibn 'Arabi to write down the things he had shared with him so that 
others might benefit from them. Ibn 'Arabi says, 'The first line (satr) that l read and 
the first secret (sirr) of that line (satr) which I learned is that which I now mention 
in this second chapter.' Finally, references to the 'secret of the line' also carried over 
into Baha'u 'llah 's writings (see, for example, a short letter in La 'ali' al-hikma, vol. 
l,p.24). 

54. A paraphrase of God's admonition to Adam and Eve. Cf. Q 2:35, 7:19. 
55. Aqsama is a fourth form intransitive verb that means 'to swear an oath'. However, the 

Bab seems to be using the verb in its second form, transitive sense, which means to 
'divide, set aside'. As for hazran, I am inclined to read it adverbially but the Bab uses 
it as a noun a few lines down. However, the noun means 'a ban, forbiddance', which 
does not make sense in this context or in the second instance. The Bab's intended 
meaning seems to be closer to a noun from the same root, hazira, which means 'a 
precinct, enclosure'. It makes more sense to read it with this meaning in mind since 
grammar is being prohibited from drawing close to, but still allowed to dwell near, the 
'tree of origination'. Therefore, I have translated hazr as 'precinct'. This reading also 
fits one common usage of the tenn hazira: hazirat al-quds, which means the 'precinct 
of holiness' or 'paradise' (Janna). Sec Lisan al- 'arab under 'h-z-r'. 

Of course, the reading preserved in INBA 4011, khatran ('danger, peril'), could 
be correct, but it docs not fit very well with the rest of the sentence. Hopefully this 
problem will be cleared up once more manuscript copies arc available. 

56. Ja'far al-Sadiq was reportedly asked about verse 25:54 in the Qur'an: 'It is He who 
hath has created a man from water .. .' Ja'far explains that 'God created Adam from the 
sweet-tasting water and created his wife from his root (sinkhihi). Thereupon he fash
ioned her from his utmost extremities (asfal a 'da 'ihi) . . .' (Majlisi 1983, vol. 57, p. 277). 

57. Habt is a noun meaning 'lowering, decrease'. Here the word is an allusion to Q 2:36, 
2:38 and 7:24, where God commands Adam, Eve and Satan to 'fall down' (ihbitu) 
upon the earth (i.e. cease to dwell in Paradise) owing to their transgressions. 

58. 1 have not seen this phrase used by the Bab before. Al-taghyir is a verbal noun derived 
from the verb ghayyara (to change, alter). This verb occurs several times in the Qur'an 
with different associations. For example, in Q 13: 11 change is positively associated 
with humanity's free will: 'God changes not what is in a people, until they change 
what is in themselves. [But] when God desires to evil for people, there is no turning 
it back' (slightly modified Arberry trans.). In Q 4: 119 change is negatively associated 
with Satan's corruption of human nature: 'I will lead them astray, and fill them with 
fancies ... I will command them and they will alter (fala-yughayyirunna) God's crea
tion (khalq al/ah).' Given the context, perhaps the Bab has this latter verse in mind. 
Or perhaps he is alluding to those philosophers who contended that the essence of God 
changed when He created the world (i.e. he was not a Creator and then he was). 

59. Cf.Q7l:IO. 
60. As it appears in the two manuscripts I have consulted, this phrase is grammatically 

incorrect and is therefore difficult to decipher. From the context it seems that the 
intended verb is dhaqu, meaning 'they tasted'. However, in the two manuscripts the 
middle long vowel has dropped out, indicating the imperative form of the verb. But 
an imperative cannot follow the particle qad and it does not fit the context of the sen
tence. Further, aha 'ahum is in the accusative, which would make it the object of the 
verb and render the sentence rather nonsensical ('they tasted their fathers'). Therefore 
I have read the phrase as qad dhaqu aha 'uhum ('their fathers have tasted'). 

61. I have read this as habb (seed) because of the context but it could just as well be hubb 
(love). In the next line there is some blurring between the two and I have switched to 
hubb because of the Quranic allusion. 
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62. The word al-muzn occurs only once in the Qur'an in the course of a monologue 
by God directed at His creation in Q 56:57---74. God chastises his creatures for not 
knowing who created them and failing to recognize the source of their sustenance. 
In 56:68-70, God asks, 'Do you see the water that you drink? Do you think that you 
sent it down from the cloud (al-muzn) or that We are the one who sends (it) down?' 
In Jmami hadith al-muzn was held to be the name of a tree in Paradise. For example, 
in one tradition attributed to Ja'far al-Sadiq he says: 'Verily, in Paradise there is a tree 
named al-muzn. If God desires to create a believer, he takes (aqtara) a single drop 
from it. Neither herbs nor fruit can partake of it. (Only] a believer or an unbeliever 
can eat of it, but God, exalted and glorified is He, will draw out a believer from his 
loins (sulbihi)' (Kulayni 1985, vol. 2, p. 14). Another tradition from Ja'far relates that 
angels used the water of the muzn to cleanse the body of a martyr between heaven 
and earth who had not been washed properly (lbn Babu.ya 1993, vol. 1, p. 159). In 
a tradition from 'Ali there is also the following: 'Verily, the rain {al-matar) from 
which animals are provided for (comes) from beneath the Throne (al- 'arsh). Then 
the Messenger of God asked for rain the first time and he stood until his head and his 
beard were wet. Then he said, "Verily, water is recently (placed) (qariba 'ahdin) at 
the Throne. If God, blessed and exalted is He, wants to make rain, He sends it down 
from this (water) to the ocean (then) to heaven [sama' - also sky] after heaven until 
it reaches a place called muzn. Thereupon God, blessed and exalted is He, reveals to 
(yuhi . .. ilci) the wind (al-rih). Then it blows the cloud (al-suhab) until it reaches a 
place. Then it [the rain] descends from the muzn to the cloud. Therefore, every drop 
upon the earth is put in its place by an angel and no drop falls on another drop"' (a\
Nuri 1988, vol. 6, p. 191) The muzn also plays an important role in the writings of 
Shaykh Ahmad (see the relevant section in Cole l 994). 

63. In Q 2:93, Moses' disobedient followers are said to have been made to 'drink (ushribu) 
the calf (al- 'ijl) into their hearts on account of their unbelief'. Early commentators 
were split over meaning of this verse. Some said that what Moses' disobedient follow
ers drank into their hearts was the love ( hubb) of the calf but it is only implied in the 
verse (al-Tabari 1954, vol. I, pp. 422-3). The Bab seems to agree with this reading, 
which is also found in the Shi'i ta/sir literature (for example, see Majlisi l 983, vol. 
22, p. 498). Others contended that Moses' followers were made to drink of the water 
that held small bits of the calf accumulated when Moses destroyed it (al-Tabari 1954, 
vol. 1, p. 423). 

64. Cf. 8: 11 and Majlisi 1983, section on 'Tathir al-ard', vol. 77, pp. 147-59. 
65. Cf.12:40, 17:23. 
66. For the distinction between al-a :van and a!-akwan, see note on al-a 'yan above. 
67. Q 55: 19-20. See note on al-buhrayn. 
68. Hadhdh is used in the Qur'an in a variety of senses. First, it is used in its general 

sense as 'part' of a whole, such as in Q 5: 13-14 and in a legal sense, as in a 'share' 
or 'portion' given to heirs (see Q 4:11, 176). It is also someone's good fortune (sec 
Q 28:79 and 41 :35). Finally, it is people's portion in the next world based on their 
belief or m1belief (Q 3: 176). Given the context, the Bab is probably alluding to verses 
Q 28:78-9, in which the Pharaoh's wealthy minister Qar(m (the biblical Korab), is 
chastised by his people. They counsel him not to rejoice in his wealth, since true 
wealth comes from God in the form of a home in the next world. Qarun retorts that 
he attained his wealth by means of 'a particular knowledge' ( 'ilmin) and he walks 
with pride among the people because ofit, making them envious of his 'great fortune' 
(hadhdhin 'azimin). But the people who had knowledge (al- 'ilm, which is apparently 
contrasted with its indefinite counterpart that Qarun possessed) remind him that true 
wealth is garnered by those who believe and do good works. Thereupon God causes 
the earth to swallow up Qarun and his home. To account for his wealth, as well as the 
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enigmatic phrase 'ala 'ilmin 'indf ('on account of a particular knowledge I possess') 
in 28:78, Muslim authors often state that Qanin was a master of alchemical wisdom 
that had been passed down from Moses through Aaron (see 'Karun', E/2). As in the 
passages from the Qur' an, the Bab seems to be saying that the particular science of 
grammar is of a second order compared to the fust-order knowledge of the hereafter. 
See the following few lines. 

69. As in the beginning of this text, the Bab places the status of the two gulfs (al-khali
jayn) at a level lower than the barzakh. 

70. Here the Bab seems to make the location of the 'two bodies of water' explicit: the 
water north of the equator, all the way to the north pole, and the water south of the 
equator, all the way to the south pole. As we saw earlier, however, early exegetes also 
thought the 'two bodies of water' could refer to the water that is on the earth (one 
body of water) and the water that is in the sky (another body of water). In this case, 
that which stands (al-qa 'im) between the two bodies of water (i.e. between earth and 
heaven) is either an isthmus or barrier (barzakh) or the person of 'Ali (as in the Tatanji 
sennon). The meaning of the Bab's allusion is further complicated by the fact that the 
circle of the zodiac is equivalent to the circle of the 'equator' (khatt al-istiwd ') (see 
'Istiwa', 'Khan', £12). Allusions such as this will be more easy to decipher once more 
research has been done on the terrestrial and celestial topography of Shaykh Ahmad, 
Sayyid Ka.zim and the Bab. 

71. Al- 'irab are the case endings of a word that indicate its grammatical function in the 
sentence (this should be familiar to those with a knowledge of German or Greek). 
Unlike English, which relies more on syntax ro convey meaning, proper declension 
is essential for comprehension of the meaning of an Arabic sentence. The Bab often 
puts the wrong case ending on a word, particularly for sound masculine plurals (mas
culine words that arc made plural by adding una to the end), which makes it difficult 
to understand his intended meaning. There are several possible reasons for this (see 
the first part of this article). For examples of this phenomenon in the present text, see 
the Bab's conjugation of the verb dhaqa and his declension of the word aba' earlier in 
the treatise. The fonner seems to resemble a violation of Arabic verb conjugation in 
verse 63: 10 of the Qur'an (the dropping of a middle lener of a root), while the latter 
is another example of the irregular use of case endings. 

72. Tasrifis a verbal noun that means 'to inflect' a word or 'to conjugate' a verb depending 
on its object. For the sake of simplicity, I have chosen one of these translations. Both 
operations are part of the part of Arabic grammar called sar/(morphology). Tasrif is 
also a technical term denoting a theurgic act (my thanks to Vahid Brown for this latter 
observation). As with the dual meaning of many other grammatical terms in this text, 
the Bab is probably playing with both senses of the word. 

73. An allusion to Q 55:22. 
74. This passage is particularly difficult to render because of the ambiguous meaning of 

the word al-qat '. Second, it is unclear whether this is an independent clause with a 
dependent clause that modifies 'an exact limit' or two independent clauses. Both arc 
plausible since there is no wa or other connecting word to indicate a new sentence 
but I am reading it as two independent clauses. As for the word al-qat', its root has 
the general meaning of 'cutting' and 'severing' and l am tempted to read it this way 
because of the context of 'separation' (jasl) and 'union' (was{) (see the gloss above 
on al-muttasila). The 'f' and the 'w' can look similar in Arabic script ('A thing does 
not know separation except by severance from union'). As it is written, I suppose the 
sentence could also be rendered, 'A thing does not know separation except from sever
ance by means of union.' However, the phrase al-qat' bi almost always means 'certain 
knowledge of something', which is a synonym of al-yaqin, 'certainty', and often con
trasted with al-zann, 'probable doubt', and al-shakk, 'doubt', All of the instances of 
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this phrase that I have been able to find in the writings of the Bab or Shaykh Ahmad 
indicate its standard use as 'certain knowledge of (s.th.)'. It remains a puzzle for the 
time being. 

75. This final phrase is a surprise, since we would expect to see the contrasting condition 
of 'motion' (al-haraka), similar to the contrasting pairs of 'separation' and 'union' in 
the preceding phrase. Since there is a major discrepancy between my two manuscripts 
here (see the critical edition), I am hopeful that comparison with other manuscripts 
will clear up this problem. 

76. Al-qawa 'id generally means rules or standards. When used with regard to language, it 
means the rules governing writing; in other words, grammar. 

77. Perhaps an allusion to the Emerald Tablet, an alchemical tract attributed to Hermes 
Trismegistus, often equated by Muslims with the Quranic Idris. 

78. This phrase is often used in Shaykh Ahmad's writings to refer to the Messengers of 
God and the Shi'i Imams. See note above on haykal. 

79. This could also be rendered as 'from the shade of the celestial world' but I have opted 
for 'the world of 'Ali' owing to the Bab's reference to the 'temples of unity', which 
often connotes the Shi'i Imams (see above). 

80. This is a paraphrase of a statement by Imam al-Rida' during his debate with a Sabian 
philosopher in the presence of the 'Abbasid Caliph, al-Ma'mun. Jn the course of 
explaining the relationship between God and His creation, al-Rida' states: 'Those who 
possess understanding (dhawu al-albab) know that seeking information (a!-istidlal -
also 'evidence') of what is there cannot be saved by what is here' (sec Majlisi 1983, 
vol. l 0, p. 316). Shaykh Ahmad drew heavily on the text of this debate (for example, 
see his paraphrase of this passage in the Thirteenth Observation of his af-F awd 'id), as 
did the Bab (he quotes another passage from this debate below). 

81. Q 2:156. 
82. In this and the following passages the Bab's use of the preposition 'ala is somewhat 

vague. I have tried to translate it according to my sense of the context and its usual 
meaning. Further exploration of the Bab's metaphysical terminology and gemantria 
should illumine some of the more obscure references in this part of the text. 

83. The language of this and the preceding sentences reminds the reader of the Bab's 
earlier allegory of syntax and morphology being exiled from Paradise. 

84. Al-dhikr ('the remembrance') is a word that the Bab often uses to refer to the Imams 
and to himself. The imperative phrase ibda' bil-dhikr 'ala al-fi'l is difficult to render 
because of the prepositional phrase 'ala al-fi'l. If the Bab had written the clause 
without the definite article before dhikr and the preposition 'ala (ibda 'bi-dhikr al-Ji'{), 
we could easily read it as 'Begin with mention of the Acting'. 

85. It is unclear if the pronoun refers to 'the Remembrance' or 'the Acting'. 
86. By itself, al-shahadatayn would mean the two shahadas or testimonies recited by 

Muslims at the call to prayer; 'l bear witness that there is no god but God. I bear 
witness that Muhammad is the Messenger of God.' For the Twelver Shi 'a in Iran, a 
third testimony is often added: 'I bear witness that 'Ali is the friend/saint/guardian of 
God (wali al/ah). However, when contrasted with al-ghayb ('invisible' or 'unseen'), it 
has the meaning of 'visible'. For example, in the Qur'an God is repeatedly referred to 
as 'He who knows the invisible and the visible ('alim al-ghayb wa al-shahada)' (for 
example, see Q 6:73; 9:94, l 05; 13:9). The Qur'an also asserts that knowledge of the 
ghayb only belongs to God; 'He knows the ghayb and does not manifest (yuzhir) His 
ghayb unto anyone' (Q 72:26). In medieval Islam the term ghayb was associated vari
ously with God's bidden decree, the suprarational worlds ofjabanit, malakut and lahut 
penetrated by gnosis (as per lbn 'Arabi), and the realm of occult knowledge, like magic 
(sec 'al-Ghayb', £12). For Shi'as, the Imams were held to have access to the knowledge 
of the ghayb and for Twelver Shi' as the term is also closely connected with the Twelfth 
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Imam who disappeared at some point and is waiting in occultation (al-ghayba) to return 
one day and fill the world with justice. In the metaphysical world of Shaykh Ahmad, 
there is a bleeding together of these two terms since he held that the spirit of the Twelfth 
Imam is occulted in the ghayb (dwelling in a region that he variously equates with the 
interworld (barzakh), the world of similitudes ( 'a/am al-mithdl), andHurqalya') and the 
Perfect Shi'a can commune with him to attain esoteric knowledge. As the foregoing 
indicates, Shaykh Ahmad's conception of the ghayh incorporated much oflbn 'Arabi's 
terminology and also aspects of the occult. In the writings of the Bab this tenninology 
is also used to describe the ghayb and the connotations of the tenn also overlap with 
al-ghayba, as seen a few lines below in this text. 

87. Cf. Q 18:60 and note above on al-bahrayn. 
88. Al-qil/a (fewness) and al-karhra (plurality) are terms used to describe the quantity of a 

created thing. They are also grammatical terms: jam' al-qilla ('the plural of paucity') 
is used for things numbering between three and ten and jam· al-kathra ('the plural of 
multitude') is for things numbering more than this. Herc the Bab seems to be alluding 
to gemantria or the 'science of letters' ( 'ilm al~huruj) in which the esoteric meaning 
of scripture is di seemed by complex calculations involving the numerical equivalents 
of letters in a word or words. The Bab wrote a long treatise on the subject that has yet 
to be translated or studied in depth. 

89. Here, as elsewhere, the Bab is playing with the grammatical meanings of his meta
physical terminology. I haYe translated al-fl 'las 'the Act' throughout this text but here 
the Bab is clearly bringing out its grammatical denotation as 'verb'. However, the 
reader should keep in mind that the Bab is still primarily talking about metaphysical 
matters. 

90. The fourth form verb a 'ruba also has the meanings of 'to Arabize' or 'to make 
manifest' and al-ism also means 'the name', so this phrase could also be rendered as 
'Manifest the name with the pure water'. 

91. The Quranic name for Mount Sinai. 
92. A type of wind instrument. Cf. Q 74:8. 
93. Cf. Q 92:2. 
94. Cf. Q 74:33. 
95. Cf. Q 37:61. 
96. Cf. Q 53:5. 
97. Also 'noun'. See the relevant section in the introduction. 
98. In Arabic grammar, the na 't is 'used to designate a qualifying adjective and its func

tion as an epithet' ['Na't', £12]. The term is usually synonymous with was/ (see 
below). 

99. In Arabic grammar, wasf is also a subdivision of the ism and would be translated as 
'adjective'. 

100. Shaykh Ahmad equates the 'loftiest book' (al-kitab al-a ·ta) with the 'inscribed 
fonns in the exalted realms, which are the loftiest (regions) of Paradise (ul-suwar al
manqusha ft 'il/fyin wa 'illiyun a 'la al-Janna)'. He also equates the 'inscribed forms' 
with the 'lowest book' (al-kitab al-asfal) and they are written on the sijjin, 'which is a 
rock beneath the earth' (see Q 83:7-9; Shaykh Ahmad 1858, p. 150). According to the 
Qur'an. both realms (the most exalted Paradise and the lowest Hell) have their own 
'inscribed book' (kitab marqum) (Q 83:9, 20). 

l O 1. Lafz (linguistic expression) and ma 'mi (intended meaning) are classic pairs in Arabic 
grammar and Muslim thinkers quickly realized that a particular /aft could have a 
variety of ma 'imi (pl. of ma'na). We have already seen an example of this in the 
expressions ism and fl 'I, whose denotation differ depending on the context. Ma 'na 
also has its philosophical counterpart in medieval Muslim discussions oflanguage and 
abstractions (see 'Ma' na', El2). 
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The comparison of the !aft to the body and the mu 'na to the spirit was probably 
quite common, since the soul was thought to give life to the body and the body indi
cated the existence of the soul. I have been able to find one such equivalence by the 
North African bclle-lettreist Ibn Rashiq (d. 456 AH or 463 AII/1063--4 AD or 1070-1 AD) 
in his al- 'Umdu in the chapter on 'al-lafz wa al-ma 'na'. There he writes, 'Expression 
(al-Jaji) is a body (jism) and its spirit (ruhuhu) is meaning (al-ma 'na) and meaning is 
connected with expression like the connection of the spirit with the body. The spirit 
is weakened when the body is weak and strong when it is strong. ff the meaning is 
sound and the expression is weak, then it diminishes poetry and it is faulty, just as 
occurs to bodies on account of lameness, paralysis, blindness and so forth without the 
spirit leaving. Likewise, if the meaning is weak and some of it is defective, then the 
expression is better off, like that which occurs to bodies when the spirits are ill [i.e. 
the expressions still appear sound even though the meaning is defective]' (Ibn Rashiq 
1981, p. 124). 

102. A nisba is also an adjective derived from a noun that indicates affiliation with a 
person, place or thing, like the word 'Ba.bi' (one who follows the Bab). 

103. The Arabic imperative kun ('be!') comes from the root k-w-n, which means 'to be', 
Since the middle letter, called a waw (the long 'u' sound), is considered a 'weak' long 
vowel, it is dropped in the imperative form and replaced with a short vowel (the short 
'u' sound). This imperative often appears in the Qur'an as an expression of God's 
Wlbounded creative ability - God says 'be and it is' (kun fa-yakun). Since there is 
nothing separating the letter kdj from the letter nun, the Bab is saying that meaning 
and expression are inextricably bound, like matter and form coming together as a 
'thing' (shay'). 

Concerning what lies between the two letters, Shaykh Ahmad writes: 

By the letter kaf He alludes to the first innovating (al-iktira ;, that is the willing 
(al-mashiyya), which is the kaf that circles itself (ul-kaf al-mustadira 'ala naj.1·iha), 
because it is the source of being. By the letter nun He alludes to the First invent
ing (al-ibda '), that is, the desiring (al-irada), because it is the source of entity. 
Between these two letters is a letter dropped because it is phonetically weak. In 
order to allude to what is meant by that letter, it is outwardly dropped yet subsists 
inwardly. It is the water from which everything was made alive; it is existence; it is 
the signifying by an expression [of its signification]; it is the wator from the clouds; 
it comprises the smoke particles which obtain their illumination from the fire, sus
tained by the thick oil that lies close to the smoke particles. That dropped letter is 
waw, the original [verb], before dropping the weak letter, was lain. It comprises the 
six days within which each thing was created (Gulpa.yigani 2006). See Hamid 1998, 
pp. 297-8 for translation. 

104. Ibis is the second time that the Bab is paraphrasing a passage that occurs in al-Rida"s 
debate with the Sabian philosopher (referred to above). The Sabian asks al-Rida' to 
explain God's 'originating' (al-ibda '): 'Is it something created (khalq) or not (ghayr 
khalq)?' Al-Rida' answers that it is 'a still creation that is not perceived through still
ness (khalq sakin la yudrak bil-sukt.,n). It only becomes a creation because it is an 
originated thing (shay'muhdath) and God is the One Who originated it (ahdathahu). 
Therefore, it became His creation. There is only God, powerful and glorified is He, 
and His creation and there is no third thing (thalith) between the two and no third thing 
other than them' (Majlisi J 983, vol. I 0, p. 316). Shaykh Ahmad also quotes this tradi
tion in his al-Fawa'id and applies it to the first 'originating' (ibda '), which is equated 
with the Will (al-mashf'a), and to the first 'inventing' (ikhtira '), which is equated with 
Desire (al-irada). The Bab also paraphrases this statement in the letter to 'Tsfahani' 
(cited earlier): 'Verily, the root of the Act (asl al-fl 'I) is the manifestation of the name 
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of that which is hidden (mazhar ism al-maknim), which is a still creation that is not 
known through stillness ... ' (Ra'fati, 'Nigahi', p. 66). 

105. I am not sure if the Bab intends lrnami Shi 'ism by this term, Shaykh Ahmad's teach
ings more specifically or his ovin school of thought. 

106. This seems to be a paraphrase of the tradition attributed to Ja'far quoted earlier (see 
al-muttasila). 

107. As noted above, the sirr mustasarr or sirr al-mustasarr is one of the four-fold secrets 
mentioned by Ja'far al-Sadiq in two different hadith found in the Basa 'ir al-Darajat 
(author 1984, pp. 28-9). In Shaykh Ahmad's Sharh al-ziyara, he treats the two terms 
differently. He equates the first, the sirr mustassar ('a concealed secret'), with the 
station of the Imams or the imamate (maqam al-imam or maqciq al-imama), which he 
contends is the fourth station of the imams (al-maqam al-rabi'). On the other hand, he 
equates the sirr al-mustassar ('the secret of the concealed place') with the station of 
exposition (maqam af-bayan), which is the first station (Sharh al-ziyara, pp. 42--3). A 
detailed examination ofShaykhAhmad's treatment of this subject is beyond the scope 
of this gloss but I have appended the two traditions from Ja'far below and given a table 
of some of the equivalencies that Shaykh Ahmad sets out in the Sharh al-ziyara (pp. 
42-50): 

1) ... Abu 'Abd Allah [Ja 'far] said, 'Verily, our command (amr) is the truth and the 
truth of the truth; and it is tbe exoteric and the esoteric of the esoteric; and it is the 
secret, and the secret of the secret, and the secret of the concealed place, and the 
secret veiled by the secret.' 

2) ... Abu 'Abd Allah said, 'Verily, our command is a secret in a secret, and a con
cealed secret, and a secret that is only known as a secret, and a secret upon a secret 
and a secret veiled by a secret.' 

As I have already noted in my explanation of the 'secret of the line' (sirr al-satr), 
the Bab alludes to the four-fold secret frequently in his writings and connects the sirr 
al-mustasarr with the point of the letter M' in the Qayyum al-Asma'. The Bab also 
mentions the four-fold secret in his Tafsir al-basmala, an early exegesis of the meaning 
of the opening line of the Qur'an (it was written between 1260 and 1262 AH according 
to the Bab. See a reprint of his second index of his writings in Zuhur al-haqq, vol. 3, 
p. 290). 

Regarding the al-sirr al-mustasarr bil-sirr (the secret concealed by the secret), he 
equates it with 'the green pearl' (a!-durra a!-khadra') and Determining (qadar), the 
third level of Acting (Afnan 126 HE, p. 124). 

108. This hadith is recorded in al-Kaji (vol. 1, p. l 12) and translated below: 

Abu 'Abd Allah (Ja'far al-Sadiq) said: 'Verily, God, exalted and glorified is He, 
created a name with letters that are not voiced, and with a pronunciation that is not 
uttered, and with individuality that is not corporeal, and with likeness that cannot 
be described, and with colour that has no colour. Diameters (al-aqtcir) are shut out 
from it, the borders [ or limits] are banished from it [ and] the sense perception of 
everyone [cupablc of] conceiving is veiled from it. lt is something hidden that is 
not veiled. He made it a word completed with the coming together of four parts. 
There is not one (letter] from it [the word] [that comes] before the other. He made 
three names to appear from it, owing to the need of created things for them, and 
concealed one of them, which is the hidden, treasured name. The outer fonn of 
these names which have been manifested is 'Allah, Blessed and Exalted'. And He, 
praised is He, made four pillars subservient to each of these names. Therefore, there 
are twelve pillars. 
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Then for each pillar He created 30 names, which are acts related to them [lists 35 
names with one repeat]. 

These names and the names that [make up] the Most Beautiful Names comprise 
360 names and are related to these three names. These three names are pillars and 
He concealed the single, hidden, treasured name by these three names, even as He, 
exalted is He, says: 'Say: Call upon Allah or call upon the Merciful. By whatsoever 
you call Him, His arc the Most Beautiful Names' (Q 17: 110). 

A certain Shaykh 'Ali b. Shaykh Salih asked Shaykh Ahmad to explain this tradition 
and the latter wrote a detailed treatise in response. At the beginning of the treatise, 
Shay"kh Ahmad acknowledges that the meaning of this tradition is very difficult to 
understand since it 'is composed of an exposition on the separation of existence into 
classes (al-ajnas) and parts (al-fusul) and division [into] derivatives and roots' (Ahmad 
1856, vol. 2, p. 311 ). He then proceeds to give a concise description of his cosmology 
as it relates to this tradition. Finally, he closes with the assertion that 'I have mentioned 
what none of the other interpreters of this noble hadith have mentioned and from the 
riddle of its secrets (mu'ammci asrr.irihi) I have laid bare that which a subtle mind can 
barely stumble upon .. .' (p. 313). Here is a translation of his summative paragraph at 
the end of the treatise: 

The name that is mentioned is the totality of Absolute Existence (al-wujud al-mut
laq), which is the World of the Command ( 'afam al-amr), and Delimited Existence 
(al-wujud al-muqayyad), which is the World of Creation ( 'alam al-khalq). It is 
upon four pillars that are successive in manifestation and some precede others in 
the essence [but outwardly exist at the same time}. The first [pillar] is that which 
is concealed and treasured, which is the Willing (al-mashiyya). The three [pillars] 
that are manifest, which are the World of Creation, arc the World of Jabarut, the 
World of Malakut and the World of Mulk. Each one of these three [pillars] has four 
pillars: a pillar of creation (khalq) and cxisrentiation (ijad), a pillar of life, a pillar 
of sustenance (rizq) and a pillar of death. Each pillar is composed of nine celestial 
spheres and an earth and every one of these ten [spheres] is set made to revolve 
upon three cycles (dawra): a cycle in its mineral [existence], a cycle in its plant 
[existence] and a cycle in its animal [existence]. In every 30 is an action (fl 'Ian) 
associated with it [the pillar) and especially applicable to it, which is one of the 
particular (al-juz 'iyya) names of God. Verily these three all-encompassing (al
kulliyya) names are the pillars for Delimited Existence, the beginning of which is 
mind (al- 'aql) and the end of which is dust. Verily He, exalted is He, has concealed 
the hidden name on account of the sufficiency of the manifestation of its effects 
on the [other] three since creation does not need to increase from ii [i.e. creation 
has all it needs to exist from the appearance of the three manifest names]. Beneath 
these three [names) are all of the remaining names, just as they [the three names] 
are beneath the concealed, treasured name (p. 3 l3). 

According to Shaykh Ahmad, the three manifest names arc Allah, Taharaka ('Blessed 
is He') and Ta 'ala ('Exalted is He'). He also notes that in another version of this hadith 
the word al-'Aliy ('Exalted') is substituted for Ta 'ala, and al-'Azim is substituted for 
Tabaraka (p. 312). Finally, he explains that one name is hidden by the manifestation of 
the other three because the hidden name would conceal the other three if it manifested 
itself. In other words, they can only appear if it remains hidden 'because if the One 
Who Wills appears, the Will (al-mashiyya) disappears' (p. 313). 

This hadith plays a prominent role in some of the later writings of the Bab, includ
ing his Tafeir wa al- 'asr and his treatise on Nubmvwa khtissa. 

109. Al-bab bil-bab is a constant refrain in the Bab's Qayyum al-Asma' (it appears, for 
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example, in the first surn). Other translators might put a full stop between this phrase 
and the following verse but I would point out that the phrase runs into the following 
Quranic verse without a conjunction between them, giving me the sense that the Bab 
wanted his readers to connect the two. Further, the Bab often ended his letters with 
al-hamdu li-llahi rabbi al- 'alamina ('Praise be to God, the Lord of the worlds!') but I 
have never seen an instance in which he ends with the busmala, which is traditionally 
used to begin a letter ( as the Bab has done at the opening of this treatise). Therefore 
I am inclined to think that the phrase is connected with the verse that follows it and I 
have tried to sketch out some of the reasons why the Bab might have done so in the 
following note. 

110. Q 1:1-2. By the 'gate' (al-bab) of the phrase 'In the Name of God, the Merciful, the 
Compassionate', the Bab is probably alluding to the letter ba' (the first Arabic letter 
of the phrase) and tying together four different groups of traditions. The first three 
groups deal with the authority and knowledge of the Imams. One group is the four
fold secret traditions of al-Sadiq in which he equates the 'command' or 'mandate' 
(amr) of the Imams with various kinds of secrets. As l have already observed, one of 
these secrets (the mustasarr al-sirr) is linked by the Bab in the Qayyum al-Asma' with 
a group of traditions by 'A Ji in which he declares that he is the 'point beneath the ba " 
(see the gloss of sirr al-satr above). 'Ali is also alluded to when the Bab describes the 
opening of a line of the Qur'an as a 'gate' (bab), reminiscent of a tradition attributed 
to Muhammad in which he calls himself the city of knowledge (mudinat ul- 'i/m) and 
names 'Ali as its 'gate' (bah) (al-Hurr al-'Amili 1989, vol. 2, p. 34). Given these allu
sions and the Bab's reference to the basmala, he is also probably expecting his readers 
to remember a tradition by al-Sadiq that he often quotes in which the Imam explains 
the meaning of the first three letters of the opening line of the Qur'an that the Bab 
has just reterred to: 'The (letter) ba' is the glory of God (baha 'al/ah), the (letter) sin 
is the radiance of God (sana 'all ah), and the (letter) mim is the majesty of God (majd 
al/ah)' (Kulayni 1985, vol. 1, p. 114). According to other transminers, the mim is also 
equated with the 'sovereignty of God' (mulk a!lah). 
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Secrets Concealed by Secrets: 

Taqiyya as Arcanization in the 

Autobibliographies of the Bab1 

J. Vahid Brown 

While much of the sustained research into the writings of the Bab in modern schol• 
arship has focused on his earliest writings,2 the works written between 1844 and 
1846 continue to present some of the most serious challenges to analysis and under• 
standing. Apart from the general problems facing a reader of the Bab's famously 
obscure works, the Bab's earliest writings are rendered particularly difficult by an 
ever-shifting authorial voice. One must constantly ask in reading these early texts, 
who is the author, who is addressing us from the page? The obvious answer, of 
course, is the Bab, Sayyid 'Ali Muharrunad. That this answer does not resolve our 
problem can best be indicated by an example. The following two passages are both 
drawn from the Bab's writings from this earliest period: 

Verily, We have bestowed revelation upon you [the Bab] just as We bestowed 
revelation upon Muhammad and the Messengers before him, with clear signs, that 
perchance you might be a Proof unto God for the people after the [ four] gates ... 
0 people of the earth! Stray not from the bounds of the word of the Remembrance, 
and speak not concerning Him save by the truth, for the Remembrance has not 
revealed His verses but by the truth (Qayyum al-Asma', sura 61, pp. 244f., in MS 
dated 1323; provisional translation:1). 

I have not claimed a single word of revelation. They say, 'He has laid claim to 
spiritual authority and its trappings.' May God kill them for that in which they lie! 
[ have neither made claims to nor spoken a word with regard to anything other than 
servitude ... The Remnant of God, the Lord of the Age, has, after the four gates, 
no designated gate and no specific deputy ... Verily, revelation from Thy presence, 
the like of which was sent down upon Muhammad, was closed and ended with 
Him (Du'a-yi alif, in Mazandaranf, Asrar al-Athar, vol. I, pp. 179-82; provisional 
translation). 
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These excerpts are both from the pen of the Bab, though ironically neither is in 
the authorial voice of 'the Bab'. The first is from the Qayyum al~Asma', written in 
1844, and the authorial voice is that of God. The second is from the Du'a-yi alif, 
written in 1845, and is in the voice of a pious Shi'i sayyid of Shiraz. The problem 
that these tw'o texts exemplify is an acute one - the problem of taqiyya.4 

In its most well-known sense, taqiyya means the dissimulation of belief for 
reasons of self-preservation but it has in Shi'ism a much broader range of meaning. 
From the many injunctions to practise taqiyya found in the recorded sayings of the 
Imams, it becomes clear that taqiyya was not simply a negative obligation not to put 
oneself in harm's way but was also a positive duty to conceal secrets. Regarding the 
nature of these secrets, one scholar of Shi 'ism put it this way: 

In the corpus of the Imams, certain subjects appear to constitute the main objects 
of taqiyya: information relating to the 'Qur'an of the imams', the [pious hatred] 
toward the Companions of the Prophet and in particular toward the first three 
caliphs, or the identity of the Qa'im ... (Amir-Moezzi 1994, p. 129). 

Two of the three primary objects of taqiyya given in this list have to do with Shi'i 
messianism - the Qur'an of the Imams and the identity of the Qa'im. Taq(yYa, then, 
was a Shi'i religious obligation, concerned with the concealment of secrets and, 
more importantly, such secrets were often of an eschatological nature. 5 

It is important to understand taqiyya in this wider sense and not just as dissimu
lation or self-preserving denial, especially in considering the writings of the Bab. 
When understood as a technique of arcanization, as concealment of secrets, we are 
able to discern taqiyya in the early writings of the Bab as operating at a variety 
of levels and layers. It is not simply that these earliest \Vritings present tw'o stark 
extremes of declaration and denial of messianism, as in the passages from the 
Qayyum al-Asma' and the Du'a-yi alif cited above. Rather, there exists in these 
earliest works a range of revelation and concealment, a spectrum that extends 
from the open directness of the Qayyum al-Asma' to the opaque covering of the 
Du'a-yi alif and includes in between a variety of shades of coding, allusiveness 
and encryption of the messianic secret. And what is perhaps most important for our 
present-day attempts to understand these texts, this spectrum of taqiyya is not solely 
involved in claims or denials of a messianic station but rather extends to the Bab's 
communication of personal belief and statements of doctrine. For example, the 
Bab in some texts expresses views of the Imams that he apparently contradicts in 
other works or states belief in certain orthodox U suH-Shi' i tenets that he elsewhere 
completely rejects.6 It is thus imperative that we make some attempt to crack the 
Bab's taqiyya code, to read betw'een the lines of his esoteric writing, if we are to 
have any hope of success in understanding what the Bab thought - what, in other 
words, Babi doctrine really was. 

The three autobibliographical works that I will discuss here - the Khutba 
al-Jidda, the Kitab al-Fihrist and the Khutba dhikriyya - are indices of this spec
trum and provide a window into the chronology of the Bab's practice of taqiyya 
during this period. I refer to the three texts in question as 'autobibliographies' for 
the simple reason that they all share the characteristic of including lists by the Bab 
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of works he had previously written. Autobibliography is a well-established genre in 
Islamic letters and has traditionally been employed for a variety of reasons. In the 
Bab's milieu of 19th-century Shi'ism, autobibliographies were generally written by 
established scholars and are perhaps best understood as having the combined func
tion of a curriculum vitae and a course syllabus: they indicated the areas of learning 
that a given scholar had covered or specialized in and, to use the language of the 
modern academy, provided students with a list of courses in which they could seek 
a degree. 

While one might be tempted to understand the Bab's autobibliographical works 
against this scholastic background, there are a number of factors that would point 
to the inadequacy of such a view. For one thing, Shi 'i scholars were not generally 
in the habit of describing their own works as divine revelations. As with the Bab's 
Qur'an commentaries, the Bab's autobibliographies are radically different from 
previous works in the genre in that they are bound up with his claims to be the 
Shi'i messiah. When there is light to be shed on these works from the Shi'i textual 
tradition, it is to be found not in the curriculum vitae of hadith scholars but rather 
in the apocalyptic imagery, the culturally-shared body of images and ideas associ
ated with the coming of the Promised One. As I go through the three texts, l will 
highlight the Bab's utilization of this 'imagery of the end' in signalling- sometimes 
directly, sometimes obliquely - his messianic authorial voice. 

The earliest of the three works is the Khutba al-Jidda, written during the Bab's 
return journey from his pilgrimage during the late winter or early spring of 1845. The 
Bab was in Jidda for only a few days, from 24 February to 4 March, at which point 
he sailed from Jidda for Bushihr. We know these precise dates because they are given 
by the Bab himself in the Khutba al-Jidda. Further, since the last date he gives there 
is 4 March (24th of Safar), this provides a terminus post quern for the Khutba itself. 
It seems most likely that it was written aboard ship soon after sailing from Jidda, 
though Abu '1-Qasim Afnan has noted that in one extant manuscript of the Khutba 
al-Jidda, the scribe headed it 'Khutba fijidda, written in Bushihr by His Holiness the 
Bab' (Afnan, 'Ahd-i A 'la, p. 474, n. 18). lt is indeed possible that the Khutba al-Jidda 
was written in Bushihr- i.e. in mid-May or late June of 1845 - although the terminus 
ante quern for composition is 21 June 1845, the date of composition of the Kit.ab 
al-Fihrist, since the Khutba al-Jidda is listed in the Kitab al-Fihrist.7 

The Khutba al-Jidda is a short work, just 13 pages long in the manuscript 
collection JNBA 91.8 It begins with a page and a half of cosmogonic narrative - a 
style of exordium common to many of the works of the Bab during this period -
describing the creation of the cosmos and its metaphysical structure in terms of 
a set of quatemities standard to Shaykhism and ubiquitous in the Bab's writings 
throughout his ministry. The Bab then launches into a brief polemic against Ishraqf 
philosophical theology, mentioning by name one of the works of Mulla Sadra 
Shfrazi and stating that the lshraqis have gone astray in their particular views on 
the quatemality of being and the status of the names and attributes of God. The Bab 
then extends his critique to include those ulama who have taken a favourable view 
of Ishniqi thought. There follows a brief transition to the next major section of the 
text - a detailed recounting of his pilgrimage journey - and here the Bab shifts to a 
more directly messianic register. Thus, for example, he writes: 
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This is the light that hath borne the letter ha' through the land of the innennost heart 
and hath gone forth from the bounds of the letter waw through the pen of God's 
Remembrance, to whom hath been revealed verses in the language of God, the 
Speaker, as divine proofs, that all people might realize the forbiddenness of their 
drink and recognize the true meaning ordained in this pearl-white water (INBA 91, 
p. 65; provisional translation).' 

The Bab then describes his pilgrimage journey, the messianic overtones continuing 
strongly throughout this section of the Khutba. The action in this section is ascribed 
to God rather than to the Bab. Thus this portion of the Khutba begins, 'Praise be 
to God ... who hath dispatched the Word of His servant from the land of his birth' 
(provisional translation). The text continues in this vein for another four and a half 
pages, naming the points on the Bab's journey to and from Mecca and providing 
the dates of each stage of the journey in extremely indirect language. Towards the 
end of this itinerary, the Bab writes: 

So praised be God, the One, the Self-Subsisting, the Single, the Worshipped, who 
hath spoken in praise of His Remembrance and the days of His journey and hath 
made mention of the path of His ascent in visitation of the manifestations of His 
power, Muhammad and His family, that all might learn the meaning of destiny and 
the secret thereof through the knowledge of the days of His ascent and from the 
knowledge of the days of His journey might proceed to the inner meaning of the 
Throne and the Footstool, and make that holiest of journeys into the concourse of 
Names and Attributes, until a!! people might enter the blessed House of God by 
the exalted verses sent down in this pearl-white tablet and prostrate themselves at 
the place of prostration as they did the first time ... So praised be He who hath 
ordained in the path of these journeys what He had ordained for all of the Gates 
aforetime (INBA 91, pp. 68f.; provisional translation). 

This passage clearly states, among other things, that the Khutba al-Jidda is a work 
of divine revelation (tanzil), that contemplation of the Bab's doings can provide 
the reader with various forms of cosmological gnosis and that the Bab himself is in 
some way equivalent to the Gates of the Hidden Imam. 

The remainder of the Khutba is devoted to a listing of the works of the Bab 
that were stolen from him during his journey from Mecca to Medina. More than a 
dozen individual works appear to be listed but there is some ambiguity here, since 
some of what he writes may not be in regard to individual works but rather meant 
to characterize his writings in generaL A number of specific works are named, 
however, and most of these were listed again in the Bab's Kitab al-Fihrist, written 
less than four months later. The first item listed - if indeed it is an item per se - is 
rather representative of the list as a whole. The Bab writes: 

Among that which was stolen are verses regarding the inner mysteries of the writing 
that hath been inscribed by the hand of the Remembrance in red ink upon eleven 
pearl-white leaves, gilded with liquid gold and lined about in red, concerning the 
knowledge of two parts of the hidden secret manifest through the greatest secret, 



92 A MOST NOBLE PATTERN 
--·--------------------------------

the true meaning of the inner mysteries of the Qur'an [batin al-Qur 'an]. These 
verses are such as no one aforetime has touched upon, nor shall any hereafter 
encompass them in knowledge (Kitab al-Fihrist; provisional translation). 

One of the most interesting features of this list is that the Bab describes almost every 
item on the list as being concerned with the batin ai-Qur 'an, the esoteric meaning 
of the Qur'an, or even of the batin al-ta 'wfl, the inner meaning of the esoteric inter
pretation of the Qur'an. His language of 'secrets' and 'concealed secrets' makes 
constant allusion to a saying ascribed to the sixth Imam, Ja'far al-Sadiq, which says, 
in a form quoted by the Bab in his first commentary on the letter ha': 'Our Cause 
is a secret, a secret concealed by a secret, a secret veiled within a secret, a secret 
that cannot be known save by means of a secret' (cited by the Bab in INBA 6 7, p. 
23; provisional translation).10 

lf we return to our original problem, the problem of taqiyya, we might ask how 
much does this Khutba reveal and how much does it conceal? This text is a far cry 
from the 'verily, verily, I am God' of the Bab's latest works but, on the other hand, 
there is nothing here in the way of outright dissimulation. The Bab openly describes 
his works as revelation and compares himself to the Gates of the Imam but the real 
messianic punch of this Khutba is communicated only between the lines, in an 
esoteric manner, and is necessarily selective in the readership to whom it will reveal 
its secret. That ideal readership is the Shaykhi community, in whose language the 
Bab expresses himself throughout this text and in terms of whose apocalyptic 
imagery the Bab encodes his messianic declaration. 

As noted above, the Bab opens this work with a cosmogonic narrative that is 
markedly Shaykhi in its terminology and symbolism, discussing cosmic reality in 
terms of a symbolic system of quaternities that was first codified, as it were, in the 
writings of Shaykh Ahmad al-Ahsa'i. It then proceeds to a polemic against lshraqi 
philosophy, mentiorung by name the Kitab al-Masha 'ir by Mulla Sadra, a book 
against which Shay kb Ahmad penned a gigantic, refutation-sty le 'commentary'. At 
the end of that polemic, after remarking that most of the ulama have sided with the 
lshraqis, the Bab mentions that this state of affairs had continued up until his own 
time, when suddenly there had dawned the twin lights of the luminescent sun and 
moon - a reference to the first two leaders of the Shaykhiyya, Shaykh Ahmad and 
Sayyid Kazim al-Rashti. The Bab then writes: 

People of late carried out a campaign of lies against those two luminaries in 
contradiction to what is encompassed in the knowledge of the Creator, just as the 
people of old had calumniated against the Friends of God [the Imams], without 
certain knowledge and having no clear book. Thus it went until the letter k4f 
returned (raj a 'a) to the place [ of the appearance] of the Cause, in the region of 
God's command, and the cycles of time came full circle to the Day of God, in a new 
and wondrous mode, and the lights that had been an inaccessible mystery dawned 
forth with knowledge of the divine cloud of unknowing, and the Siniatic Tree was 
made to speak forth upon the ocean of praise, and the word of glorification was 
made manifest upon the crimson earth (INBA 91, pp. 64f.; provisional translation). 
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One would have to have been an avid reader of Sayyid Kazim to be able to decode 
this messianic declaration, for in writing here of the return of the Arabic letter kaf, 
the Bab is alluding to a prophecy made in Kazim's Sharh al-Qasida that the name 
of the Qa'im will be numerically equal to double the value of the letter kaf when 
pronounced. The abjad value of the pronounced kaf - or kaf, alif, fa - is 101, so 
the doubled value is 202. The abjad value of 'Ali Muhammad is 202. The Bab also 
refers to himself elsewhere as 'this letter, kaf and Tahirih Qurrat al-'Ayn would 
later point out that this specific prophecy of Sayyid Kazim was fulfilled by the Bab 
(see Rafati, Development, pp. 181 f.; and Mazandarani, Ta 'rikh-i zuhur al-haqq, vol. 
3, pp. 402 and 509). 

The list of the stolen works at the end of the Khutba al-Jidda provides a similar 
instance of this encoding of the Bab's messianic declaration in language that would 
likely only be decipherable by Shaykhi initiates. In terms very similar to earlier 
Isma'ilism, the Shaykhis had developed an elaborate theory of the cycles of spir
itual history that centred on a notion of a dialectic between the zahir and the batin, 
the manifest and the hidden. According to this cyclical theory, Muhammad and 
the Qur'an initiated a cycle of the zahir, the outward, and so during Muhammad's 
prophetic cycle the zahir of the Qur'an was in force. According to all of the Shaykhi 
writers, including the anti-Babi Karim Khan Kirmani, the cycle of the batin began 
in the year 1200 and would witness the coming of the Qa'im, who would initiate 
a spiritual cycle under the sign of the batin a!-Qur 'an. u As noted above, the Bab 
refers to nearly all of the works in the list given at the end of the Kbutba al-Jidda 
as being verses of the batin al-Qur 'an. Also, he begins the recounting of his 
pilgrimage itinerary by dating it as 'the year after the year 1200', without further 
specifying the date. Taken together with the earlier reference to the. cycles of time 
having come full circle, and in the hands of an attentive Shaykhi reader, these refer
ences to the revelation of the batin al-Qur'an in the 13th Islamic century would 
signal the Bab's claims to be the Messiah. The Bab, then, has hidden the secret in 
plain sight, visible only to those who know what they are looking at. 

I move now to the Kitab al-Fihrist, a work clearly dated to the 15th of Jumada 
al-thani 1261, or 21 June 1845. This work is extremely valuable in that it provides 
lengthy lists of works that the Bab had produced up to that time, including dozens 
of books, commentaries, letters, khutbas and prayers. Like the Khutba al-Jidda, it 
also encodes the Bab's messianic claims, though the Bab in this text approaches the 
balancing act of revelation and concealment with altogether different methods. It is 
not markedly Shaykhi in its language or symbolism but appears to assume a wider 
audience. It evokes the Qur'an at the beginning by opening with a series of discon
nected Arabic letters. The Bab had earlier affixed disconnected letters to the suras 
of the Qayyum al-Asma' and the Kitab al-ruh, the two most explicitly messianic 
texts written by the Bab during the earliest period of his ministry. 

In contrast to the Khutba al•Jidda, in which the Bab describes his works as 
verses sent down by God, at the beginning of the Ki tab al-Fihrist the Bab states 
that it was sent down from the Baqiyyat Allah, the Remnant of God, a title given 
to the Hidden Imam. The Bab states that he is himself a servant of the Remnant of 
God and he then goes on to testify to his belief in Muhammad, the twelve Imams, 
Fatima and the four Gates of the Twelfth Imam. He then proceeds for several pages 
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to describe his writings as verses sent down to him from the Remnant of God, refers 
to himself consistently as a servant of God and of the Remnant of God, though all 
the while indicating that his own works technically constitute revelation, writing, 
for example, that 'the reading of these verses in these, the days of God, is more 
excellent than all the deeds recorded in the Book of God' (provisional translation). 
He states that his revealed works will endure until the day of Resurrection, which 
to a Shaykhi audience meant until the arising of the Qa'im. In any case, the whole 
of this introduction serves to simultaneously reveal and conceal the Bab's claims. 
He clearly is claiming to be capable of producing inspired verses but by saying that 
these verses are sent down from the Hidden Imam he is distancing himself from 
any identification with that messianic figure, even implying that he is waiting, just 
like all other orthodox Shi' a, the Messiah's future appearance. At this point in the 
text the Bab takes a most fascinating approach to concealing his revealed secret. He 
cites a handful oflengthy traditions, all of which, in one way or another, indicate the 
possibility for post-Quranic revelation. I provide below a translation of this lengthy 
section of the Ki tab al-Fihrist: 

Verily, all that has been revealed by the hand of the Remembrance will remain in 
force until the Day of Resurrection, and the decree of God will suffer no alteration 
- unto Him do all return! Say: I, verily, have laid claim to no Cause other than that 
whose reality has been revealed in the tradition (al-hadith). Would that you might 
read these traditions, that haply you would be of those who have attained certitude 
in the verses of God ! 

God said (exalted be He), in a sacred tradition: My servant ceases not from 
drawing nigh unto me through supererogatory acts of worship until I love him, 
and when I love Him I become the ear with which he hears, the vision by which 
he sees, the tongue wherewith he speaks, and the hand by which he strikes. If he 
beseeches Me, I will answer his prayer, and if he asks of Me, I will grant him his 
request. Even if he holds his peace, I will then take the initiative [and answer his 
unspoken prayer]. 

He [an Imam] (upon him be peace) said: One who loves us and only grows 
in his Jove for us, who devotes himself to our knowledge and asks about certain 
matters from us and not from others - the heart of such a one we inspire with the 
answers to those matters about which he asked. 

In al-K.afi12 [it is related that] a Christian monk asked about certain things from 
Musa ibn Ja'far (upon him and his father be peace), saying: 'Teach me about the 
eight letters that were revealed, four of which were made known on earth and four 
of which remained in heaven. To whom were these latter four revealed, and who 
will interpret their meaning?' Musa replied, 'The one about whom you ask is none 
other than he who will arise from among us (qa 'imuna). God will reveal these unto 
him and he will interpret their meaning. God will reveal to him what has not been 
revealed to any of the truthful ones, the messengers, nor the rightly-guided.' Then 
the monk said, 'Teach me about two of the four letters that were made known in this 
world. What are they?' Musa replied, 'I will tell you about all four of them. The first 
of them is "there is no god but God, His unity eternally without peer". The second 
of them is "Muhammad is the Righteous Messenger of God (the blessings of God 
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and His peace be upon him and his family)". The third is "We arc the People of 
the Household". The fourth is "Our partisans (shi 'a) are from Us, and We are from 
the Messenger of God (the blessings of God be upon him and his family), and the 
Messenger of God (blessings) is from God (but by way of intennediate causes)". ' 13 

In al-Kafi [it is related] from Abi 'Abd Allah (upon whom be peace), who 
said: Verily, God, exalted and glorified is He, created a name with letters that are 
unutterable, with a pronunciation that cannot be voiced, with an individuality that 
is not corporeal, of a likeness that cannot be described, and with colour that has 
no hue. It transcends measurement and delimitation, and is veiled from the senses 
of all possessors of sense. It is hidden without being concealed. He made it to be a 
word perfected by the joining of four parts, yet not one letter thereof comes before 
any of the others. He manifested from it three names, since creation depended on 
these latter names. He veiled one of them, and that is the hidden, treasured name. 
The outer fonn of these names that have been manifested is 'God', 'Blessed' and 
'Exalted•. And He, praised be He, gave to the service of each of these names four 
pillars, making twelve pillars in all. Then for each pillar He created thirty names, 
names which are related to them. 

The Merciful, the Compassionate, the King, the Holy One, the Creator, the 
Fashioner, the Former, the Living, the Self-Subsisting, Whom neither weariness 
nor sleep overtake, the Knower, the All-Informed, the Hearing, the Perceiving, the 
Wise, the Almighty, the All-Compelling, the Most Great, the Exalted, the Mighty, 
the All-Powerful, the Omnipotent ... {lists 35 names in all, with one repeat]. 
These names and the names that [make up] the Most Beautiful Names comprise 
three hundred and sixty names and are related to these three names. These three 
names are pillars and He concealed the single, hidden, treasured name by these 
three names, even as He, exalted is He, says: 'Say: Call upon God or call upon the 
Merciful. By whatsoever name you call Him, His are the Most Beautiful Names' 
(Q 17:110). 

Those who claim, however, to have met the Proof of God, such as they are 
none but liars! Say: this, My Path, is the like of what has been set forth in the above 
traditions, and my inner heart lied not about what it saw ... (cf. Q 53: 12). 14 

The Bab prefaces this brief compilation, as you can see, by saying that he has 
claimed no Cause other than in accordance with these traditions. The first two tradi
tions describe modes of extra-Quranic revelation or inspiration, the third alludes to 
secrets that the Qa'im will reveal and the last describes the hidden name of God, the 
revelation of which is frequently associated in Shi' i apocalyptic literature with the 
messiah. Nowhere in this text, then, does the Bab state that he is the Qa'im but he 
leaves wide open for the reader the option of drawing that conclusion. On'"e again, 
he has hidden the messianic secret in plain sight. 

The last text to be considered, written in 1846, is the Bab's Khutba dhikriyya, 
the title of which has been the source of considerable confusion among western 
scholars, although there is no space here to go into these perplexities.1

~ The Bab 
begins the work with a very brief cosmogonic exordium and then proceeds to a 
lengthy creedal statement. He first affirms the unity and absolute unknowability 
of God and then goes through a series of doxological statements, testifying to his 
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belief in Muhammad, the Imams, Fatima and so forth. The Bab refers to the coming 
of the Qa'im in the future tense, certainly giving no indication here of his identifica
tion with that figure. He states that he believes in the standard dogmas of the Shi'i 
faith in a perfectly orthodox manner - 'just as the people have believed concerning 
it' (provisional translation), as he says. We know from other works of the Bab that 
he did not, in fact, believe in these dogmas 'just as the people did', and much of 
the first wahid of the Persian Bayan is devoted to spelling out the Bab's radical 
interpretations of things like resurrection and so forth. 

In contrast with the Khutba al-Jidda and the Kitab al-Fihrist, there is really 
nothing in the way of a direct indication of the Bab's claims in this text. The only 
hint of these claims is given in the list of works at the end and here again the Bab 
draws from the symbolism of the apocalyptic imagery to communicate this allu
sion. The Bab writes: 

l testify that everything set forth in this book is the truth, by the grace of God, the 
Exalted, though many of mankind are of the ungrateful. Indeed, there is delineated 
in this book all that went forth from my hands from the year 1260 unto the middle 
of the [first?) month of the year 1262. These consist of four perfect books and ten 
masterful epistles, each one of which is a sufficient proof for leading all who dwell 
in the heavens and on earth unto a station of servitude. Thus 1 now mention their 
names by the names of the members of the Family of God, who are their revealers, 
that these texts may be canonical within the realm of exposition and honoured with 
divine titles in the domain of conclusive proof.16 

Following this, the Bab lists 14 works -the number of the Shi'i Holy Family- and 
renames each work after a member of this Family. That the purpose of this list is 
primarily symbolic is indicated towards the end. The eleventh, twelfth and thir
teenth works do not correspond to any actual works of the Bab and serve here to 
fill out the list and underscore the repetition of the sacred number 14. 

In comparison with the other two texts that I have discussed, the Khutba 
dhikriyya is the most obvious in its practice of taqiyya. It conceals much more than 
it reveals but it does reveal something. For one thing, like the Kitab al-Fihrist, it 
serves as an index to other works of the Bab, works in which he is quite explicit 
about his claims. But more importantly there is the symbolic nature of the list 
itself and the renaming of his works here as the 'Alid Book, the suh~f (scrolls) of 
the Imams and so forth. One of the central elements of Shi' i apocalypticism is the 
belief that the Hidden Imam is in possession of secret books and suhuf According 
to these traditions, Muhammad was given suhuf containing the true revelations that 
had been sent down to all of the previous prophets and he passed these on to the 
succession of the Imams. Among them was the Sahifat Adam, the Suhuflbrahim wa 
Musa, etc. There is also the Ki tab 'Ali, said to contain a detailed list of all possible 
rulings of Islamic law, which when revealed would obviate the need for all dispu
tation and legal interpretation in detennining the rules of the sharia. Descriptions 
of these messianic kutub and suhuf are scattered across dozens of traditions and in 
many of them number symbolism has a prominent role.17 That the Bab considered 
his own writings in relation to these hidden books is made plain by more or less 
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direct references to them in the Qayyum al-Asma'. 18 Beliefs regarding these books 
were even drawn upon by Baha'u'llah in communicating his own messianic claims, 
inasmuch as the Hidden Words were originally given out as the Suhuf Fatima, one 
of the hidden books in the possession of the Hidden Imam. 

In looking at these three works of the Bab, we have seen that the practice of 
taqiyya in this early period meant more than simply directly denying messianic 
claims and was more often a technique of esoteric communication. Given the right 
readership, with initiation or familiarity with the right body of apocalyptic lore, the 
Bab was able in these works to simultaneously reveal and conceal his messianic 
claims, to set forth, in the words of Ja'far al-Sadiq, 'a secret concealed by a secret, 
a secret veiled within a secret, a secret that cannot be known save by means of a 
secret.' 

A Provisional Translation of the Khutba Dbikriyya 

Khutba Dhikriyya. 19 

The sixth epistle10 of sermons? consisting of 14 sermons: first sermon. 

l have revealed this sermon regarding all that hath been inscribed in this book,22 that 
all might thereby be of those who bear witness. 

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

Praise be to God who hath created the water by the mystery of construction (sirr 
al-insha '), hath established the throne upon the water23 by the modality of execu
tion (al-imda '), hath sent down the verses from the world of the divine cloud by the 
flowing of decree (al-qada '), hath set forth what He determined on Mount Sinai by 
the power of praise and accomplished in glory (baha') whatsoever He determined 
by the deliquescence (dhawaban14) of necessity.2; So glorified and exalted be He 
who hath sent forth the messengers - givers of glad-tidings and wamers - that 
none may worship aught but Him. He hath given into their hands a rank of His own 
power such as all else but He must fail to attain, that they might establish the truth 
through His words and frustrate falsehood by His verses, that haply these verses 
might be a proof leading unto a station of wisdom for any who take cognisance 
thereof, and thus may all be of those who submit unto Him. 

So glorified and exalted be He, who hath made between Himself and His 
messengers a rank of glory in utterance - the supreme grace in the world of crea
tion - and hath honoured thereby some of the messengers above others, as hath 
been sent down in the revelation26 by the decree of God, the All-Glorious. Indeed, 
God hath not spoken to mankind except by prophetic inspiration ( wahf), or from 
beyond a veil or by sending inspired messengers by His pennission and according 
to His will. Verily, He is exalted, wise. He hath established in His utterance a mode 
of power the like of which He hath not granted unto the utterance of His servants. 
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Verily, He is living, almighty, and sends down unto whomsoever He wills whatso
ever He wills of His verses. Glorified and exalted be He above what is attributed 
to Him. 

I testify unto God in this book according to what God hath testified of Himself, 
by Himself, without any need of the testimony of the foremost in knowledge among 
His servants, that verily there is no God save Him, who hath existed from ever
lasting without the mention of any thing and is now the Existing One as He hath 
ever been, with nothing with Him. Immeasurably exalted is His Essence above the 
depiction of the realm of construction and its inhabitants. Supremely magnified is 
His Self above the description of the realm of origination (ibda ') and whatever is 
like unto it, glorified be He! 

The realm of origination is cut off from His existential reality, as is the realm of 
fashioning (ikhtira ') from His inner identity. Whoever says, 'He is He' hath truly lost 
Him, for none may find Him other than He Himself, and He hath no attribute other 
than His Essence, no name other than His glory( baha '). And whoever declares His 
unity hath indeed denied Him, for nothing recognizes Him and no servant compre
hends Him. The world of names is cut off from the world of the divine cloud by [the 
interposition of] His realm of omnipotence, and the world of attributes is inacces
sibly removed from the imaginal world ( 'illam al~mitha[) by (the interposition ofj 
His sovereign Kingdom.27 He hath from time immemorial been the Lord, with none 
as objects of His Lordship, the Knower without objects of knowledge, the Almighty 
without objects of His might, the Creator without any creatures, and He is now as 
He hath ever been.28 There is for Him no name, no description, no depiction and 
no designation. All things are entirely cut off from His Essence, as are all entirely 
severed from His existential reality. He cannot be mentioned in terms of separa
tion, nor can He be spoken of in tenns of union. Whoever says 'He is the True One' 
depends in this matter [ of so designating Him] upon the creation. And whoever says 
'He is the Just', nevertheless fails to give His justice any description, glorified and 
exalted be He. The act of origination29 hath been brought into being by means of 
the act of construction itself~ without a touch of the fire of God's Essence. The Will 
was fashioned by the act of origination, without any division of God's own Self. 
Verily, the originated is barred from recognizing the act of origination, while the 
fashioned realm is severed from His love by its mere fashioned station. Glorified 
and exalted be He, for whom no praise can be mentioned - not by negation, nor 
assertion, nor praise, nor signs, nor glory, nor indications, nor by mention of [the 
letter] ha', nor by flight from waw, nor arising between the two affairs, nor by the 
letter la '.30 Glorified and exalted be He above what is attributed to Him. 

I testify unto Muhammad (blessings ... ) according to what God Himself hath 
testified concerning Him, wherein none have knowledge save Him. He hath fash~ 
ioned Him for the magnification of His Essence, hath chosen Him for the holiness 
of His honour, and hath made Him, among His people, unique in beauty, that He be 
established upon the station of 'no vision taketh in Him, but He taketh in all vision. 
He is the Subtile, the All~Perceiving'. I testify that Muhammad ibn 'Abd Allah is 
His messenger, who hath transmitted that which He bore of God's cause and held 
fast with His own hands to carrying out the Divine Decree, glorified and exalted 
be He. God hath warned you all lest anyone speak concerning Him other than what 
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God hath Himself determined for Him. Glorified and exalted be He above what is 
associated with Him. 

I testify that the vicegerents of Muhammad - the blessings of God be upon Him 
and His family - are 12 souls [inscribed] in the Book of God on that day when no 
letter save them had been created, just as God hath testified of them in the grandeur 
of His omnipotent realm, the holiness of the world of His divinity, the magnificence 
of the expanse of His majesty and the loftiness of the kingdom of His everlasting 
bounty, of which none has knowledge save Him. I bear witness that they have 
transmitted what they bore from the bequest of the messenger of God - the bless
ings of God be upon Him and His family - and that they are truly the triumphant, 
with whom it shall be well. I testify that He who will arise from among thcm3' -

the salutations of God be upon Him - is alive, that by Him God hath raised up all 
things, that to Him God will extend all things and that by Him He will unite all 
things. I testify that His return is the truth, as is the return of all [ of the vicegerents]. 
Verily, God will give new life to the earth by His manifestation, and He will utterly 
confound the works of those who join partners with God. 

I testify that Fatima, the daughter of the messenger of God - the blessings of 
God be upon Him and His family - is a blessed leaf from the snow-white tree of 
'No god is there but God', glorified and exalted be He above what is associated 
with Him. 

I testify unto the truth of all things unto which God hath testified in His 
hidden knowledge, and in the same manner do I testify unto the falsity of false• 
hood. Verily, I am a servant of God, a believer in Him, His verses and His book, 
the Discrimination32 - the like of which there hath never been - and in the love of 
all that which is most beloved of Him and the rejection of all that which is most 
despised by Him. Sufficient as a witness is God, the Exalted. I testify unto [the 
reality of] death, and of the questioning [in the grave], and of the resurrection, and 
of the reckoning, and of the raising of the bodies of the dead, and unto whatever 
God hath established, beyond these, in His knowledge, just as the people have 
believed concerning it. 

I testify that everything set forth in this book is the truth, by the grace of God, 
the Exalted, though many of mankind are of the ungrateful. Indeed, there is deline
ated in this book all that went forth from My hands from the year 1260 unto the 
middle of the [first?] month of the year 1262. These consist of four perfect books 
and ten masterful epistles, each one of which is a sufficient proof for leading all 
who dwell in the heavens and on earth unto a station of servitude. Thus I now 
mention their names by the names of the members of the Family of God, who are 
their revealers, that these texts may be canonical within the realm of exposition and 
honoured with divine titles in the domain of conclusive proof. 

First is the Ahmadian Book, in elucidation of the first thirtieth of the Qur'an and 
in commentary on the Sura of Praise. 33 

Second is the 'Alawian Book, divided into seven hundred perfect suras, each of 
which is of seven verses.34 

Third is the Hasanian Book, divided into 50 books of irresistible verses. 
Fourth is the Husaynian Book, in elucidation of the Sura of Joseph - upon 

whom be peace - arranged in 111 suras of 42 verses, each one of which is a suffi-
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cient proof unto whomsoever is on the earth and whatsoever is beneath the throne, 
should it not suffer any alteration. Sufficient is God as a witness.35 

Fifth is the Fa.timid Epistle, comprising 14 chapters on the acts [of worship 
related to] the 12 months in the Book of God.36 

Sixth is the 'Alawian Epistle, comprising 14 prayers in answer to 92 questions, 
composed during the month of fasting, after my return from the pilgrimage. 

Seventh is the Baqirian Epistle, comprising 14 chapters in commentary on the 
letters of the basmala.31 

Eighth is the Ja'farian Epistle, comprising 14 chapters in elucidation of 
[Ja'far's] prayer - upon him be peace - for the days of the Occultation.38 

Ninth is the Musawian Epistle, comprising 14 chapters in answer to two souls 
from among the servants of God, provided [in answer to them] in the land of the 
Two Holy Sanctuaries.39 

Tenth is the Ridawian Epistle, comprising 14 chapters concerning the recitation 
of 14 sermons -which are the very height of eloquence- from the tree of the lauda
tion, 'No god is there save Him, the All-Glorious, the Beneficent. ' 40 

Eleventh is the Jawadian Epistle, comprising 14 chapters in answer to 14 ques
tions concerning the realm of Divinity [lahut]. 

Twelfth is the Hadian Epistle, comprising 14 chapters in answer to 14 questions 
concerning the Dominion of Power [iaban,t]. 

Thirteenth is the 'Askarian Epistle, comprising 14 chapters in answer to 14 
questions concerning the Kingdom [malakut]. 

Fourteenth is the Hujjatian Epistle, comprising 14 holy prayers which were 
revealed at the beginning of this Cause and are related to the Imam of Justice. 41 

All 14 of these holy texts are present in this book, along with - at the end of 
the text - that illustrious epistle regarding the 14 books of the Imams.42 All of these 
are inscribed in this book. Regarding that which went forth from My hand and was 
sto Jen while [l was] on the path of pilgrimage, a detailed account thereof hath been 
made in the Ridawian Epistle. It is incumbent upon whomsoever may find any of 
those [stolen texts] to carefully preserve them. Happy is he who preserves all that 
hath been sent down from My presence in exquisite tablets with the finest of hand
writing. And [I testify] by Him who hath honoured me with His verses that a single 
letter thereof is more glorious in My sight than the kingdoms of this world and the 
next - may God forgive me for such a comparison. 

And glorified be God, Lord of the worlds, above what they attribute to Him. 
And peace be upon His messengers, and praise be to God, the Lord of all the worlds. 
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Notes 
1. An earlier version of this paper was presented at an 'Irfan Colloquium in Flint, 

Michigan in October 2004 and was subsequently printed in the proceedings volume 
lights of 'Jrfan, vol. 6, ed. Iraj Ayman. Evanston, IL: Haj Mehdi Memorial Fund, 
2005, pp. 47-{i8. I wish to take this opportunity to thank Dr Ayman for making my 
participation at that gathering possible. 

2. For instance, the three major dissertations on the Bab's writings -- by MacEoin, 
Lawson and Esc.hraghi - all focus on the Bab's early writings. 

3. All translations are my own and are provisional unless otherwise noted. 
4. On taqiyya in the Ba.bi and Baha'i religions, see Eqbal, 'Taqiyya und kitman'; 

Manuchehri, 'Practice ofTaqiyya'; and Eschraghi, Friihe Shaikhi, index s.v. taqiya. 
Eschraghi's work is panicularly relevant to my argument here, as he discusses taqi}ya 
in the Bab's writings in the context of secrets (asrar) and allusions (isharat) and not 
simply as defensive dissimulation. 

5. An excellent overview of taqiyya in Shi 'ism can be found in Etan Kohlberg's 'Taqiyya 
in Shi'i Theology and Religion'. 

6. For example, in his Sahifa-yi 'Adliyya, written in Shiraz after his pilgrimage, the Bab 
condemns as heresy the belief that the Imams were cosmogonic powers (pp. 20-2), 
whereas in many other works the Bab aftinns this very principle in the strongest pos
sible terms, as in INBA 67, pp. 102f., where he identifies the essence of 'Ali with the 
essence of God (dhat allah) in the station of origination (maqam al-ibda '), the Bab's 
term for the primordial cosrnogonic process. In the same Sahlfa-yi 'Adliyya the Bab 
writes that 'anyone who says that anything other than God was the creator of the 
existing things is an infidel' (provisional translation), whereas his writings teem with 
cosmogonic forces and personae, including himself, as per his statement, 'I am the 
Primal Point from which have been generated all created things' (Selections, p. 12; 
INBA 64, p. 109). 

7. I am sceptical of a later, Bushihr dating of the Khutba al-Jidda because of the absence of 
any mention of the length of the journey by ship, the length of stay at port in Bushihr or 
of disembarking at Bushihr, whereas throughout the Khutba al-Jidda the Bab goes into 
minute detail into all of the earlier stages of his pilgrimage journey. If he had already 
arrived at Bushihr when composing it, why give so much chronological detail about his 
trip and yet leave off the details regarding these final legs of the journey? Fonunately, 
Dr Stephen Lambden is currently working on this text, so I will leave the resolution 
of these thorny matters to his able hands, For now, see Dr Lambden's introduction 
and partial translation of the Khutba online at: http://www.hurqalya.pwp.blueyonder. 
co. uk/03-THE%20BAB/KHUTBAS%20BAB/KHUTBA %20JJDDAH-TEXT%20 
AND%20TRANS.htm (accessed 12 February 2007). 

8, 1NBA stands for Iranian National Baha'i Archives and refers to a series of just over a 
hundred book-length collections of manuscripts that were photoreproduced and distrib
uted in an extremely limited fashion during the latter half of the 20th century, partly to 
avoid the irrevocable loss of this material at the hands oflranian authorities committed 
to the complete destruction of the Baha'i community. Some authors (e.g. MacEoin, 
Lambdcn) refer to these volumes with the acronym IN BMC and reserve I.NBA as an 
acronym preceding individually nwnbered manuscripts once housed in the archives of 
the National Spiritual Assembly of Iran, a discrete collection which no longer exists 
owing to the dismantling of Baha'i institutions and the execution of the entire member
ship of the National Spiritual Assembly following the Islamic Revolution of 1979. 

9. The symbolism in this passage is bound up with the Bab's quatemities: the letter ha·, 
the inncnnost heart, verses and the colour white are the highest tcnns in their respec
tive quatemitics and all are related to divinity. 
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10. amnma huwa al-sirr wa mustasirr hil-sirr wa-sirr muqanna' bil-sirr wa-sirr la 
yufidahu ila 'l-sirr. This tradition is often quoted by Shaykh Ahmad and frequently 
alluded to by the Bab. There are several variants of this tradition; see, for example, 
those given in Amir-Moezzi, Divine Guide, p. 231, n. 687. 

11. Sec MacEoin, From Shaykhism, p. 213. 
12. The famous early collection of hnami traditions, Usu! al-Kafi, compiled by 

Muhammad b. Ya'qub al-Kulayni (d. C. 940 CE). 

13. The quaternity implied here - of divinity, prophecy, imamate and party of believers -
is a commonplace in the Bab's writings. Indeed, many of his quaternities come from 
early 1mami traditions, many of which are studied in Amir-Moezzi, Divine Guide, 
passim. I hope to publish in the future a primer to the quaternities used in the writings 
of the Bab. 

14. Provisional translation, in Lights of 'Jrfan ·, no. 6, pp. 54-6. For the texts of the Kitab 
al-Fihrist, a number of manuscripts were consulted, though my translation of these 
passages is based primarily upon the Princeton MS (Babi Collection of William 
McElwee Miller, vol. 4, ff la-6a). 

15. For a summary of the issue up to the period of MacEoin 's bibliographic labours, see 
Appendix Four in his Sources, p. 207. MacEoin's conclusions there are incorrect; 
the text in fact is the Khutba dhikriyya and has no relationship whatsoever with the 
Risala-yi dhahabiyya, other than the fact that Nicolas mistakenly referred to this text 
by that name. I provide a full translation of this Khutba as an appendix to this article, 
below. 

16. Provisional translation, in Lights of 'Irfan ', no. 6, p. 57. Translated from a typewritten 
copy of a single manuscript, with handwritten corrections by Nader Saiedi, whom I 
thank here for kindly sharing the typescript and his corrections with me. A lengthy 
portion of the Khutba is also printed in A.-Q. Afnan, 'Ahd-i A 'la, p. 473, n. 2. 

17. On these suhuf, see Kohl berg, 'Authoritative Scriptures', pp. 299ff. 
18. MacEoin writes: 'The Qayyum al-Asma' may be said to combine something of the 

character of the tawqi' at written by the hidden Imam through his intermediaries, 
the four abwab, of the various books reputed to be in possession of the Imams -· the 
Mushaf of Fatima, Al-sahifa, Al-jami'a, Al-jabr, the complete Qur'an, and the previ
ous scriptures - and of the Qur'an itself' (MacEoin, From Shaykhism, p. 159). 

19. See Browne, Descriptive Catalogue, p. 68, where he calls this the Sahifa-yi-ridawiyya. 
For a full discussion of the various confusions regarding this tablet and its title see 
MacEoin, Sources, p. 207. I do not agree with MacEoin that this work should be titled 
'Risala-yi dhahabiyya' but this issue cannot be dealt with here. See also A. Q. Afuan, 
'Ahd-i '.4/a, pp. 437f. 

20. Here and throughout this text 'epistle' translates sahifa. 
21. 'Sermon' renders khutba. 
22. Here and throughout this text the Bab refers to the Sahifa al-Ridawiyyih as dhalik al

kitab or, literally, 'that book'. Since this text is itself one of the sections of that Sahifa, 
this phrase will be rendered here as 'this book'. 

23. Cf. Qur'an 11 :7; 'And it is He Who hath created the heavens and the earth in six days, 
and His throne was upon the waters.' ln the Bab's Ziyara jami 'a kabira, He says of 
the hnams: '1 swear by my father and mother, and by whatsoever is in the knowledge 
ofmy Lord, that the heavens were raised not by pillars but by your name[s]; that the 
Throne was set upon the waters by your command (istaqara al- 'arsha 'ala I-ma' bi
amrikum); and that ka/was joined to nun for the mention of your afflictions' (INBA 
50, pp. 55f.) 

24. This term appears to belong to the nomenclature of alchemy. For example, Shaykh 
Ahmad al-Ahsa'i uses the term in this sense in Jawami' al-Ki/am, vol. 2, p. 258. 

25. Compare this passage with the Tafsir surat al-hamd, INBA 69, p. 123. 'No thing will 
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ever know Him and no thing will ever be united with Him inasmuch as the mention of 
the thing (dhikr al-shay') is made to exist (ku1vwina) by means of the Will (mash(vya), 
and the mention of existence (dhikr al-kawn) is made to have an essence (dhuwwita) 
by means of Purpose (irclda), and the mention of the essence (dhikr al-dhat) is delim
ited (huddida) by means of Determination (qadar), and the mode of Determination 
is realized (huqqiqa) by means of Decree (qada '), and the alteration (bada ') of the 
Decree is fixed (yuthbat) after the [ stage of] Execution (imda '). Therefore, the station 
of the secret of construction (sirr al-insha ') and the exaltation of its status in itself is 
by means of the manifestation of Mt. Sinai in the crimson pillar.' 

Also relevant to this passage is the Bab's letter in answer to questions about altera
tion of the divine will (bada') and the Preserved Tablet (lawh al-mahfuz) in INBA 67, 
pp. 172--fi. 

26. i.e. the Qur'an. 
27. There appears to be a hierarchy implied in this sentence: the 'alam al- 'ama is above 

jabarut, while the 'a/am a/-amthal is above malakut. I have inserted the clarifying 
phrases in brackets in line with this reading of the passage. 

28. Here the previous sentence is repeated, with al-ka 'in replacing rabb: 'He is the 
Existent with none as objects of His Lordship, the Knower without objects of knowl
edge, the Almighty without objects of His might, the Creator without any creatures.' 
This would appear to be a scribal error. 

29. Alternatively, the world of origination; only the word al-ihda' is used but this is often 
used by the Bab as a designation for a level of a distinctive four-fold cosmological 
hierarchy. Likewise, the term is used by the Bab to designate the first of four levels 
of creative activity that are proper to the generation of four different levels of cosmic 
reality. 

30. The allusions here are many and baroque but on one level these references to letters 
can be understood to imply that God is exalted above being truly qualified by affirma
tion (huwa, written in Arabic with the letters ha' and waw) nor by negation (la, 'no'). 

31. The Qa 'im, the awaited Twelfth Imam. 
32. al-Furqan, a synonym for the Qur'an. 
33. This is the Bab's Tafsir surat al-baqara. 
34. This refers to the K.itab al-ruh. 
35. This refers to the Qayyum al-Asma'. 
36. This refers to the Sahifa a'mal al-sana. 
37. This refers to the Tafsir al-basmala. 
38. This refers to the Sharh du'a al-ghayba. 
39. The Sahifa bayn al-haramayn is most likely intended here. 
40. On the basis of the statement later in this Khutba to the effect that the Ridawian Epistle 

(Sahifa ridawiyya) contains details about the works which were stolen from the Bab 
during his pilgrimage, MacEoin was of the opinion that this is none other than the 
Kitab al-fihrist. If that were the sole criterion, however, it is equally likely that this 
refers to the Khutba al-jidda. Neither of these works is divided into 14 sections. 

41. The Sahifa makhzuna is probably intended here. 
42. The text here has awliya ii- 'ibad, which could be translated 'the Guardians of the 

worshippers'. 
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The Surat adh-Dhikr of the Qayytim al-Asma' 

(chapter 108): 

A Provisional Translation and Commentary 
Moojan Momcn 

This paper is an initial attempt to understand a sura (chapter) of the Qayyum 
al-Asma'. 1 The text of the Qayyum al-Asma' is very abstruse in places and the 
present paper can be regarded only as a preliminary and provisional attempt to 
capture some of its meaning. It will be many years, perhaps many generations, 
before all of these meanings are successfully unravelled, if indeed that is possible. 

The story of the Qayyum al-Asma' is well known and does not require repeti
tion here. Nabil records that the Bab wrote the first sura of the book, the Surat 
al-Mulk, on the night of the declaration of his mission to Mulla Husayn Bushru'i 
(N abil 1962, p. 61). However, as will become evident, the sura being considered 
here, the 10 8th of the book, gives rise to the question of whether all of the book 
was written by the Bab before his pilgrimage to Mecca in 1844 or whether some of 
it may not have been written in 1845 after his return, or at any rate after the end of 
the pilgrimage rites, which he completed on 24 December 1844. 

The 108th sura of the Qayyum al•Asma', which is given the title Surat adh
Dhikr (Sura of the Remembrance), occurs towards the end of the book. The Qayyum 
al-Asma' is in form a commentary on the Quranic Sura of Joseph (sura 12). Each 
sura of the Qayyum al-Asma' is a commentary on a verse of the Quranic sma. Thus 
the 108th sura of the Qayyum al-Asma' is a commentary on the 108th verse of the 
Quranic Sura of Joseph, which is cited at the opening of the sura (see below). 

The Surat adh-Dhikr is written, as is the rest of the book, in the literary style 
known as saj ', which is usually translated as 'rhyming prose'. This translation does 
not fully reflect this literary form, as some may imagine that it means that there is 
rhyme but no rhythm in the verses. In fact, both rhyme and rhythm are present. The 
only reason that it is not possible to call it poetry, in the classical literary meaning 
of this word, is the fact that the rhyme and rhythm do not follow any unifonn or 
regular pattern and there are short passages of prose linking parts of the text. The 
text contains much alliteration. See, for example, the words sirr, mastur and satr as 
they occur in verses 4, 15 and 21 (transliteration provided in the translation below). 
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Indeed, as suggested below in the commentary on verse 40, this text may have been 
intended as much for recitation as study, in that several elements of it are clearly 
intended to be heard rather than read. It is thus a performative text as much as a 
cognitive one; it is meant to be experienced as much as understood. 

As with other suras of the Qayyum al-Asma', this sura can be divided into 
verses because each unit ends in the rhyme -a. The final word is usually in the form 
of the accusative indefinite ending -an, which is pronounced-a when it is placed at 
the end of a sentence or clause. All suras of the Qayyum al-Asma' have 42 verses in 
them, 42 being the number equivalent to bald (Yea, verily!), which is the response 
to the Quranic covenantal question: 'Am I not your Lord?' (Q 7:172).2 The whole 
book is thus a symbolic affirmation of the eternal divine covenant. 

The Surat adh-Dhikr can be divided into three sections with axial verses 
marking the transition point between each section. Not only do these three sections 
differ in content and tone but there is even a change of voice. 

Section 1 

This section runs from verse l to verse 11. The first verse of the sura is a citing 
of the 108th verse of the Quranic Sura of Joseph, the verse on which this sura is a 
commentary. As with much of the rest of the Qayyum al-Asma', the text of this sura 
contains only faint echoes of the Quranic verse, its supposed subject. 

The second verse begins with the disconnected Arabic letters :Ayn Lam Ya. This 
is an echo of many Quranic suras which also start with disconnected letters but this 
set of three letters is not Quranic. 

Having exalted God in the second verse, the third verse declares that God 
has sent down (anzala) the mysteries upon his servant in the lines of the tablets. 
Although it is not explicitly stated here, but is elsewhere in the book, this implies 
the revelation of divine verses -something that Muslims consider occurs only when 
holy books such as the Qur 'an are being revealed. This point is repeated, this time 
explicitly at the beginning of verse 5, where the word used, awha, is derived from 
wahy, which in the Qur'an is almost ex.elusively specific to the revelation of divine 
verses. Thus the Bab, while outwardly stating that this book was given to him by 
the Hidden Imam, is in fact implicitly claiming that the book is divine revelation, 
a point that was very clear to the Sunni and Shi 'i ulama who tried the Letter of the 
Living Mulla 'AH Basta.mi in Baghdad in January 1845 on the basis of the text of 
the Qayyum al-Asma' (Mornen 1982). 

The phrase 'around the fire' (hawl an-nar) occurs in verse 5 for the first time 
in this sura and recurs frequently (vv. 6, 16, 17, 21, 25, 26, 31, 36 and 38) in this 
sura and in the text of the book as a whole. While in many places in the writings of 
the Bab the word 'fire' is an allusion to hellfire, this is clearly not the correct inter
pretation here. The most obvious allusion is to the fire of the Sinaitic experience 
of Moses and in particular the words that were heard by Moses as he approached 
the fire: 'Blessed are they who are in the fire and those who are around it' (' man fl 
'n-nar wa man haw/aha', Q 27:8). References to Sinai and Sinaitic imagery abound 
in this sura, as they do throughout the book (see also vv. 19 and 24 ). 

Verses 8, 9 and 10 are perhaps the most interesting of this sura from the historical 
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viewpoint. They refer to the Bab's pilgrimage to Mecca (hqjj), his circumambulation 
of the Ka'ba (seven circumambulations are performed), his journey to Mount Arafat 
on 9 Dhu '1-Hijja and then proceeding to Mash' ar or Muzdalifa on the eve of that day 
and performing a final circumambulation some day after 10 Dhu'l-Hiija- all essen
tial parts of the hajj ritual. The fact that the Bab writes about this event and what he 
found there as having already occurred means that this sura, at least, was probably 
written after the Bab had concluded his pilgrimage to Mecca. This, of course, is 
contrary to the accepted view that the book was completed prior to the Bab's depar
ture for pilgrimage. We know that some, perhaps al 1, of the Letters of the Living as 
they dispersed from Shiraz had copies of the Qayyum al-Asma' with them, therefore 
we know that copies of it were being distributed before the Bab's departure. The 
question is whether these were copies of the whole book or copies of only part of it. 
Did the Bab write part of the Qayyum al-Asma' before leaving for pilgrimage- the 
Letters of the Living taking with them copies of this pare - and then complete the 
book as we know it today after his pilgrimage? fadil Mazandarani cites a tablet of 
the Bab in which he states that he completed the book in 40 days (Mazandarani n.d., 
p. 285) but this does not necessarily mean 40 consecutive days. 

Unfortunately, no copies of the Qayyum al-Asma' as earned by the Letters of 
the Living in 1844 are known to have to have survived (although it is not impossible 
that somewhere in Baghdad or Kinnan or elsewhere there is such a manuscript). We 
do have evidence, however, of the content of the copies of the Qayyum al-Asma' the 
Letters of the Living carried with them because it was cited in two documents. The 
first is the fatwa given by Shi'i and Sunni ulama against the Letter of Living Mulla 
'AH Basta.mi in Janu:uy 1845. In the fatwa document, 17 extracts from the Qayyum 
al-Asma' carried by Mulla 'Ali are cited as evidence. The highest nwnbered sura of 
these extracts is sura 65 (see Momen 1982). Our second source of infonnation about 
the copies of the Qayyum al-Asma' carried by the Letters of the Living is from the 
writings of the Shaykhi leader Ha.iii Mirza Muhammad Karim Khan Kirmani. The 
Letter of the Living Quddus came to Kinnan and interacted with the Shaykhi leader 
there. He was followed by Mulla Sadiq Muqaddas Khurasani and another Letter of 
the Living, Mulla Yusuf Ardabili. From one of these, probably the first, Karim Khan 
obtained a copy of the Qayyum al-Asma' from which he quoted in his refutation 
of the Bab, Izhaq al-Batil, which was completed on 12 Rajab 1261/17 July 1845. 
Quddus left the company of the Bab immediately afterthey set foot ashore in Bushihr 
following their pilgrimage journey. If the Bab had completed the Qayyum al-Asma' 
before this time, then it is possible that Karim Khan was given a copy of the entire 
text. But if the Bab completed the Qayyurn al-Asma' after his return to Iran, then 
Quddus probably had with him only the same Qayyum al•Asma' that the other Letters 
of the Living had taken with them. In any case, the evidence from Izhaq al-Ba.ti! is 
virtually identical to that from the Mulla 'AH Basta.mi fatwa document. The last sura of 
the Qayy(un al-Asma' that is cited in this book is sura 623 (Kirmani 1973, pp. 97-8). 

Assuming that the Bab wrote the Qayyum al-Asma' in sequence, it seems 
likely that he stopped writing it at some point between sura 65 and sura 108 before 
he went on pilgrimage and that it was this incomplete Qayyum al-Asma' that the 
Letters of the Living took with them when they dispersed from Shiraz in 1844. The 
Bab then completed the 111 suras of the Qayyum al-Asma' after his pilgrimage. 
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Section 2 

Verse 13 forms what can be called an axial point in the sura in that the tone and 
voice change at this point. In the first section the Bab refers to himself in the first 
person and writes about the book itself and about his pilgrimage. In the second 
section he writes mainly about himself but in the third person. In verse 13 the Bab 
exhorts his readers to listen to his call From this point onwards the whole of this 
section is a series of statements referring back to the Bab and to his call. Most of 
the verses in this section start 'lnna hadha lahuwa' (literally, 'Verily, this person, 
he is ... '). The rhythm of the sura also changes here. 

ln verse 13 the Bab refers to himself as the tree (ash-shajara), a term which 
he frequently uses in referring to himself,4 and in verse 14 he refers to himself as 
the path (sirat), another term that he uses many times in relation to himself (see 
Persian Bayan 2: 12; Momen 1987, p. 333). This verse states that the Bab is himself 
the straight path mentioned in the opening sura of the Qur'an (1:6) to which 
Muslims ask to be guided when they use this sura as part of their daily prayers. The 
word al- 'ama, which occurs in verse 13 and frequently thereafter in this sura and 
throughout the book, is a reference to the Primordial Cloud which, according to a 
Tradition related of the Prophet Muhammad, was where God was before he created 
the Creation. The word is derived from the root meaning 'blindness' or 'being in 
the dark' and refers to the concept of God being wrapped in a mist, enshrouded in 
darkness. In the present translation this has mostly been rendered as 'the Unseen'.5 

Al-Yamani, mentioned in verse 18, is an eschatalogical figure in Islam who 
is expected to return at the same time as the Mahdi. The '70' in this verse and 
the 'two' in the previous verse make 72, the number of companions of the Imam 
Husayn at Karbala, who are also expected to return with the Imam Husayn when 
he returns at the time of the Mahdi. 

Verses 20 to 36 continue this theme of the Bab describing himself in the third 
person in mystical terms, many of which are highly abstruse. Verse 20 contains allu
sions to Muhammad (a!-abtahl), the Imam 'Ali ('.-4.lawl) and Fatima (Fatim1). Mount 
Qaf (verse 22) is the name of a mystical mountain that encircles the earth. Although 
originating in Zoroastrianism, it became for Sufis the symbol of the goal which they 
sought, the true home of the soul, the nesting place of the immortal phoenix. There 
is also a Quranic sura of this name. The adjectives Ahmadi 'Arabi in verse 29 refer 
to the Prophet Muhammad while the perceptive Arabic Guardian (al-wali al-alma'i 
al- '.-4..rabf) in verse 31 would probably be a reference to the Imam 'AH. Buraq (verse 
36) was the steed of Muhammad during his mystical night ascent (mi 'ra;). 

Section 3 

The opening words of verse 37 differ from the opening words of the preceding 
verses, thus interrupting the rhythm and flow of the text and signalling the start 
of the third and last section of this sura. Verse 37 introduces the image of a bird 
flying through the air, which then becomes the central theme of this section. This 
mystic bird is, of course, the Bab himself and the reader is invited to learn about 
the pathway of servitude from this bird. 
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Verse 38 is a key verse. Not only does the Bab identify himself with Baha' in 
this verse but the verse contains several allusions back to the heretofore neglected 
Qur'an 8: 108, which is, of course, the supposed subject of commentary for this 
sura. The literary technique in this verse is very typical of the Bab, who weaves in 
among the words ofQur'an 12: 108 his own words so as to transform the plain cloth 
of the Quranic verse into a rich mystical fabric. 'His awaited remnant' (baqiyyatihi 
'l-muntazar) is a reference to the awaited Twelfth Imam, one of whose titles was 
the Baqiyyatu'llah (the Remnant of God). 

Verse 39 is an important verse in that it introduces and, I propose, explains the 
following verse. Verse 40 is very long and the outward meaning of it is not at all 
clear. It consists of a series of 11 short statements each beginning 'To me, to me', 
most of which are followed by a number of words in the dual form. As distinct 
from English, which has only singular and plural forms of a noun, Arabic has three: 
singular, dual and plural. The dual form is created by adding the ending '-ayn' to 
the singular form of the word. ln the fifth and sixth lines of the verse, however, the 
words following 'To me, to me' are in the nisba form, ending in '-i'. 

In considering what this verse could mean, it seems possible that verse 39, 
which introduces verse 40, might be taken literally when it staies that the following 
verse is the song of the bird; in other words, that verse 40 might actually be an 
onomatopoeic rendering, imitating the warbling of a bird. Other than this, it is diffi
cult to understand the import of this verse. A transliteration of the first four lines is: 

11/ayya illaya hukm al-ma Ayn 
wa il/aya illaya hukm al-hawai1ynfi'l-ardayn 
wa illaya ilia ya arba' al-harfayn Ji' l-ismayn 
wa illaya ilia ya arba' al-hawa '.4yn Ji 's-satrayn min s irrayn 

The following two verses round off the sura with a number of formulaic statements, 
indicating the author's submission to God and the inability of words to convey the 
whole truth. Other allusions in the text are suggested in the endnotes. 

The manuscripts used for this translation have been the following three and an 
attempt has been made to create a critical text (see notes of variants in the endnotes): 

Manuscript A: Photocopy of manuscript completed l Muharram 1323 (8 March 
1905) written in a neat naskh script, l 7 lines per page; given to the author by Mr 
Abul-Qasim Afnan, ff. 430--4. 

Manuscript B: Photocopy of manuscript completed on l Rabi' II 1309 (4 November 
1891) in nasta 'liq handwriting of Husayn inini (i.e. Mirza Aqa Khan Kirmani) in 
Istanbul and sent to E. G. Browne by Shaykh Ahmad Ru.hi. 22 lines per page, MSS 
Fl 1 (9) in Browne collection, University Library, University of Cambridge, ff. 
192-3 (see Browne 1892, pp. 261-8). 
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Manuscript H: Photocopy of manuscript completed 28 Jamadi I 1261 (4 June 1845) 
written in a neat naskh hand by Muhammad Mahdi ibn Karbala'i Shah Karam 
for Mulla Husayn Bushru'i and sent by him through Mirza Habibu'llah Chahi 
to 'Sarkar Amir' (possibly the Amir of Qa'inat). Entered Iranian National Baha'i 
Archives, Rabi' al-Awwal 1298, INBA 3, ff. 382-6. 

Provisional translation 

In the Name of God, the Merciful the Compassionate 

l. 'Say this is my way (sahfh). I summon unto God with clarity ( 'ala basirah), I and 
those who follow me. Praise be to God, I am not one of the idolators' (Q 12:108). 

2. 'Ayn Lam Ya. He is God, there is no God but Him, the Lord of the Throne and 
of Heaven. And He is God who is exalted, mighty. 

3. He is the one who sent down (anzala) upon His servant, in truth, the mysteries 
from the tablets" in lines (astur), in order that he may teach the scholars that He 
is,7 according to this mighty word, detached from the world, in truth and through 
the truth. 

4. 0 People of the Unseen! Listen to my call from this illumined moon that did 
not desire that its orb should eclipse the countenance of this Youth who is of both 
the East and the West, whom you will find in every tablet as a concealed secret 
recorded upon a line, written in red, which has, in truth, been hidden (Ji kulli 
l-alwah sirran mustasirran 'ala as-satr musattaran 'ala 's-satr al-muhammir qad 
kana bi'/-haqq masturan).~ 

5. Say: God has revealed (awha) to me: I am God, there is no god but Me, the 
worshipped. I did not create among the Gates the like of this Remembrance. The 
most great Word is as this Remembrance9 and all come to him in the tablet of the 
inmost heart (fa 'ad), as instructed10 from around the fire. 

6. Opeople of the earth! The point (al-nuqtah) has reached the region (al-mantaqah). 
So listen to my call from that Arabian, Muhammadan, 'Alawi youth, whom you will 
find in all tablets, a most mighty secret witnessed around the fire. 

7. 0 believers! Verily, God has enjoined upon you afl:er the book, the writing of it 
with the best handwriting in gold ink. So thank God your Lord for the creation of 
the heavens and the earth and what is between them and prostrate before God who 
has created them in order th.at you may worship Him11 in truth. And He is God who 
sees what you do. 

8. O Consolation of the Eye! Say: When I set out for the [Sacred] House [i.e. Mecca 
or the Ka'ba), I found the Ka'ba12 itself raised up upon four-fold legs [A430] in the 
presence of the Gate. 
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9. And when I set off to perform the circumambulation (at-tawwaj) [B 193] of the 
House I found the obligations in the Mother Book tO be seven, in very truth. 

l 0. And when I wanted to perf orrn the recitation upon the earth, I found the Mash' ar 
and the Arafat were both in distressD around the Bab. 

11. 0 Concourse of Lights! By God, the True One! Verily the most great word of God 
is, in truth, the hidden truth. And He is God who is the mighty, the Ancient of Days. 

12. Verily the inner truth of this chapter is difficult and mighty. Even were the 
oceans of the heavens and the earth to be joined together as ink and all things for 
pens [ cf. Q 18:l 09, 31 :27], they would not be sufficient or able [to write it] except 
for an unconnected Alif (alifghayr ma 'tu/ah), just as the Command, in truth, now 
exists thus in the form of heaven or the shape of the earth and was [previously] with 
God the Lord of the heavens. 

13. 0 people from the Temple of Divine Unity who are attracted (ah! al-jadhb 
min haykal at-tawhid)! Listen to my call from this yellowed leaf (al-waraqa 
al-musaffirah) sprouting in red oil (bi 'd-dahn al-muhammir) from the tree (ash
shajara) moving in the atmosphere14 of the Unseen (al- 'ama'). This15 [tree] is that 
of which God did not decree anything on earth as its root and it is, by the command 
of God, planted in the air (hawa ') of the Unseen (al- ;ama ') by the hands of the 
Remembrance. 

14. Verily, this pathway (sirat) of your Lord has been set straight (mustaqiman) in 
the Mother Book. 

15. And verily, this is the secret (as-sirr) in the hiding place (mustasarr) of the veils 
(as-satr), written (masturan) on the line (satr) above the Unseen (al- 'ama') and 
above the heavens. 

16. Verily this is the Arabic form (ash-shikl) of the two which was, in truth and upon 
the truth, witnessed around the fire 16 [H 224]. 

17. And it is the truth, the form ofal-Yamani mentioned in the 70, the two paths,17 

in truth, around the fire. 

18. In order that the believer may be mentioned in that Book in the name of truth, 
upon the truth. 

19. Verily, this is the light upon the [Sinaitic] Mountain and it is shining (al-muta
jal/1) from the [Divine] Names on the concourse of the Manifestation (zuhur). And 
He is the True One and only He knows what He is about. And He is God who is the 
Exalted, 18 the Ancient of Days. 

20. Verily, this [A 422J is the True One in the Meccan (at-abtahl) cadence. And he is 
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the secret shining (al-mutajalll) from the 'Alawi body (al-jism). And he is the light 
stored in the form ofa dove in the Fatimi heart (kabad). Exalted is God, his Creator, 
Exalted and Great, above what the wrong-doers assert of Him. 

21. Verily, this is the secret (as-sirr) [B 193] veiled (mastiiran) within the secrets 
(al-asrar) which are around the fire. 19 

22. Verily, this is the light which was hidden and stored among the lights in the 
midst of the mountains (al-jibal) on the right hand of the Throne behind the Qaf. 

23. Verily, these are the coverings of Manifestation (qumus az-zuhur) and the secret 
of the depths (sirr al-butun) which are inscribed around the secret in the books of 
heaven.20 

24. Verily, this is the tree of the inner heart (shajarat alju'ad) which is witnessed 
for God, the True One, upon Mount Sinai. 

25. Verily, these are the leaves (pages) of holiness which have been written around 
the fire upon the thrones of the spheres (ft surur a/-ajlak) from the attributes (siffat). 

26. Verily, this is the Truth which hath been decreed in the Mother Book around 
the fire. 

27. Verily, this is the Point in the beginning which hath appeared, lauded in truth, 
in the centre of the seal ( al-khatm) by the permission of God, the Ancient of Days. 

28. Verily, this is the secret in praise of the book upon the Thrones'1 of Grandeur 
which are equal with regard to fire and water. 

29. Verily, this part (qiddah) of the secret, the secret of the Arabian Ahmad [the 
Prophet Muhammad], is the centre of the Throne in the Unseen (al- 'ama) upon the 
water which was, in truth, prostrating before and beloved of God, the Ancient of 
Days. 

23. Verily, this is the secret inscribed upon the heart of the Prophet, which was 
hidden in the exalted truth. 

31. Verily, this is the hidden unknown which was written around the fire in the 
breast of the perceptive Arabic guardian (waif). 

32. Verily, this is the glorious pearl that was kept safe, through God the praise
worthy One, in the shell of the Friend (al-khalil, Abraham) in the ocean of the 
Unseen (al- 'ama) that is around [the Garden of] Eden. 

33. Verily, this is the one who flees from every refuge, in truth, and He is God who 
is, in truth, a witness against you. 
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34. Verily, thou art in truth and through the truth, giving praise to God in holiness22 

in the pillar of the praise of God (rukn at-tasbih) [ A 423]. 

35. Verily, this is, in truth, the Maghribi sheen (at-talq al-maghribl) upon23 the 
'Alawi24 hair (ash-sha 'r al- 'a/aw() for the shaving of the head (Ii '{-sahq) after the 
untying (ba'd al-hall) [of the locks],25 which is concealed in the point of the fire. 

36. Verily, this is Buraq in the Concourse on High; the other Buraqs (al-burqa) 
do not resemble him or anything like him, for he is the lofty similitude (al-mathal 
al-a 'la) which was seen around the fire in every Mystic Cloud (al- 'ama ') [B 194}.26 

37. 0 people of Paradise! Learn the pathway27 of servitude from this bird skim
ming28 through the atmosphere of the Unseen (al- 'ama ') and plunging into the 
ocean of red musk, and annihilate yourselves in this white fire through God the 
True One. You have been able to settle in the East and the West29 by the permission 
of God, the King of earth and heaven. He is, in truth, the All-Knowing. He is God, 
who is powerful over all things. 

38. 0 Consolation of the Eye! Say: I am Baha' and this is the pathway of God [cf. 
Q 12: 108]. I summon unto God [Q 12: 108) alone and to His awaited remnant (ila 
baqiyyatihi 'l-muntazar). And I am looking, in truth, upon the East and the West 
(al-mashriqayn) with discernment ('ala basira [ cf. Q 8: 108)). Verily, I and whoever 
follows me [Q 8: 108], we are questioned, in truth and upon the truth, around the 
fire. 

39. 0 people of [H 225] the Lights! Listen to my call from this bird that is singing, 
raised in the atmosphere of heaven in accordance with the melody ( 'ala 'l-lahn) of 
David the prophet. 

40. To me, to me is the judgement ofthe two waters (al-ma'.4.yn). 

And to me, to me is the judgement of the two airs (al-hmva '.4yn) in the two worlds. 
And to me, to me are four of the two letters in the two names. 
And to me, to me are four of the two airs in the two lines from the two secrets. 
And to me, to me is the bearer of the Throne of seven and one (sab 'i wahidf or wa 

ahadl). 
And to me, to me are the eight heavens,30 narrated and concealed. 
And to me, to me is the judgement of the two first lights upon the two mountains. 
And to me, to me is the judgement of the two shining lights (al-nayyirayn, sun and 

moon) on the two last lines from those two inner depths (al-batnayn). 
And to me, to me is the judgement of the two heavens concerning the eight of the 

Bab, in this Bab31 there are two Babs. 
And to me, to me is the judgement of the two earths concerning the seven of the 

Bab by the two letters. 
And to me, to me is the command and the judgement and there is no God but Him, 

our Lord alone. He has no partner and He is God the Exalted, the Great [A 424). 
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41. 0 Consolation of the Eyes! Say: all that God has caused to flow from my pen 
in this Book is only by the permission of God, the True One, and the book has only 
borne32 in this chapter but a letter of the chapter which is witnessed around the 
water. 

42. And praised be to God, the True One, except for whom there is no God. And 
He is God who is powerful over all things. And He is God who is independent of 
the worlds. 
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Notes 

1. I am grateful to Todd Lawson for suggesting to me the translation of this sura and 
encouraging me to persevere in the task. 

2. In Todd Lawson's Ph.D. thesis The Qur'an Commenrary of Sayyid '.4li Muhammad, 
the Bab, this observation is attributed to Dr Muhammad Afnan and there is the follow
ing additional comment: 'The work has elsewhere been described as containing forty 
verses per sura [Browne,'Some Remarks on the Bahl Texts', pp. 261-2], representing 
the abjad value of the quranic Ii 'to me' or 'before me' ... The prepositional phrase is 
an explicit allusion to the dream of Joseph: Father, I saw eleven stars, and the sun and 
the moon: I saw them bowing down before me (Ii) [Q 12:4]. Browne notes, however, 
that several chapters of the British Library MS (probably Or. 3539; another MS of the 
work there is Or. 6681) arc described in the MS itself as having 42 verses (as is one 
chapter of F 11 ). In both cases, however, the number of verses is taken to be symbolic 
of either the acceptance or assertion of spiritual authority (Browne, 'Remarks', p. 
262).' 

3. Kinnan[, lzhaq al-Batil, pp. 97-8. 
4. For example, this term occurs frequently in the Persian Bayan; see 2: I, 2: 2, 2: 11, 2: 12, 
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etc. Sec 'Summary of the Persian Bayan' in Momen, Selections from the Writings of 
E.G. Browne. pp. 327, 333, 334; Baha'u'llah, of course, continued this metaphor 
when he referred to himself as the Ancient Root from which the Aghsan (branches) 
spread forth. Interestingly, this image of a tree, the roots of which are in heaven and 
whose branches stretch towards earth, occurs in the Hindu scriptures (Bhagavad Gita 
15:1-2). 

5., For a fuller discussion of this tenn_. see Lambden, 'Some Notes on the Use of the 
Term 'ama'. 

6. Al-alwah. B has al-arwah. 
7. H omits the words al- 'alim11n bi-annahu. 
8. This and the previous verse are repeated almost exactly in sura 111, the last sura of the 

Qayyum al-Asma', vv. 25-6. 
9. B and H have kalimat al-akhar hadha dhikran; A has kalimat al-akbar hadha dhikr 

al/ah (the most great word is this Remembrance of God). 
IO. A has ma 'mu ran; B has ma 'mi,ran (populated); H has ma 'hudan ( authorized, commis

sioned, enjoined). 
11. Band H have iyyahu; A has iyyana (us). 
12. A and B have as-sakina (tranquillity of the presence of God, a word that has powerful 

connotations in Jewish and Islamic mysticism); H has al-ka 'ha. I have chosen to use 
Ka'ba because these three verses, 9 . J J, have a parallelism of structure all related to 
the hajj. 

13. B has baliyyatan (in distress); A has mulinatan (gently, softly); H has no word here. 
14. Band H have jaw (atmosphere, air), A has huww (black or dark red, plural). 
15. B and H have hadhihi, which appears more correct; A has hadha. 
16. A and B have bi'l-haqq haw! an-ndr 'ala al-haqq; H has bi'l-haqq 'ala al-haqq haw/ 

an-nar. 
17. A has siratan. 
18. A and H have 'aliyan (the Exalted); B has ghaniyan (the Rich, the Self-Sufficient). 
19. A and B have haw! an-nar; H has hawl al-ma' (around the water). 
20. Fi 'l-kutub as-sama · might also be translated as 'in the exalted books'. The translation 

in the text is not grammatically correct_: the translation given in this note is not correct 
lexicany. 

21. A has sarayir (thrones); B and H have sara 'ir (secrets). 
22. A and B have bi 'f-quds; H has Ji 'l-quds. 
23. A and B have wa 'ala ash-sha 'r; H has just 'afa ash-sha 'r. 
24. B and H have al- 'Alm..-i; A has al-:4.rabi. 
25. Sahq, the shaving of the head, is in mystical terminology, a reference to the shedding 

of worldly attachment and becoming selfless. 
26. H has Ji hall al- 'ama; A and B have fl ku/f al- 'ama. The coming together of the words 

mathal and nar in rhis sentence alludes to the Light Verse of the Qur'an (24:35). Even 
the name Buniq here may be feeding into this allusion to the Light Verse since it is 
derived from barq, referring to the first flash of light that dawns upon the horizon. 

27. A and H have sabil; B has subul. 
28. H has at-tayr al-mudajf, A and B have at-tayr al-muwarraq (leafy bird!). 
29. H has al-gharb; A and B have ai-ghurba. 
30. Band H have al:iannat; A has al-jaththat (bodies). 
31. This phrase.fl hadha 'l-bab is omitted in B. 
32. H has ma hamala; A and B have ma hamaltu (I have not borne). 
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The Surat al-'Abd of the Qayyum al-Asma' 

(chapter 109): 

A Provisional Translation and Commentary 
Todd Lawson 

Introduction 

The Surat al- 'Ahd, the Sura ( or Chapter) of the Servant, is the 109th sura of the 
Bab's Qayyum al-Asma' (The Transcendent Source and Sustainer of the Divine 
Names1); the work is also known as the Ta/sir surat Yusuf or the Commentary on 
the Sura of Joseph and Ahsan al-Qasas (The Fairest of Stories). Beginning on the 
night of his meeting with Mulla Husayn Bushru'i, 22 May 1844, this commentary 
was revealed by the Bab in the fonn of the long-awaited true Qur'an that had been 
(according to the beliefs and lore of the Shi'a) expected to be restored to its rightful 
place in the community at the time of the return of the Hidden Imam, the Qa'im, 
on the Day of Resurrection (vawm al-qiyama). The Hidden Imam, Muhammad 
ibn Hasan al-'Askari, had been in occultation since 873 CE. Together with the true 
Qur'an, in his care and protection since his disappearance from public ken, he 
would appear wearing the robe of Joseph and carrying the staff of Moses. There 
is no space here (nor is it relevant) to delve into the historical accuracy of these 
beliefs. It is important, however, to recognize that they were (and are) widespread 
amongst the followers of Ithna 'ashari or Twelver Shi'ism. Thus the Qayyurn 
al-Asma' is a messianic or chiliastic text and its 'publication' or appearance ( cf. 
khunij, zuhur) is every bit as charged with the considerable charisma of 'expecta
tion-to-be-fulfilled' as is the actual appearance of the Hidden Imam. After all, the 
return of the true Qur'an to replace the current corrupted version would be a logical 
and important step in the unfolding of the specifically Shi'i religious apocalyptic 
drama and vision: 'To fill the earth with justice as it is now filled with injustice.' 

As emblems and proofs of the arrival of the Day of Resurrection, the return 
of the Hidden Imam and the revelation of the heretofore hidden true Qur' an 
together fonn an evidentiary miracle quite unparalleled, each being the credential 
of the other and representing a kind of sub-messianic theme of their own, related 
to the seminal Day of the Covenant first mentioned in the Qur'an (Q 7:172) and 
subsequently contemplated as the par excellence scenario and dramatization of the 
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birth and genesis of spiritual authority (walaya) in Shi'i Islam, a myth, it has been 
suggested, which accounts for the birth of consciousness itself.2 The primordial day 
is explicitly and unmistakably identified by the Bab in a work he composed prior 
'° the Qayyum al•Asma', with the actual historical day Ghadir al-Khumm, which 
IOOk place 18 Dhu'J.Hijja 10 AR(= 16 March 632 CE) as the Prophet Muhammad 
v.·as returning to Medina from the Farewell Pilgrimage and he and his large entou
rage rested at the pond (ghadir) of KJmmm, half-way between Mecca and Medina. 
Here he publicly announced that he would soon die and that when this happened 
the community should tum to 'Ali as their leader (maw/a). Here also the Prophet 
enjoined unwavering belief in two things after him: 1) the Book of God and 2) his 
descendants, the Holy Family. For the Twelver Shi'a this means 'Ali, the Prophet's 
:iOn·in-law, cousin and half-brother, his wife Fatima (the Prophet's daughter) and 
their descendants. Both sources of authority and guidance are referred to in the 
tradition as 'the Two Formidable Ones', 'the Two Weighty Ones' or even 'the 
Two Decisive (and Infallible Sources of Guidance)' (al-thaqalayn). Their reap· 
pearance after such prolonged and epic absence are thus seen by the Shi 'a as 
not only a promise fulfilled but an umbilical reconnection with the original Day 
of the Covenant - whose earthly dramatization, imitation or recital (cf. hikaya) 
was mentioned above - a connection which serves to merge the spiritual power 
of that primordial event with the messianic consummation of history and time: 
each is identified with the other. For this reading it is not accidental that the Day 
of Resurrection is explicitly mentioned in the verse that recounts the primordial 
covenant. This provides essential background for understanding why the verses 
of the Qayyum al•Asma' have been precisely established at 423 because this is the 
spiritual or abjad value of the word bala (Yea verily!) which was the first part of 
the response uttered by the assembled, universal humanity in the original answer to 
the divine 'originating' question asked on the primordial Day of the Covenant: Am 
I not your Lord? (Q. 7: 172).4 For convenience, we reproduce here a translation of 
this pivotal verse: 

When your Lord took out the offspring from the loins of the Children of Adam and 
made them bear witness about themselves, He said, 'Am I not your Lord?' and they 
replied, 'Yes, we bear witness.' So you cannot say on the Day of Resurrection, 'We 
were not aware of this.'~ 

The revelation, composition and promulgation of the Qayyum al·Asma' deserves 
first to be seen as a spiritual re-enactment of both the primordial Day of the 
Covenant and the earthly reiteration of those originating spiritual energies at Ghadir 
al•Khumm, spiritual energies that, according to the Shi'i tradition, had for their 
object the making absolutely clear the line of succession from the Prophet and the 
identification of the locus of all authority ( walaya) on earth, namely the designa
tion of 'AH ibn Abi Talib as the first Imam and bearer of this authority after the 
passing of Muhammad. The guiding purpose and defining message of the Qayyum 
al-Asma' is the invocation, evocation and identification of the very same authority 
with the purpose of its author, the Bab. Such a powerful and compelling message 
is achieved through the efficacy of typological figuration. In literary terms, this is 



118 A MOST NOBLE PATTERN 

the metaphorical represeniation of the key features and persons of Islamic history 
in the new garment woven by the Bab with this text. These events are frequently of 
a metahistorical nature and therefore deemed utterly present ( even if invisible) and 
true and vital in the cultural imaginaire: the long-awaited 'True Qur'an' with its 
rightful guardian, the Hidden Imam. At this stage in our research it is quite impos
sible to offer a positive opinion about the literal similarity between the Qayyum 
al-Asma' and the textual evidence for what in fact may prove to be a legendary 
book whose importance was and is more in its continued absence and hiddenness 
than in its actual appearance. The interested reader is directed to some pertinent 
bibliography.6 Such typological iteration or figuration may also be considered a 
performance of a sacred script, existing from a time that precedes time itself and is 
therefore beyond the scrutiny and analysis of earthly historians. 

This particular sura was chosen for translation out of a number of other possi
bilities because of several factors. First of all, it is part of a pair of suras ( l 08 and 
l 09) whose relationship to each other is clearly indicated by their titles (Surat 
al~Dhikr and Surat al-'Abd) that are in fact titles of authority or prophethood, the 
analogue to what would eventually come to be known as the quality of being a 
divine manifestation. 7 Dhikr means remembrance and it is one of the more common 
titles assumed by the Bab throughout this work and elsewhere in his writings.8 It 
applies to his spiritual authority and simultaneously applies to spiritual authority 
(walaya) in general. Indeed, all prophets and messengers and the Imams of the 
Shi'a are rightfully recognized by such a term. It is also important to add that the 
other infallible source of spirirual authority, the Qur'an itself, is also recognized 
by the same word. Thus a chapter going by this name can be reasonably expected 
to speak directly to the nature of spiritual authority as manifested or personified 
in a particular instance. In this instance, of course, the spiritual authority being 
described and taught is the one obtaining - again in umbilical fashion - between 
the Hidden Imam and 'Ali Muhammad Shirazi, in whose very name the spiritual 
authority of both Muhammad, the 'Seal of the Prophets' and 'AH, his appointed 
guardian (wali) is invoked. It is, of course, not only invoked but in the exquisite 
atmosphere of revelation these names are felt to be personified anew in the person 
of the Bab. As if to substantiate and emphasize this, the Bab employs the unique 
trope of using the familiar device of Quranic disconnected letters to spell, rather 
surprisingly, an actual word, which is in fact (and even more remarkably) his name.9 

The disconnected letters that head the Surat al-Dhikr are 'ayn, lam, ya', which 
together spell the sacred name 'Ali. The 'disconnected' letters heading the Surat 
al-'Abd are mim, ha', mim, dal, which together spell the sacred name Muhammad. 
Both unmistakably indicate the author of the text at hand, 'Ali Muhammad Shinizi, 
the Bab, while simultaneously invoking and evoking the spiritual authority of the 
original bearers of these names, first the Prophet and his appointee, the first Imam, 
but then also several of the actual subsequent Imams as well. It should be remem
bered, also, that such names in Islamic culture are significant because their actual 
semantic values are not lost sight of in the way names in other cultures are rarely 
noticed for the literal meaning of the word. When we hear the name 'Robert' we 
are not immediately reminded of its meaning 'bright fame'. When we encounter the 
name' Jesus', derived from the Hebrew Joshua meaning 'the Lord is salvation', we 
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are not mindful of this etymology, even though we may acknowledge some porten
tous or spiritual power in the name. Generally, such power sensed is by association 
with the life and ministry of Jesus and not derived from the meaning of the word 
·Jesus/Joshua'. The words 'ali and muhammad do have specific meanings, which 
are very much in operation when used as names and especially in the instance of the 
spiritual leaders oflslam. Muhammad is based on the Arabic triliteral root ha', mim, 
dill which denotes the idea and action of 'praise'. Thus the name may be roughly 
translated as 'praiseworthy'. '.4/f is based on the Arabic triliteral root 'ayn, lam, ya' 
and denotes loftiness and sublimity. Thus the name may be roughly translated as 
·exalted'. Quite apart from their function as designating the two most important 
figures in the history and teachings of (Shi'i) Islam, these two names are widely 
used throughout Islamic culture as preferred names for male children. In the Islamic 
cultural context of naming, as is the case with so many other cultures, names are 
chosen for their spiritual value, the way in which they represent, encourage and 
cultivate selected and esteemed virtues for the one so named. It is as if individual 
words have effective energies of their own and may be set to work upon both their 
bearer and the world with which the one so named comes into contact. Naming 
is a serious matter. In the case of these two names, another factor must be taken 
into consideration. Each may, to some degree, be thought of as being applicable 
also to God. This is most clear in the case of 'Ali, which is used as a divine epithet 
numerous times in the Qur'an.10 Indeed, the Shi'a have long held that the frequent 
mention of this word as a divine attribute was a clear indication of the truth of 
'Ali's Imamate. While the other name, Muhammad, is not used in the same way in 
the Qur'an, its meaning indicates that it could logically be applied to God as 'One 
worthy of praise'. t I Thus in both instances a blurring of the identities of the manifes• 
tation and the godhead occurs. This blurring of the line of distinction is intentional 
since it bespeaks a central principle of the faith and practice at hand: God is utterly 
and infinitely unknowable in Essence; however, certain extraordinary beings appear 
from time to time in order to teach humanity the truth about God, the world and 
the role of the human race. These emissaries are called divine manifestations, or 
more to the point, 'special places' where - or channels through which- divinity is 
caused to appear by means of its own self-manifestation (cf. tajalll), viz. mazahir 
ilahi'. They represent for their respective time and place both all that can be known 
of the divine and a reminder that God is ultimately unknowable. As representatives 
of all that can be known of the di vine, they are functionally identical with 'God'. 
In respect of their role as reminders of the unknowableness of God, they are utterly 
dependant upon and eternally other than God. 

This discussion of personal names and divine attributes is offered to help set 
the stage for an aspect of the Bab's writings that is extremely difficult to translate, 
yet may be reasonably assumed to stand for the great appeal his writings had for 
his followers from the time of revelation. This feature would be called 'punning' if 
there was not such a danger thereby of misrepresenting the work at hand as some
thing less than utterly and absolutely serious and non-negotiable. Word play as such 
is a prime feature of language and its growth and use in literature, whether poetry 
or prose.12 This is true in English and it is true to an almost unimaginable degree in 
Arabic and Persian, the languages of the author of this work. Word play- pointing 
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out and exploiting for artistic and rhetorical effect the similarities of different words 
and their oppositions, appositions and resonances - is a delight and proof of the 
profound and durable relation between language, meaning and truth. The degree to 
which both Arabic and Persian thus express and generate meaning and poetic effect 
is a source of cultural pride in each instance. 

In a sense, the form and contents of the Qayyum al-Asma' may, in fact, be 
considered an extended instance of 'revelational' paronomasia. As pointed out in 
earlier scholarship, much of it consists of lengthy and copious direct quotations 
from the Qur'an in which this or that key word or key phrase has been altered, 
sometimes slightly and sometimes more profoundly, in order to focus the lens of 
walaya more closely and precisely on the historical circumstances, the life and 
ministry of the Bab. Thus in a grand gesture of deadly serious punning, an indel
ible and unchangeable identification is made between the meaning of two events, 
in the same way that homophony draws attention to the identity of two otherwise 
distinct words. But in the present case, there is no 'otherwise distinct' in operation 
unless one focuses to a distorting and irrelevant degree upon what must be consid
ered in the context of absolute truth (al-haqq al-mutlaq) respective (and superficial) 
cultural and biographical contexts of, on the one hand, Muhammad ibn 'Abd Allah 
of Mecca (b. c. 570 CE, d. 632 CE), and Sayyid 'Ali Muhammad of Shiraz (b. 1819 
CE, d. 1850 cE). The Qayyum al-Asma' insists in numerous passages that it is 
bringing the same truth originally revealed to Muhammad, a truth uncorrupted by 
the evil designs of enemies or accidental lapses of scribes (tahri.f). 

The following attempt at translation will allow the reader to experience 
firsthand, as it were, just how often the specific paronomastic device centred on 
the word 'Ali is used. Here it must be remembered that in order to read this text it 
is never a case of either/or with regard to the 'true intention' of such references. 
The name 'Ali, even when in the form of the divine attribute al- 'Alf, simultaneously 
points to l) the historical figure of the first Imam, and perhaps even more impor
tantly, 2) the universal charismatic authority (walaya) which he inherited from the 
Prophet; 3) the process of such inheritance or transmission, thus implicating and 
involving (or causing to be present, conjuring) each of the subsequent Imams of the 
Shi'a; 4) God himself both in his unknowable, apophatic aspect, mentioned above, 
and the process of self~manifestation by means of which the cosmos and all that 
is in it came to be; and 5) this as a direct counterpart or subsidiary side effect of 
self-manifestation (tajalli); and 6) the Bab himself. All is to be understood simulta
neously. It is thought that humans are capable of this. This rule applies to each and 
every one of the divine attributes encountered in the text but it is with al-'Alf that it 
becomes most obvious. 

An attempt is made also in the following translation to indicate the degree and 
frequency with which the Qur'an figures in the actual text. To do this, the somewhat 
cumbersome expediency of typography is employed. Here, all identified Quranic 
quotations and words - what might best be thought of as moments of sacred 
meaning and melody- appear in small capitals. This is not the best method but it is 
the only one I can think of which clearly shows the presence of the Qur'an and the 
bold innovation the composition of the Qayyurn al•Asma' actually represents. What 
might be thought by the sceptical or ungenerous as a heretical or worse appropria-
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tion of scripture, reveals itself in the eventual performance of the revelation to have 
been another compelling feature of the appeal of the young Messiah. Those who 
recognized the use of the Qur'an would easily have been deeply impressed by the 
extent to which this young layman had internalized and indeed become one with 
the sacred word, to a degree that in his first great proclamatory gesture the actual 
distinction between 'his' words and the words of the Qur 'an is so blurred as to be 
nearly impossible to draw a distinct line between them. This, as we know, was an 
extremely compelling aspect of the new revelation and one which is impossible to 
experience unless the trouble is taken to attempt to distinguish between the Quranic 
material and the rest of the composition.13 

As important as it obviously is, the Qur'an is not the only 'source' (to use a 
very unsatisfactory term) found to play such a formative and definitive role in the 
composition of the Qayyum al-Asma'. The other major formative element is, as 
might be expected, the hadith. The so-called 'second scripture' oflslam plays an 
extensive role in the composition of this work. It is not as easy to track the use 
of hadith (akhbar) because of the nature and history of the genre. There are of 
course well-known 'orthodox' compilations of this material in both Sunni and Shi'i 
Islam. But there are also other collections that are not always readily available and 
even some that may have never been committed to writing in the first place. Thus 
while many references to or 'occurrences' of hadith are identifiable, many remain 
elusive and untraceable. These hadith come largely from the Shi'i collections but 
some come also to Shi'ism from the Islamic mystical tradition. One of the great 
influences here is the magnum opus oflbn al~ 'Arabi ( d. 1240) entitled The Meccan 
Revelations (al-Futuhat al-Makki)ya). Such sometimes opaque and puzzling refer
ences as, for example, the Earth of Saffron (ard al-za jaran) or the Red Sandhill 
(kathib al-ahmar), owe their currency to this work, even if the immediate audi
ence of the Bab's theophanic performance was largely inimical to the great mystic 
and had no idea that he was being quoted in the service of the new revelation. By 
the time of the Bab many such references, tropes and topoi had been thoroughly 
domesticated to Shi'ism through the work of such scholars as Haytham al-Bahrani 
(d. 1280 CE), Haydar Amuli (d. after 1385 CE), Rajah al-Bursi (d. 1411 CE) and Ibn 
Abf Jumhur al-Ahsa'i (d. 1499 CE). 

There is no space here to pursue at any adequate length the study of the hadith 
quoted or referred to by the Bab in this commentary. But it is important to draw 
attention to one particular hadith that has had an enduring formative influence 
on the distinctive expressive style of both the Babi revelation and the subsequent 
Baha'i revelation. This is the remarkable (and depending upon one's religious 
temperament, celebrated or reviled), Hadith Khutbat al-tutunjiyya. Henry Corbin 
first brought it to the attention of western scholarship in the l 960s but by that time it 
had long been recognized as a key component of an esoteric or at least elitist stream 
of Shi'ism. Since then it, along with a number of similar texts, has been studied by 
a number of scholars, both western and eastern.1 

The reader of translations of the Qayyum al-Asma' should know that the basic atti
tude of the text, the voice of the commentary and the structure of its thcophanic claims 
echo the fonn and contents of this sennon. The sura translated here was chosen also 
because it is a particularly clear illustration of the impact of the Khutbar al-tutunjiyya 
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on the mind of the Bab and his audience. It had been the object of a lengthy commen
tary by Sayyid Kazim Rashti ( d. 1844 CE), and the Bab him.self would later compose 
an explanation of one of the statements of his 'beloved teacher' found in that commen
tary. But its presence is already quite palpable in the earlier commentary by the Bab, 
the Tajsir surat al-Baqara. Thus the Khutbat al-tutunjiyya exercised a strong hold on 
the collective consciousness and imagination of the immediate milieu out of which 
the Bab's message arose. It becomes important, therefore, in light of the advice of the 
Guardian of the Baha'i Faith quoted in the introduction to this collection of essays, 
to become aware of the basic outline and contents of this central - if extra-Quranic -
source and its influence on the language of the new revelation. 

The fascination with this text may be partly understood by referring to its main 
topic: the role and nature of the bearer of divine authority (walaya). The main text of 
the sermon is a lengthy catalogue of divine epithets and sometimes otherv-:ise obscure 
Quranic and other references in which their proper intention is clarified. Without 
exception, each and every noun or symbol of divinity is identified with the person of 
'Ali, by 'Ali himself, as a result of a powerful vision he experienced between Kufa and 
Medina, between two gulfs (tatanjayn, tutunjayn), and as a result of which the nature 
and mystery of divine transcendence is expressed in such a way that 'none can bear its 
divine power'. A brief extract may be helpful. 

I understood the wonders of God's creation, wonders that only God Himself 
understood. 

And I knew all that had been and all that would be. And all that occurred on the Day 
of the pre-Primordial Covenant that preceded the First Adam. 

It was unveiled to me and I understood. My Lord taught me and I knew. And if it 
were not that I feared for you I would disclose everything destined to happen to you 
between now and the DAY OF RESURRECTION. 

I am the master (sahib) of the first creation before Noah. 

And if you knew what wondrous things occurred between the time of Adam and 
Noah and the nations that passed away you would understood more fully the 
Quranic word: HOW VILE THEIR DEEDS WERE (Q 5:79)! 

And I am the master of the prior FLOOD ( tu fan, Q 7: 133) and I am the master of the 
second FLOOD (Q 29: 14), and I am the master of the FLOOD OF 'ARAM (Q 34: 16), I am 
the master of the hidden SECRETS ( Q passim), I am the master of 'AD and TH£ GARDENS 

(Q passim), I am the mas:ter of THA,_\ruD (Q passim) and all the DIVINE SIGNS (al-ayat, 
Q passim), I am their destroyer and I cause them to tremble, r am their authority 
and I am their annihilator. 
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I am the one who causes them to die and I am the one who causes them to live. 

I am THE FIRST, I am THE LAST, I am the OUTWARD, I am the INWARD (cf. Q 57:3). 

Thus the Imam 'Ali addresses his faithful followers in the Khutbat al-tutunjiyya. We 
have translated here just a very small series of excerpts to demonstrate the closeness 
between that scnnon and this revolutionary work by the Bab. In the former, 'Ali's words 
accomplish two primary objectives. First they explain heretofore obscure or contro
versial references in the Qur'an; frequently these are of the interesting category hapax 
legomenon, a word or phrase that occurs only once in the Qur'an and thus may be 
especially difficult to define or understand because of such limited usage. An example 
of this in the above excerpt is TH£ FLOOD OF 'A.RAM. This refers to a legendary deluge 
which was visited upon a certain region as divine punishment. The details arc a matter 
of debate, though most Qur'an commentators incline towards the view that it is a refer
ence to the breaking of the Ma'rib dam, not long before the coming of the Prophet. 
Nonetheless, the exact meaning of the phrase is elusive. By instructing his followers 
that ir was actually 'Ali himself who was the 'master' of that great event, great progress 
is made in neutralizing a source of uncertainty in the sacred Book by giving assurance 
that whatever else is not known about the event, it is known that the one who was 
responsible for it is their own leader. This means that if his followers wished to know 
more specific details about the famous yet obscure Quranie pronouncement, they have 
but to ask. This leads to the second objective accomplished in this sermon and those 
like it, namely that by his words, which are a distinctive appropriation of the sacred 
scripture, sometimes paraphrased with his own 'original' formulations, he has claimed 
unique and comprehensive religious authority of the type frequently, if not usually, 
ascribed to God alone. 

There can be no doubt that the Qayyum al-Asma' accomplishes these same two 
objectives. But this is not the only basis upon which the comparison and genetic rela
tionship is posited. The deft and compelling internixing of the Bab's words with the 
words of the Qur'an is obvious and we have mentioned above the central place the 
Khutbat al-tutunjiya occupied in the religious culture of both the Bab and his immediate 
audience. There is more, namely the prevailing atmosphere of the text: it is an atmos
phere generated by the certitude or certainty of its verses, a certainty and absoluteness 
that can be found only in the Qur'an itself and the functioning of what may be called 
the prophetic or apocalyptic imagination which illumines each word. It is audacious. 
It is artistic. It is creative. Each of these observations may be made with regard to 
its contents or meaning. The form of both the Khutbat al tutunjiyya and the Qayyum 
al-Asma' also share much in common with the way in which the Arabic language is 
used, or better, orchestrated. It is not possible at this time to delve deeply into this aspect 
of the two compositions but it is important to point out that the strudure of the Arabic 
language together with its distinctive genius for generating meaning is intimately bound 
up with the relationship between sound and sense in which the two frequently change 
places with regard to priority and semiotic circumstance. The sound and the music of 
the composition is that without which any meaning cannot be compelling. Thus there is 
a great deal of rhyme of all kinds (internal, end-stop, en jambed, slant and so on) as well 
as assonance, consonance and all the usual 'devices' at play in a poetic composition, 
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whether written or oral. In addition, there arc many features of classical oral composi
tion present in both works. It is, after all, cast in rhymed prose (saj ') from beginning 
to end, an ancient and venerable emblem of supernatural communication that came 
to be identified with the Qur'an alone after the profound and transfonnative spiritual 
experience of Muhammad and his 'translation' of that experience into the words and 
message of the holy Qur'an. This is a topic whose full discussion must be postponed 
for a later time. 

The arrogation to himself by the author of absolute authority is accomplished in 
the Khutbat al-Tutunjiyya in a rather straightforward, literal manner. The Bab is also 
straightforward and literal with regard to the claims being put forth, but not always. 
The authority that may be thought to flow through the composition and find its rightful 
bearer in the author is negotiated and evoked in a number of different ways. In the first 
place, and in the very first sura, the remarkable Surat al-mulk, written in the presence 
of Mulla Husayn on that fateful night in Shiraz, the Bab employs what might appear 
to the uninitiated as the pious fiction of a constructed pedigree for his composition. 
A consideration of the opening chain of authority by means of which the Bab tells us 
that this Book was conveyed to him shows that it has much in common with a familiar 
feature of the genre of literature commonly referred to as apocalyptic. There can be no 
discussion of the inadequate and badly conceived topic of the 'historical accuracy' of 
the claim by the Bab that this Book was conveyed to him directly by the Hidden Imam. 
Or, furthermore, that the Hidden Imam received it from his father who received it from 
his father and so on up the chain of transmission until it stops with the first Imam 
himself. This important passage runs as follows: 

God decreed that THIS 1s THE BOOK in explanation of the FAIREST OF STORIES come 
forth from its place of hiding (yakhraja) with Muhammad ibn al-Hasan ibn 'Ali ibn 
Muhammad ibn 'Ali ibn Musa ibn Ja'far ibn Muhammad ibn 'Ali ibn al-Husayn 
ibn 'Ali ibn Abf Talib to HlS SERVANT that it be the coNcLus1v.E PROOF Of GOD in the 
possession of the REMEMBRANCE unto ALI. THE WORLDS (QA 1.9). 

One of the things to observe about this statement is that it is cast in the form of a 
hadith. Without digressing further, suffice it here to say that such a fonn is intended 
to evoke authority. In this instance, the authority could not be more intense since 
the names mentioned are the names of all the 12 Imams except one. This together 
with the reference to Quranic emblems of authority such as the significant quota• 
tion from Q 2:2: mis 1s THE BOOK, in the Shi'i tradition is understood to refer to both 
the book and its bearer simultaneously despite, or perhaps because of, the inherent 
grammatical ambiguity.1~ Another such emblem is the epithet PROOF OF ooo which in 
the construction of this particular verse is a direct reference in partial paraphrase of 
Qur'an 6:149: SAY: [KNOW,] THIN, THAT TllE FINAL EVIDENCE [OF ALL TRUTH) RESTS WITH 

GOD ALONE; AND HAD HE so WILLED, HE WOULD HAVE GUIDED YOU ALL ARIGHT. Authority, 
then, is largely evoked through the employment of Quranic words and phrases 
but also by reference to the sacred history of suffering and messianic expectation 
distinctive to the Shi'i tradition. The use of the phrase ms SERVANT is also fraught 
with typological meaning inasmuch as no reader or listener could hear it without 
also thinking of the Prophet Muhannnad for whom the phrase is a frequent Quranic 
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epithet. 16 So, while the sceptic or uninitiated might cavil that the Bab has artificially 
muctured his composition to exploit the expectations and presuppositions of his 
audience, it is more the case that the Bab actually experienced and felt the myste
rious unity of time and history in the spiritual and apocalyptic energies of which he 
saw himself the centre. Corbin is helpful here, and while his main subject is Islamic 
philosophy, what he says pertains also to the general intellectual culture of Islam 
and especially Shi'i Islam. 

Because it has not had to confront the problems raised by what we call the 
'historical consciousness', philosophical thought in Islam moves in two counter yet 
complementary directions: issuing from the Origin (mabda '), and returning (ma 'ad) 
to the Origin, issue and return both taking place in a vertical dimension. F onns are 
thought of as being in space rather than in time. Our thinkers perceive the world 
not as 'evolving' in a horizontal and rectilinear direction, but as ascending: the past 
is not behind us but 'beneath our feet'. From this axis stem the meanings of the 
divine Revelations, each of these meanings corresponding to a spiritual hierarchy, 
to a level of the universe that issues from the threshold of mctahistory. Thought can 
move freely, unhindered by the prohibitions of a dogmatic authority. On the other 
hand, it must confront the shari 'ah, should the shari 'ah at any time repudiate the 
haqiqah. The repudiation of these ascending perspectives is characteristic of the 
literalists of legalistic religion, the doctors of the Law. 17 

This insight is invaluable for not only helping us understand the transcendent logic 
of the Bab's writings but also the transcendent logic of the historical events associ
ated with his Revelation. 

This introduction to the inadequate attempt at the translation of one of the suras 
of this remarkable 'book' has already gone on too long. But before ending it is 
important to return to the last statement above about the history of the Shi'a as an 
underlying emblem of authority in this work, a feature that, in the nature of chron
ology, could not really have been at work in the earlier Khutbat at-tutunjiyya. This 
history is chiefly characterized by expectation of the return of the Hidden Imam and 
all of those emblems of authority associated with him, including the true Qur'an.rn 
This return is the symmetrical and spiritual counterpart, as mentioned above, to the 
Day of the Covenant and may therefore be considered identical with it. A number 
of characteristic verbs are associated with this event, having to do with 'advent', 
'appearance', 'emergence' [from hiding], 'unveiling', 'revelation', 'apocalypse' 
(which means 'unveiling'), 'return' and so on. In the above verse from QA 1.2 the 
verb translated as 'come forth from hiding' is one of these venerable verbal icons 
of return and victory: kh-r-j, upon which the messianically charged idea of khuruj 
'advent' or 'rising' or even 'rebellion' is constructed. Like other similar words, 
such as zuhur. kashf, ma 'ad, raj 'a and so on, it is impossible to encounter its sound 
in the context of the Shi 'i religious tradition without automatically thinking of the 
glad day when the Master of Time (sahib al-zaman), the Lord of the Resurrection 
(qa 'im al-qiyama) who is also, in the distinctive logic of this metahistorical world 
view, the Resurrection itself, 19 would return to fill the earth with justice as it is now 
filled with injustice. Its use here indicates the time has come. 
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Reference was made above to the greater Islamic mystical tradition and its 
presence in this work. All writers on the Babi movement have largely ignored this 
important topic, yet it is one of the most important. The intertwined relationship 
between Shi'ism as such and mysticism or Sufism is an acknowledged, if imper
fectly understood, fact. It is logical, therefore, to accept that the same relationship 
may be descried in the writings of not only the Bab but Baha'u'llah as well. Perhaps 
one day we will all overcome our strange allergy to Sufism and celebrate properly 
the way in which this perhaps most distinctive and most universal dimension of 
Islam has been given new life and energy in the Bab's writings, not to mention the 
writings of his successor (which are, in fact, more closely wedded to that tradition). 
That this is the case is nowhere more plangent than in one of the more character
istic features of the Qayyum al-Asma'. This feature, which occurs in a number of 
closely related variants, is the refrain constructed around the central notion of the 
divine reality or truth, al-Haqq. This word, one of the favourites of the Sufi tradi
tion because of its conceptual translucence, is used to designate the highest reaches 
of what we normally cal1 'God'. lt is a word redolent of numerous connotations 
which may be thought harmonized in its invocation. The familiar Sufi usage is in 
greeting or salutation (Ya Haqq) or in exclamatory expressions of assent to truth, 
sometimes spontaneous, sometimes not. It is, of course, Quranic and this is whence 
its real power derives.20 But it became an emblem of Sufism and to some degree 
philosophy because of the purity of its abstraction of the idea of absolute reality 
and truth beyond the ken and limitation of this sub-lunar reahn. In the Qayy(un 
al-Asma' - from the very first verse - we encounter the word literally thousands 
of times, and frequently in a sonorous, somewhat hypnotic refrain such as in these 
two verses (13 andl4) from the first chapter of the Qayyum al-Asma', the Surat 
al-mulk: 

wa man yakfaro bi 'I-is/am Ian yaqbalu Allah min a 'malihi fl yawm al-qiyama min 
ba 'd al-shay' 'ala al-haqq bi'l-haqq shay'an 
wa haqqun 'ala Allah an yuharriqahu bi-ncir Allah ai-badi' bi-hukm al-kitab min 
hukm al-bab 'ala al-haqq bi'l-haqq mahtuman 

A provisional rendering of such an integral and expressive yet imminently untranslat
able phrase may vary slightly in what follows depending upon context, but the basic 
translation is: 'By the Truth, in the Truth' where the italics here are meant to indicate 
the qualifiers 'one and only utter and absolute, namely God himself in his overwhelm
ingly remote and overwhelmingly intimate modes'. The music of the refrain, as 
mentioned, may bring to mind the rhythmic hymnic quality of prayers and phrases asso
ciated with Sufi gatherings known, incidentally, as sessions of remembrance or dhikr 
(Persian zekr). The various ways in which this basic phrase occurs throughout the text 
is a subject of study by itself. We mention it only briefly here to give the reader some 
idea of the pervasive musicality of the original, a musicality in which the illusions of 
time and space are simultaneously dissolved and made urgent. 



THE SUR.i\T AL-'ABD l27 

The Sura of the Servant 

IN TlJE !\AME OF GOD THE MERCIFUL THE COMPASSJONATE21 

NOR DID WE SEND BEFORE THEE (AS MESSENGERS] ANY BUT MEN \li'HOM WE 010 TNSPIRE ~ 

[MEN] LIVING IX HUMA.1'/ HABITATJONS. DO THEY KOT TRAVEL THROUGH Tiffi EARTH, Ai'.TI SEE 

WHAT WAS THE El',D OF THOSE BEFORE THEM? BUT THE HOME OF THE HEREAFTER IS BEST, 

FOR THOSE \\,'J--1O DO RIGHT. W1LL YE NOT THEl\" LNDERSTAND?12 

Verse 1 

Mim Ha Mim Dal 

Verse 2 

0 People of the THRONE!23 Listen to the CALL24 of your Lord, THE MERCTFUL,25 He who 
THERE 1s NO GOD EXCEPT HIM (huwa),26 from the tongue of the REMEMBRANCE,27 this 
YOUTH (al-fata),28 son of the Sublime (al- 'ali), the 'Arab29 to whom [God has] in the 
MOTHER BOOK30 testified. ' 1 

Verse 3 

Then LJSTEN32 to WHAT IS BEING REVEALED T0 YOU FROM YOUR lORD:33 VER!lY VERJLY f 

AM GODH of WHOM THERE IS NO GOD BUT HIM. 35 ~OTHJ:-iG IS LIKE 1,;"NTO HJM36 while He is 
God, Lofty ( 'aliyan) Great (kabiran).37 

Verse 4 

0 People of the Earth! HEARKEN38 to the CALL39 of the BIRDs40 upon the TREES41 leafy 
and perfumed42 with the CAMPHOR43 of Manifestation (kafar al-zuhur) describing 
this YOUNG MA..'-: (ghulam)44 descended from the Arabs, from MUHAMMAD,45 from 
'Ali, from Fatima, from Mekka, from Medina, from Bathe.',46 from 'Iraq with what 
the MERCIFUL 41 HAS MANIFESTED (tajalla)4s upon their leaves, namely that he is THE 

SlJBLIME (al- 'aliy)49 and he is God, MJUHTY,50 PRAlSED.51 

Verse 5 

This vovm52 most white53 in colour and most beautiful of eye (ad'aj fl al- 'ayn),54 

even of eyebrow, limbs well formed like gold freshly cast from the two springs, 
soft of shoulder like pure malleable silver in two cups, sublimely awesome in 
appearance, like the awe-inspiring appearances of the Elders, 55 and outspreading his 
MERCY56 as the two Husayns spread mercy over the land, the centre of the sky (i.e. 
the sun) has not seen the like of the justice of the two justices, and in grace like the 
two Lights (nayyirayn)17 joined in the two namesss from the most lofty of the two 
beloveds and the 1srnMus~9 between the two causes in the sECRET60 of al-Tatanjayn, 
the abider (al-waq{f) like the upright alif (al-alif al-qa 'im)61 between the two scrolls 
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at the centre of the two worlds, THE JUDGE, 62 BY IBE PERMISSION OF Gon63 in the two 
later births (nash 'atayn) the sECRET64 of the two 'Alawis and the splendour65 of the 
two Fatimis and an ancient fruit66 from the BLESSED TREE67 encrimsoned by the FTRE68 

of the Two Clouds and a group of those of the sacred veils pulsating with the shim
mering light,69 the abider around the FIRE70 in the TWO SEAS71 the glory of heaven unto 
the causes of the two earths72 and a handful of the clay of the earth over the people 
of the two, these two GARDENs73 of DARK GREEN FOUAGE74 over the point of the rwo 
WESTS 7, and those SECRET76 two names in the creation of the Two EASTS77 born in the 
two Harams and the one looking towards the two Qiblas beyond the two Ka'bas, 
the one who prays over the THRmE

18 of the splendiferous ( 'arsh al-jalil) twice a 
possessor of the two causes and the Pure Water in the two gulfs (khalijayn), the 
speaker in the two stations and the knower of the two Imams, the Ba' that circulates 
in the water of the two groups of letters (hurufayn) and the Point Abiding (al-nuqta 
al-waqifa) over the nooR7'1 of the TwoAlifs revolving around God in the two cycles 
and the one made to speak on the authority of God in the two cycles (kawrayn), 
the SERVANT OF Goo80 and the REMEMBRANCF.81 of His PROOF

82 This YOID.:G MA._'\ CALLED, 

because his grandfather is ABRAHAM, THE SPIRIT':, in the forerunners and he is the 
Gate, after the two later gates. and PRAISE BE ro Goo THE OF ALL THE woRLDS.~4 And 
he is God, indeed the one who comprehends everything concerning ALL OF THE 

WORLOS.8 

Verse 6 

This same YOUTH86 WHO 1s CALLED87 by the People of the Cloud88 the MYSTIC SECRET
89 

(sirr ladunm) 
and by the People of the VEIL,90 the Flashing Mysterious SYMBOL91 (ramz lum '1) 

and by the People of the PAVILION (suradiq),92 the wESTBRK Divine Attribute (wasf 
maghribl)93 

and by the People of the llffi.OKE,94 the Divine EASTER..-.: Name (ism mashriq,)95 

and by the People of the FOOTSTOOL,% the Exalted/'Alid Image (rasm 'a/awl) 
and by the People of the EMPYREA.c,,97 an Arab TRUTH98 

and by the People of the GARDENS,99 a Fatimid SPJRrr100 

and by the People of the EARTH, 101 a SERVANT102 of the KIKGDOM103 

and by the People of the Water, the FISH104 of Timelessness (hut sarmadl) 

While he remains in the atmosphere of the ElvfPYREAN105 the SlNGLE106 who is LUMI~ 

1o;ousun even as he is in the presence of multitudinous SJMILlTVDEs,
108 solar 

And he is LJOJITNING109 WESTERN110 and THUNDERll1 EASTERN112 

And he is the SECRET113 in the Syrian GosPEL114 

And he is the SECRET115 in the Rabbinic TORAHn6 

And he is the SECRET117 enwrapped in a Sr:JCRET118 in the Ahmadi FURQA.'-·119 

So praised be God, izo the Ancient Originator, He of whom THERE rs NO GOD EXCEPT 

HIM (huwa), none comprehends His CREATION (san ')121 in its subtlety except whom 
He wills; and He is God, Lofty ('ah), Praised.122 
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Verse 7 

PRAISED BE TO Goo 123 who bestowed, for the SOLACE OF MY EYES 124 this small AHMAD, 125 

and we verily exalted him to God in truth, according to a single letter from the 
knowledge of the Book. 126 And indeed, the rule in this matter is according to the 
knowledge of the TAHLE'r127 directly from God, the Truth, decreed irrevocably. 12

~ 

Verse 8 

0 Qurrat al- 'Ayn! 129 Endure the decree of thy Lord130 that is in you, VERILY GOD DOTH, 

in truth, \\111ATSOEVER HE WILLETHu 1 and He is the ALL-WJSE132 in msncE133 and He is 

God, thy MASTER134 who in His decision (hukm) is praised (mahmud).n5 

Verse 9 

Indeed, you have obeyed the CAusElcoMMA.."•<D ofGod,136 the Truth, through God and 
verily you have been accepted, through God my Lord, He of whom [it is the case 

that] THERE 1s NO GOD EXCEPT HL'.1 (huwa)m and I desire only what God desires, my 
Lordui in the Truth, and He is God, a Witness to ALL CREATED THNGs.139 

Verse 10 

Our Lord! Forgive ME A..~D MY PARE1''TS140 and whoever loves the REMEMBRANCE OF 

GoD141 the Most Great in truth sincerely, BELJEVlNG MEX OR BELIEVJ.l\G woMEN.142 Thou 
art verily the Lord of GRACE143 and Bounty (fad! and Jud). And verily Thou art in 
Truth Powerful over ALL CREATED THTN"GS. u4 

Verse 11 

Verily WE HAVE TAKEN A COVEl\'.ANT ON THE MOST GREAT THROXE, 145 a law of love, 
over the truth146 through the truth,147 for OUR SERVANT. 148 Verily God, ms ANGELS,149 

His FRJE"NDS (awliya '), follow this law in all matters over the point of the Fire150 

according to what God decreed151 in the sooK152 and He decreed the DIVJ:'<E PERMJS· 

sroN. Verily, they are concerning His truth, according to the Truth153 through the 
Truth,154 witnesses (shahidan) to this. 155 

Verse 12 

And verily We did generously bestow (jaddala) Our remembranccn6 OVER THE 

rwo woRLDs,157 as God had indeed imposed upon Himself A.c'-(D HE 1s THE ONE,1;
8 THE 

SINGLE, THE ETERXALLY BESOl.iGHT,119 He whom there is no god except Him (huwa), 160 

and He is God, witness over and against all created things.161 

Verse 13 

0 Qurrat al- 'Ayn! 162 Do not be saddened by the words of the polytheists163 WHAT 
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AILETH this 'Ajami Youth (a/:fatd)! 164 The truth? THAT HE EATS FOOD AKO WALKS IN 

THE MARKETS!! 165 and associates with men in speech WHILE :MA..~Kll\D ACQUAl1\, O!\E 

ANOTHER 166 with the Word of Truth, upon the Truth167 in the Mighty Word upon a 
WEIGHTY truth, only slightly. 168 

Verse 14 

And this is THE WORD WHICH WENT BEFORE 169 to Muhammad, the Messenger of God, 170 

AND YOU NEVER WILL FIND IN OUR Sl~A from before, neither from after, upon the 
truth171 through the truth172 to the smallest degree CHANGE.

173 

Verse 15 

0 People of the Eaith! Give thanks to God,li4 for verily WE HAVE SAVED vou175 from 
the ulama who follow mere conjecture (zann}176 and have brought to you from 
the RIGHT SLOPE OF TUR,177 this adorable Arab Youth,17

~ who is {the one for whom] 
God appointed the kingdoms of heaven and earth179 TO BE 1N HIS GRASP,

1
~
0 

[As] n-; A 

HANDFUL OF ousr181 upon the earth, through the truth182 upon the truth183 
E)JFOLDED.

184 

Verse 16 

O People of the Cloud! 185 Listen to my call'86 from my RE.MEMBRANCEm on the 
authority of the point of the Fire:1xs this is God, of Whom there is no god but Him 
(huwa). 1~9 So worship him according to the upright Alif around the Gate.190 Verily 
he is the OUTSPREAD191 PATH192 in truth in the presence of God THE TRUTH. m 

Verse 17 

0 Qurrat al-'Ayn! 194 Announce upon TUR.195 the secret196 of the Light: 197 VERILY VERILY 

1 AM THE SERVANT198 through the truth in the centre of manifestational advent from the 
rising of the light [of] there is no god but Him (huwa)199 and He is God, Knowing, 
Wise.200 

Verse 18 

0 People of the Cloud! Know that this is an Arab Youth201 who speaks the Truth202 

in the centre of the Water2°3 from the centre of the Fire:204 there is no god except 
Him (huwa) the Mighty205 and He is God,206 Mighty/07 Ancient. 

Verse 19 

Indeed! this is the one, the Light208 in the Fire209 on behalf of the water:210 
THER.G 1s 

:-:o GOD EXCEPT HIM211 and he is God, Knower, Wise.212 
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Verse 20 

AND WHEN213 he ASCEKDEIY14 through the air of the HEAYEN215 of the THRONE216 speaking 
on the authority of the secret217 of the Dust,218 the mighty mystery of God219 to the 
CONCOURSE of the air2zu of the exalted Cloud,221 and He is God, over all created things 
a Witness.222 

Verse 21 

A.~D WHEN he sat upon the Dust22
J speaking on the authority of the veiled secret,224 

like a Fish stranded flailing out of water UPO~ THE ousT,22s as ifhe were killed upon 
the earth by the sword of the servants226 according to the truth227 through the truth,228 

Unique. 

Verse 22 

And it is as if I see him with his blood covering him for the sake of the secret229 

enwrapped in a secret between the scrolls in the SACRED MOUN1-2w of manifestation 
when those veiled from the meeting with the Beloved saw him2.11 with the Beloved 
they accounted him, according to mere CO:\JECTL'RE232 like motionless ice in the heart 
of the most great frozen mountain; and when those for whom the veils of attributes 
had been torn asunder saw him they testified before God the Truth that WE IN'DEED 

KNEW ~OT A Sll\GLE TIHNG concerning his truth.233 How long will he be until this was 
cast down slain upon the earth? How long will this be forbidden to be upon the 
Throne?234 So, praised be to God215 the Lofty (al- 'ah)236 that this is him, the very 
secret237 completely purged from the description of the attributes, firmly established 
by God the greatest. God is Greater in magnifying [him], lofty ( 'aliyan).238 

Verse 23 

None knows how to remember Him except Him and He is God, MIGHTY, wisE.239 

Verse 24 

This vuurn240 made of the essence of CLAY
241 was designated AT THE TIME OF THE 

rus1~G of the Muhammadan242 su". He verily is in THE MOTHER BOOK,l.43 in the secret244 

of the Light,245 an easterner upon the point of the Fire.246 

Verse 25 

And this Yotrm247 is at once made of salt248 and of the Most Great Heaven.249 The 
Persians say of him 'this is a Shirazi angel'250 and nothing was, in truth,m or will be 
except that it is written in the MOTHER BOOK252 He is indeed the FRL'IT25J of the Arabs 
and the most noble of the noble ones on the authority of those who are expert in 
Arabic,254 decreed [written]255 as such in the precincts of the fire.256 
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Verse 26 

He is rns LJGHT257 in 1tm.258 and the TL'R259 in the rising of the Manifestation which, 
by the permission ofGod,260 the Lofty (al- 'al[),261 has been hidden262 in the point of 
happiness (al-surur) upon the mountain263 of the snow of manifestation. 

Verse 27 

This is an Arab, a YOL'NG 'vfA:-.i264 in form (khalq) and Persian in reality, in the pres
ence of the Lord. And the form that has, around the Fireu.5 on the authority of the 
secret26" of the Dust26

~ in the point of the attributes, been testi fled to. 26s 

Verse 28 

0 Concourse of Lights!269 Listen to my call from this gilt white Leaf. VERllY, VERILY, 

1 AM uon!270 NO ooo rs THERE EXCEPT ME.271 Say: 'Only those believe in our signs who, 
when they are reminded of them fall down prostrate' to God, the Truth 'and hymn 
the praise of their Lord and they are not scomful'272 of the Truth and He is God, 
their Master, the Truth271 and He is a Witness over all created things.274 

Verse 29 

O Qurrat al- 'Ayn!27; Speak by the Permission of God276 in the melody of the two 
beloveds and say: 'VERILY VERILY I AM THE TRUTH277 in the two lights in the two 
vicinities. AND VERILY VERILY I AM the one who speaks on the authority of God in the 
two Mounts (al-turayn)278 AND VERILY VERILY t AM the revealer (al-munzil) by God 
these two Furqans279 to the two beloveds in the two names, this one to the beloved 
Muhammad,21«l the greater of years by two years and the other to the beloved 
Muharnmad,281 the younger in years by two years. These two Furqans282 are from 
the Lord of the worldsw to the People of al-Tutunjayn - the People OF THE TWO 

EASTS284 AI\TI THE Two WESTs.285 Indeed, God is verily a witness286 of the worlds.' 

Verse 30 

0 People of the Earth! God does testify to the Truth287 and likewise His angels288 

and the Believers,289 the righteous martyrs290 in the name of justice, that this remem
brance291 is the servant of God292 and Our word293 by the Truth ('ala al-haqq).294 

Indeed, God has sent down295 the verses upon the awaited Proof296 and verily l, by 
the permission ofGod,m have sent them down with the angels298 of the Cloud to the 
heart ofmy Most Great Remembrance,299 that mankind might surely believe in God 
and in His Words and that they might surely help300 the remembrance301 in my Most 
Great Cause.302 And verily God is over all created things a witness.303 

Verse 31 

0 Qurrat al~'Ayn! 304 HSTAHUSH THE PRAYER100 through the Truth306 in an even script307 
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AT THE TIME OF THE SET-rn-;o OF THE SUN (duluk al-shams)30s by the permission of 

God309 in the zone of Baha and remember God your LORD UNTIL THE DARK OF NJGHT
310 

according to the rule of the Book about the secret311 of the Gate312 who is the true 
intention. 

Verse 32 

And BLFSS313 the rising OF TIIE WHITE L't\ THE BLACK HORJZON.314 And verily this is the 
Book of the Dawn315 that has been witnessed316 in the MOTHER BOOK.

317 

Verse 33 

So ARISE JN THE NJGHT3 I ~ for the ANCIENT REMEMBRA:--ICE,3I9 your Lord of WHOM THERE 

1s >JO ooo EXCEPT HIM (huwa).320 Then thou art, through the Truth, THE STATJOX OF 

PRAISE321 in the MOTHER BOOK,322 and thou art indeed upon the Truthm by the Truth324 

with God the one intended. 

Verse 34 

And say: Lord, cause me to enter325 into the deeps of creational wonder326 in the 
station of thy love327 and FORGIVE WHOEVER ENTERS THts GArE328 through the Truth129 

for the affairs of the CAUSE330 by thy attribute and give me from Thy presence a 
susTAJNL~G POWER331 upon the CAUSE.3·12 Verily, thou art indeed powerful over all 
created things.333 

Verse 35 

0 Qurrat al-'Ayn! 334 Say: VER1LY, r AM NAlJGHT BUTrn the sign of the divine Essence136 

in the deeps of the Exclusive Unity.m and shirk338 at the time of the rejection339 
of 

the Most Great Word,340 he whom God has made to be with me upon the truth341 by 
the truth.142 prevailing over the earth, immovable.343 

Verse 36 

0 People of the Cloud! usTEN344 to my call from the LAMP in this whitened LAMP, 

this is the GLASS in this reddened GLASS who was spoken to (mantuqan) in truth by 
the sea of the earth of saffron3~5 in the HOUSE oF THE GATE. ,

46 

Verse 37 

VERILY VERILY I AM GOD,341 HE WHOM THERE IS 1\0 GOD EXCEPT HIM.
348 

INDEED, I HAVE 

ESTABLISHED THE HEAVENS AND THE EARTH around this Word349 through a single letter 
UKE rr. So obey My Word. FOR VERILY YER1LY 1 AM THE TRUTH. There is no god except 
I, the Exalted (al- 'aii)350 who am by God the comprehender of all the worlds.351 
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Verse 38 

A~D LISTEl\i352 to this Most Mighty NTERPRETATIO~ (ta 'wi/)353 from the TONGUE354 of 
this man made great, he whom I have brought up in My presence. NO HUMAN" desire 
TOUCHED HIM3' 5 in Reality. Verily, he is the Truth35

i: upon the TruthY' And his signifi
cance, by the law of FIRE,358 HAS BEEN FULLY RECORDED Tl\ THE MOTHER BOOK:

159 

Verse 39 

And Say, by the Truth, \VE RAVE SENT BEFORE You NO MEN [as messengers] EXCEPT WE 

INSPIRED THEM be ye mE PEOPLE of that blessed TO~SHlP,360 and conceal yourselves 
TN THE EARTH of the heart (ju 'ad) in order to help him. Know that for those who deny 
him (mushrikin bihi),361 they will suffer the dire punishment of the Hereafter362 over 
the Fire363 in the Fire/(>4 and this has been written365 with fire.366 

Verse 40 

And He is God, over all created things a Witness.'67 

Verse 41 

And verily, God is Comprehender of all the worlds.36
~ 

Verse 42 

And verily thou art, through God, SELF SL'FFICIE\T, able to dispense with ALL THE 

WORLDS.369 
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Notes 

l. 'Colui che s 'erge sugli A.ttributi' (Bausani, Persia Religiosa, p. 460). = 'He who rises 
up on the attributes.' (J.M. Marchesi translation: Religion in Tran, p. 381.) 

2. Lawson, 'Duality, Opposition and Typology in the Qur'an'. Journal of Qur 'anic 
Studies, vol. 10, no. 2 (2008), pp. 23--49. 

3. In the manuscript designated QA, the oldest extant transcription. Other manuscripts 
offer different versifications, sometimes centring on the number 40. Such discrepan
cies are of course interesting but must await another occasion for detailed discussion. 

4. The complete response is Yea verily, we do bear witness [that you are our Lord]; bala 
shahidna. In the context of the distinctive motif of martyrdom in Shi'ism, its strong 
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presence in the writings of the Bab and the actual history of the Bab's short-lived 
religion, it is important to note the semantic charge of the second word shuhidna. The 
word indicates both 'bear witness' and 'to be a martyr'. For more on the covenant as 
it relates specifically to the Babi and Baha'i contexts see Lawson, 'Seeing Double', in 
Momen, The Baha'i Faith and the itorld's Religions, pp. 39-87. 

5. Abdel Haleem, Qur 'an. 
6. See the extensive bibliography in Kohlberg and Amir-Moezzi, Revelation and 

Falsiflcution. 
7. See above in this volume the chapter on the Surat al-Dhikr by Moojan Momen. 
8. Lawson, 'The Terms Remembrance (Dhikr) and Gate (Bab) in the Bab's Commentary 

on the Sura of Joseph', in Mom en, Srudies in Honor of the Late Hasan M. Balyuzi, pp. 
1~63. 

9. The disconnected letters of the Qur 'an have puzzled readers of the Book from the very 
beginning. One thing about which there was no mystery, however, was, whatever they 
might stand for, whatever might be their deeper import, much of their significance 
attached to the fact that they did not spell anything but were rather seen as initials or 
perhaps even sacred acronyms. The exegetical literature on them is vast and rich {see 
Welch, 'al-Kur'an, d. the mysterious letters' and accompanying bibliographical refer
ences, EI2). In a gesture that may in fact be interpreted as somewhat ironic, the Bab 
makes bold here to actually employ the device of disconnected letters to spell his own 
name: 'Ali for sura 108, and Muhammad, for sura 109. The poetic tension of such a 
gesture resides in the trope of 'clarity from obscurity' or 'truth in chaos' tradition, so 
familiar to the audience to whom this composition was addressed. 

10. The root, '·L-Yoccurs (apart from the preposition 'ala 'upon, over, against', innumer
able times, passim) a total of 72 times in various nominal and verbal forms. As a name 
of God, it occurs in the company of three other divine names in Q 2:255; 42:4, al- 'aliy 
al- 'azim - the Lofty the Mighty; Q 22:62; 31 :30; 34:23; 40: 12 al- 'aliy al-kabir - the 
Lofty the Great; Q 42:51; 43:4 'aliy hakfm - Lofty, Wise. 

1 L. The name occurs precisely four times in the Qur'an and in each case it is an unam
biguous reference to the Prophet: Q 3:144; 33:40; 47:2; 48:29. 

12. See Ricoeur, 'Creativity in Language' in Philosophy Today, vol. 17, no. 2 (Summer 
1973), pp. 97-128. For a useful discussion of 'punning' in the Qur'an itself, see 
Rippin, 'The Poetics of Qur'anic Punning', in Bulletin of the School of Oriental and 
African Studies, vol. 57, no. 1 (1994), pp. 193-207. 

13. Tahirih, herself obviously so moved by this simultaneously new and ancient book, 
actual!y translated it into Persian for use in her preaching in Kirmanshah. See 
also, Momcn, 'The Trial', for evidence that it was not only his followers who were 
impressed by his 'appropriation' of the Qur'an. 

14. Rafati, 'The Developmt.--nt of Shaykhi Thought in Shi'i Islam', p. 133; Lawson, 'A 
14th Century Islamic Gnostic', pp. 422-38; Amir-Moezzi, 'Aspects de l'imarnologie 
duodccimaine I', pp. 193-216; among others. See the chapter in this volume by 
Khazeh Fananapazir for a translation of a similar sermon transmitted and preserved 
in the Shi'i tradition through the hadith genre. Readers familiar with Baha'i sacred 
writings will immediately recognize the style. 

15. The Arabic, dhalika al-kitab, is more naturally translated as 'that i~ the book' or 'that 
book'. 

L6. Q L7:l; L8:1; 25:l; 39:36; 53:10; 57:9. By comparison, the nan1c Muhammad occurs 
in the Qur'an only four times: Q 3:144; 33:40; 47:2; 48:29. 

17. Corbin, History nf Islamic Philosophy, pp. 4-5. 
18. Note the pertinent statement in Baha'u'llah, Book of Certitude, p. 4: 

Consider the past. How many, both high and low, have, at all times, yearningly 
awaited the advent of the Manifestations of God in the sanctified persons of His 
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chosen Ones. How often have they expected His coming, how frequently have they 
prayed that the breeze of divine mercy might blow, and the promised Beauty step 
forth from behind the veil of concealment, and be made manifest to all the world. 
And whensoever the portals of grace did open, and the clouds of divine bounty 
did rain upon mankind, and the light of the Unseen did shine above the horizon 
of celestial might, they all denied Him, and turned away from His face - the face 
of God Himself. Refer ye, to verify this lruth, to that which hath been recorded in 
every sacred Book. 

19. Sec Ghaemmaghami, 'And the Earth will Shine with the Light of its Lord', forthcoming. 
20. Jt occurs in the Qur'an 227 times. 
21. Q 1 : 1. This is the standard Quranic basrnala which opens every sura of the Qur 'an 

except one. 
22. Q J 2: I 09. Translated by Yusuf 'Ali. 
23. Q 27:2 and passim. 
24. Cf. Q 19:3. 
25. Q 20:90. 
26. Q 2: 163 and passim. 
27. Q 15:9 andpassim. 
28. Cf. Q 21:60. 
29. A pun, as mentioned in the introduction above. The reference is simultaneous to both 

'Ali, Lhe first Imam and God. 
30. Q 3:7; 13:39; 43:4. 
31. Cf. Q 17:78. 
32. Q 20:13. 
33. Q 33:2. 
34. Q 28:30: inni ana 'I/Jh is frequent in the Qayyum al-Asma'. It suggests that the Bab 

is claiming revelation by equating his rank to that of Moses. Sec Lawson, The Qur 'an 
Commentary <?f Sayyid 'Ali Muhammad, the Bah. 

35. Q 2:163 and passim. 
36. Q 42; 11; hadith ascribed to Ja 'far al-Sadiq: 'Jabir hath said that Abu-Ja'far - peace be 

upon him - spoke to him as follows: "O Jabir! Give heed unto the Bayan (Exposition) 
and the Ma'ani (Significances)." He - peace be upon him - added: "As to the Bayan, 
it consisteth in thy recognition of God - glorified be He - as the ONE Wno HATH NO 

EQUAL [laysa ka-milhlihi shay' Q 42:ll], and in thy adoration of Him, and in thy 
refusal to join partners with Him. As to the Ma'ani, We are its meaning, and its side, 
and its hand, and its tongue, and its cause, and its command, and its knowledge, and its 
right. If We wish for something, it is God Who wisheth it, and He desireth that which 
We desire."' Baha'u'llah, Epistle to the Son of the Wolf, trans. Shoghi Effendi, p. 113. 

37. Q 4:34. 
38. Q 2:93 and passim. 
39. Cf. Q l 9:3. 
40. Cf. Q 27:16 and passim. 
41. Cf. Q 7:19; 24:35; 28:30. 
42. Cf. Q 6:59; 7:22; 20: 12. 
43. Cf. Q 76:5. 
44. Q 12:19. 
45. Q 3:144; 33:40; 47:2; 48:29. 
46. Name of the 'hollow' or centre of Mecca, where the Ka'ba is located. 
47. Q 1: 1 and passim. 
48.Q7:143. 
49. Q 2:255 and passim. 
50. Q 48:19. 
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51. Q4:13l. 
52. Cf Q 21 :60. 
53. For this and other references to colours in this sura, see the chapter by Vahid Rafati in 

this volume on colours in the writings of the Bab. 
54. Thanks to W. McCants, verbal communication, 'lrfan Colloquium, Louhelcn, 

September 2003, for shedding light on this phrase. 
55. Cf. Q 8:38 and passim. 
56. Q 2:64 and passim. 
57. Cf. Baha'u'llah about Shaykh Ahmad and Siyyid K.azim: 'Likewise, there appeared 

on earth A}:lmad and Ka;::im, those twin resplendent lights (nurayn nayyirayn) - may 
God sanctify their resting-place!' Kitab-i-lqim, p. 65; and about the King and Beloved 
of the martyrs: 'The twin shining lights (m1rayn nuyyirayn), .l:fasan and I:fusayn (The 
King of Martyrs and the Beloved of Martyrs) offered up spontaneously their lives in 
that city [Isfahan].' Epistle to the Son of the Wolf, p. 72. 

58. 'AH and Muhammad (see introduction). 
59. Q 23: 100; 25:53; 55:20. 
60. Q 20:7; 25:6. 
61 . On this sermon and its significance in the works of Shaykh Ahmad, Siyyid KAzim 

and the Bab, see the introduction to thi~ chapter. Its influence reaches its highest 
intensity in this verse, a verse which alone, or together with the following one, being 
the subject of a lengthy detailed analysis, demonstrates the remarkable manner in 
which the Bab combines the imagery, vocabulary voice and mood of the Qur' an and 
the Sermon of the two Gulfs. Such a study would shed much light on the expressive 
'style' of the Babi revelation. See also Lawson, 'Coincidentia Oppositorum in the 
Qayyum al-Asma', Occasional Papers in Shaykhi, Babi, and Baha'i Studies, vol. 
5, no. J (January 2001 ); Lawson, 'The Dm1ming Places of the lights of Certainty in 
the Divine Secrets Connected with the Commander of the Faithful by Raj ab Bursi (d. 
1411)'. The Heritage of Sufism, vol. 2, pp. 261-76. 

62. Cf. Q 7:87 and passim. 
63. Q 2:97 and passim. 
64. Q 20:7, 25:6. 
65. Q 27:60. 
66. Q 2:25. As pointed out in a footnote in Selections from the Writings of the Bab (p. 

3), 'Shoghi Effendi, in his writings, refers to the Bab as the 'Thamarih' (fruit) of the 
Tree of God's successive Revelations. (See Shoghi Effendi's letter to the Baha'is of 
the East dated Naw-Ruz 110, p. 5).' Elsewhere in the Qayyum al-Asma', the Bab is 
addressed as the cherished Fruit: 'O Thou cherished Fruit of the heart! Give ear to the 
melodies of this mystic Bird warbling in the loflicst heights of heaven. The Lord hath, 
in truth, inspired Me to proclaim: Verily, verily, I am God, He besides Whom there is 
none other God. He is the Almighty, the All-Wise.' The Bab, Selections, p. 67. 

67. Cf. Q 24:35. 
68. Cf. Q 27:8; 2:24 and passim. 
69. qiddatun min qiddati al-hujuh al-mutala 'Ii 'ayn hi 'f-khajaqayn 
70. Cf. Q 27:8, 2:24 and passim. 
71. Q 55:19. According to a famous hadith ascribed to Ja'far al-Sadiq, the two seas are 

'Ali and Fatima. 
72. sharaf al-sama 'ila 'ilal al-ardayn 
73. Q 55:54. 
74. Q 55:64. 
75. Q 55:17. 
76. Q 20:7, 25:6. 
77.Q55:17. 
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78. Q 27:2 and passim. 
79. Cf. Q 2:58 and passim. 
80. Q 19:30, 72:19. 
81. Cf. Q 12: 104 and passim. 
82. Cf. Q 6:149. 
83. Cf. Q 21 :60. 
84. Q 1:2. 
85. Cf. Q 4: 108, 126. 
86. Cf. Q 2 I :60. 
87. Q 21:60. 
88. See the hadith of the Prophet. See the masterful article on the word in Lambden, 

'Rashh-i llmd' 'Sprinkling of the Cloud of Unknowing', Baha'i Studies Bulletin, vol. 3, 
no. 2 (September 1984 ). http://bahai-library.com/provisionals/rash.h .ama. lambdcn.htrnl. 

89. Cf. Q 18:76; 20:7; 25:6. 
90. Cf. Q 17:45; 42:51. 
91. Cf.Q3:41. 
92. Cf. Q 18:29. See also the tradition attributed to [mam al-Baqir stating that out of the 

entire world, God chose Mecca, and within Mecca, He choose Bakka, and within 
Bakka, He chose a suradiq made of light surrounded by pearls and rubies, and 
placed four supports in the middle of the suradiq, etc. Cited in al-Tabrisi (d. 1902), 
Mustadrak al-wasa 'ii, vol. 9, pp. 335-6. He takes the hadith from Muhammad bin 
Mas'ud al-'Ayyashi (d. c. 932), Tafsir al-Ayyashi, vol. I, pp. 39-40. 

93. Cf. Q 24:35; 55:17. 
94. Cf. Q 27:26. 
95. Cf. Q 24:35; 55: 17. 
96. Cf. Q 2:255. 
97. Q 2: 19 and passim. 
98. Cf. Q 3:86 and passim. 
99. Cf. Q 2:82 and passim. 

100. Cf. Q 97:4 and passim. 
101. Q 2:22 and passim. 
I 02. Q 43:59 and passim. 
103. Cf. Q 6:75 and passim. 
104. Cf. The story of Moses, the mysterious stranger and the equally mysterious fish: Q 

18:61; 18:63; Cf. the story of Jonah and the whale, also al-hut: Q 37:142; 68:48. 
105. Q 16:79. 
106. Q 12:39 and passim. 
107. Cf. Q 24:35 and passim. 
108. Q 13: 17 and passim. 
109. Cf. Q 13;12. 
110. Cf. Q 24:35. 
111. Cf. Q 13:13. 
112. Cf. Q 24:35. 
113. Q 20:7; 25:6. 
114. Q 3:3 and passim. 
115. Q 20:7; 25:6. 
116. Q 3:3 and passim. 
117. Q 20:7: 25:6. 
118. Q 20:7; 25:6. Cf. 'Similarly, repeated use of such tenns as sirr mustasirr (passim) 

is meant to allude to the corresponding Shaykhi theology' (Lawson, The Qur 'an 
Commentary of Sayyid /I.Ii Muhammad, the Bt'tb, pp. 115-45). See two Traditions 
ascribed to Imam Ja'far al-Sadiq. The Traditions are cited by Shaykh Ahmad in his 



140 A MOST NOBLE PATTERN 

Shar' al-Ziyara and discussed and translated by Lawson in his thesis (ibid, p. 117). 
The earliest extant hadfth collection that contains these Traditions is Muhammad b. 
al-Hasan al-Saffar al-Qumrni (d. 903), Basci'ir al-darajat, pp. 48-9. 

119.Q25:1. 
120. Q 37:159 and passim. 
121. Cf. Q 27:88. 
122. Q 4:131. 
123. Q 1:2 and passim. 
124. Cf. Q 25:74. 
125.Q61:6, 
126. Q 13:43. Reference to the Bab's son who died in infancy. 
127. Cf. Q 85:22. 
128. Q 19:21. 
129. Cf. Q 25:74. 
130. Cf. Q 68:48. 
131. Cf. Q 22:18. 
132. Q 2:32 and passim. 
133. Cf. Q 4:58. 
134. Cf. Q 8;40 and passim. 
135. Q 17:79. Rosen offers a slight variant for this verse: wa huwa al/ah mawla(y)k al

qadim. von Rosen, Collections scientifiques de l'lnstitut des Langues orientales de St. 
Petersbourg, v. l: Manuscrit.s arabes (1877), pp. 186--91. 

136. Q 4:47 and passim. 
137. Q 2:163 and passim. 
138. Cf. Q 6:80. 
139. Cf. Q 4:33; 33:55 and passim. 
140. Q 14:41. 
141. Q 5:91 andpassim. 
142. Q 9:72 and passim. 
143. Q 2:105 and passim. 
144. Q 33:27; 48:21. Cf. Q 2:20 andpa~sim. 
145. Cf. Q 9:129; 23:86; 27:26. 
146. Q 27:79. 
147. Cf. Q 2:71 and passim. 
148. Q 2:23 and passim. 
149. Q 33:56. 
150. Cf. Q 27:8; 2:24 and passim. 
151. Q 33:36. Cf. Q 8:42, 44. 
152. Q 2:159 and passim. 
153. Q 27:79. 
154. Cf. Q 2:71 and passim. 
155. Cf. Q4:33 andpassim. 
156. Q 18:28; 53:29. 
157. Or 'all the worlds'. Cf. Q 2 :251. 
158. Q 12:39 and passim. 
159. Q 112:2. 
160. Q 2:163 and passim. 
161. Cf. Q 4:33 and passim. 
162. Cf. Q 25:74. 
163. Q 2:105 and passim. 
164. Cf. Q 21 :60. 
165. Q 25:7. 



THE SURAT AL-' ABD 
---------·-·····. ··-·····-·····-·- .. 

166. Cf. Q 49:13; 10:45. 
167. Q 27:79. 
168. Q 2:41 and passim. 
169. Q 10:19 and passim. 
170. Q 48:29. 
171. Q 27:79. 
172. Cf. Q 2:71 and passim. 
173. Cf. Q 17:77; 35:43. 
174.Q2:172. 
175. Q 2:50; 7: 141; 20:80. 
176. Q 53:28 and passim. 
177. Q 19:52 and passim. 
178. Cf. Q 21:60. 
179. Q 7: 185. 
180. Q 39:67. 
181. Q 3:59 and passim. 
182. Cf. Q 2:71 and passim. 
183, Q 27:79. 

141 

184. Cf. Q 39:67. Cf. also the opening of the Sermon of the Two Gulfs for a similar image. 
185. al- 'ama. 'This word carries with it extensive symbolic and mystical meaning. In 

the famous hadith, the Prophet Muhammad designates it as the "place" where God 
"was" before creation.' See the masterful article on the word in Lambden, 'Rashh-i 
.:A.ma' 'Sprinkling of the Cloud of Unknowing', Baha'i Studies Bulletin, vol. 3, no. 2 
(September 1984). http:1/bahai-library.comlprovisionals/rashh.ama.lambden.html. 

186. Cf. Q 19:3. 
187. Q 15:9 and passim. 
188. Cf. Q 27:8; 2:24 and passim. 
189. Q 2:163 and passim. 
190. Q 2:58; 4:154; 5:23; 7:161; 9:25. 
191. Q 74: 12. Cf. Q 56:30. 
192. Q I :6 and passim. 
193. Cf. Q 2:71 and passim. 
194. Cf. Q 25:74. 
195. Q 2:63 and passim. 
196. Q 20:7; 25 :6. 
197. Q 2:257; 24:35 and passim. 
198. Cf. Q 2 :23 and appropriation of the theophanic energy in inni ana al/ah at Q 2 8:30 

and the slight variation at Q 20: 14 mentioned above. Such usage, suffice it to say for 
the moment, alludes to the profound mystery of manifestation in powerfully effective 
and daring appropriation of Quranic phrases. 

199. Q 2: 163 and passim. 
200. Q 4:1 l and passim. 
201. Q 21:60. 
202. Q 23:62. 
203. Q 2:74 and passim. 
204. Cf. Q 27:8; 2:24 and passim. 
205. Q 3:6, 3:18. 
206. Q 6:3 and passim. 
207. Q 4:56 and passim. 
208. Q 2:257; 24:35 and passim. 
209. Cf. Q 27:8; 2:24 and passim. 
210. Q 2:74 and passim. 



142 

211. Q 2: 163 and passim. 
212. Q 4:11 and passim. 
213, wa idha passim 
214. Cf. Q 70:4 and passim. 
215, Q 16:79. 
216. Q 7:54 and passim. 
217, Q 20:7; 25:6. 
218. Q 3:59 and pa~sim. 
219, Q 20:7; 25:6. 

A MOST NOBLE PATTERN 

220. Cf. 'The Concourse on High' (al-ma/a' al-a 'la) mentioned in Q 37:8; 38:69. 
221. Q 69:33, 
222. Cf. Q 4:33 and passim. 
223. Q 3:59 and passim. This is a possible reference to the story of how 'Ali got the nick

name 'Abu Turab' ('Dusty'). See Kohlberg, 'Abu Turab', Bulletin of the School of 
Oriental and African Studies, vol. 41 (1978), pp. 34 7-52. 

224. Q 20:7; 25:6, 
225. Cf. Q 4:43; 5:6; 18:8; 18:40. 
226. Cf. Q 2:207 and passim. 
227. Q 27:79. 
228. Cf. Q 2:71 and passim, 
229. Q 20:7; 25:6. 
230. Q 19:52 and passim. 
231. Cf. Q 6:31 andpassim. 
232. Q 53:28 and passim. 
233. Cf. Q 10:36; 53:28. 
234. Q 27:2 and passim. 
235. Q 21:22 and passim. 
236. Q 2:255 and passim. 
237, Q 20:7; 25:6. 
238. Cf. Q 4:34. 
239. Q 4:56. 
240. Q 21:60. 
241. Q 3:49; 5:110; 28:38. 
242. Cf Q 3:144; 33:40; 47:2; 48:29. 
243. Q 3:7; 13:39; 43:4. 
244. Q 20:7, 25:6. 
245. Q 2:257; 24:35 and passim. 
246. Cf. Q 27:8; 2:24 and passim. 
247. Q 21 :60. 
248. Cf. Q 25 :53; 35: 12. 
249. Q 2:19 and passim. 
250. Cf. Q 12:31. 
251. Cf Q 2:71 and passim. 
252. Q 3:7; 13:39; 43:4. 
253. Cf. Q 2:25. 
254. 'an al-ji ·a al-jilsaha'; n.b. Rosen al-ghammat al-fasaha '. 
255. Cf. Q 3: 157. 
256. Cf. Q 27:8; 2:24 and passim. 
257. Q 2:257; 24:35 and passim. 
258. Q 19:52 andpassim. 
259. Q 19:52 and passim. 
260. Q 2:97 and passim. 



THE SURAT AL-'ABD 143 

261. Q 2:255 and passim. 
262. Q 17:45. 
263. Q 59:2 I. 
264. Cf. Q 12:19 and passim. 
265. Cf. Q 27:8; 2:24 and passim. 
266. Q 20:7; 25:6. 
267. Q 3:59 and passim. 
268. Cf. Q 17:78; 85:3. 
269. Cf. Q 24:35. 
270. Q 28;30. Cf. Q 20:14. 
271. Q 16:2; 20:14; 21:25. 
272. Q 32: 15. Pickthall translation. 
273. Cf. Q 10:30. 
274. Q 4:33; 33:55. 
275. Cf. Q 25:74. 
276. Q 2:97 and passim. 
277. Q 2:26 and passim. 
278. Cf. Q 19:52 and passim. 
279. Cf. Q 2:53 and passim. 
280. Q 3:144; 33:40; 47:2; 48:29. 
281. Q 3:144; 33:40; 47:2; 48:29. 
282. Cf. Q 2:53 and passim. 
283. Q 1:2 and passim. 
284. Q 43:38; 55:17. 
285. Q 55:17. 
286. Q 4:33; 33:55. 
287. Cf. Q 43:86. 
288. Q 4: 136; 33 :43, 56. 
289. Q 2:285 and passim. 
290. Q 5:8. 
291. Q 3:58 and passim. 
292. Q 19:30; 72:19. 
293. Q 37: 171. Cf. Q 9:40. 
294. Q 27:79. 
295. Q 2:174 and passim. 
296. Cf. Q 6: 149. 
297. Q 2:97 and passim. 
298. Cf. Q 4: 166. 
299. Q 3:58 and passim. 
300. Cf. Q 22:60. 
301. Q 3:58 and passim. 
302. Cf. Q 20:90 and passim. 
303. Q 4:33; 33:55. 
304. Cf. Q 25:74. 
305. Q 20: 14 and passim. 
306. Cf. Q 2:71 and passim. 
307. khatt min al-istawa: in plain script? 
308. Q 17:78. 
309. Q 2:97 and passim. 
310. Q 17:78. 
311. Q 20:7; 25:6. 
312. Q 2:58; 4:154: 5:23; 7:161; 9:25. 



144 

313. Cf. Q 33:56. 
314. Cf. Q 53:7; 81:23; 41:53. 
3 l 5. Q 89: J; 97:5. Cf. Q 17:78. 
316. Cf. Q 17:78. 
317. Q 3:7; 13:39; 43:4. 
318. Cf. Q 17:79. 
319. Q 3:58 and passim. 
320. Cf. Q 6:106 and passim. 
321. Cf. Q 17:79. 
322. Q 3:7; 13:39; 43:4. 
323. Q 27:79. 
324. Cf. Q 2:71 and passim. 
325. Q 17:80. 
326. Q 27:44. lujjat min al-bad' 
327. Cf. Q 20:39. 
328. Q 2:58; 4:154; 5:23; 7:161; 9:25. 
329. Cf. Q 2:71 and passim. 
330. Cf. Q 2:210 and passim. 
331. Cf. Q 17:80. 
332. Cf. Q 2:210 and passim. 
333. Q 33:27; 48:21. 
334. Cf. Q 25:74. 
335. Cf. Q 46:9. 
336. ayar ai-h1rr..-fya 
337. Q 27:44. al-lujja al-ahad{ya 
338. Q 31:13. Cf. Qpas~'im. 
339. Cf. Q 6:35. 
340. Cf. Q 3:39 and passim. 
341. Q 27:79. 
342. Cf. Q 2:71 and pa5sim. 
343. Q 14:26. 
344. Q 2:93 and passim. 

A MOST NOBLE PATTERN 

345. ard al-zajaran. A spirinial realm referred to by. for example, lbn al-'Arabi (d. 1240) 
in his major work, the Kitab al-futuhat al-Makki;.ya on which see Corbin, Spiritual 
Body and Celestial Earth, p. 140. 

346. QA: al-bayt al-btib; R & F 11: bayt bab; cf. Q 2:58; 4: 154; 5:23; 7: 161; 9:25. 
34 7. Q 28:30. 
348. Q 59:22, 23 and passim. 
349. Cf. Q 3:39 and passim. 
350. Q 16:2; 20:14; 21:25. QA: la ilaha illa ana al- 'a/iy; R: la ilaha ilia huwa ana al- 'aliy; 

Fl I: la ilahu ii/a huwa al- 'aliy. 
351. Cf. Q 4: l 08, 126. 
352. Q 7:204; 22:73. 
353. Cf. Q 3:7; 12:6 and passim. 
354. Cf. Q 20:27. 
355. Cf. Q 3 :47; 3: 174; I 9:20; 24:35. 
356. Q 2:91 and passim. 
357. Q 27:79. 
358. Cf. Q 27:8; 2:24 and passim. 
359. Q 3:7; 13:39; 43:4. 
360. Cf. Q 12: 109. 
361. Cf. Q 9:7 and passim. 



THE SURAT AL-'ABD 145 

3 62. Q 11: 103 and passim. 
363. Cf. Q 27:8; 2:24 and passim. 
364. Cf. Q 27:8; 2:24 and passim. 
365. Cf. Q 7:157. 
366. Cf. Q 27:8; 2:24 and passim. 
367. Q 4:33; 33:55. 
368. Cf. Q 4:108, 126. 
369. Cf Q 3:97; 29:6. 



9 

The Khutba al-Jidda (The Literary Sermon 

at Jeddah) of the Bab 

The Arabic text 

Text and Translation from !:-/BA vol. 91:60-73 

with reference to other selected sources 

Stephen Lambden 

As yet there is no assured critical edition of the Khutba al-Jidda. Original manu
scripts are uncommon and difficult to obtain. Three such manuscript texts of the 
Khutba al-Jidda are currently known to exist: 1) INBA 5006C, pp. 332-3; 2) INBA 
3036C, pp. 494-6; and 3) the manuscript behind INBA 91, pp. 60-73. The Arabic 
text of the Khutba al-Jidda translated below is based on the latter largely legible 
Arabic manuscript currently in private hands (photocopy in my possession). It was 
this manuscript containing the full text of the Khutba al-Jidda that was photocopied 
in the mid-1970s and included in the privately published (in bound photocopied 
form) Manuscript Collection of the Iran National Baha'i Archives (INBA), volume 
91, pp. 60---73. A typed electronic version was sent to the present writer more than 
a decade ago from the Baha'i World Centre in Haifa, Israel. The Arabic text of the 
Khutba al-Jidda set out below occasionally incorporates good corrective readings 
found in a number of printed citations (based on undisclosed manuscripts) of the 
Khutba al-Jidda contained in a few modern Baha'i publications, including (see 
bibliography for details): 

Taqwim-i Tarikh-i Amr (1970), an annotated Babi-Baha'i chronology with a 
very brief citation (p. 24) from the Khutba al-Jidda by the late 'Abd al-Hamid 
lshraq Khavari ( d. 197 I). 

• Muhadirat (Khavari 1987, see vol. 2, pp. 729-31). 

• Hadrat-i Nuqtciyi ula of Muhammad 'Ali- Faydi (pp. 142-5). 

'Ahd-i A 'la of Abu' l-Qasim Afmin (pp. 86-7). 
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The several significant variant citations of the Khutba al-Jidda printed in 'Abu'l
Qasim Afnan's 'Ahd-i A 'la and a few other printed Baha'i books cannot be fully 
dealt with here. Though the text behind the INBA 91 manuscript and (the mostly 
brief) printed citations of the Khutba al-Jidda have obvious copyists' errors and 
occasional textual difficulties, it remains possible to generate a reasonably sound 
semi-critical text with a fairly small percentage of uncertain readings. It is clear that 
quite a few of the variant readings in the aforementioned sources result from copyist 
lapses and/or varied attempts to read a difficult, unpointed original manuscript(s). 
Other errors seem to have resulted from a failure to recognize the Quranic basis of 
certain Arabic phrases in the Khutba al-Jidda or to correctly pick up on the vocabu
lary and style of the Bab. The unavailability of most of the extant manuscripts has 
prevented anything like a fully critical edition being set forth or translated. I am 
confident, however, that both the text and the still admittedly speculative and inad
equate translation set out below are not too far from being reliable.1 

' The Khutha al-Jidda (The Literary Sermon at Jeddah) of the Bab_ 

I 

Verse 1 

In the name of God, the Merciful, the Compassionate. 

Praised be to God! who raised up the Celestial Throne (al- 'arsh) upon the watery 
expanse (al-ma') and the atmosphere (al-hawa) above the surface (wajh) of the 
watery expanse (al-ma'). And he separated between these two through the word 
'benefits' (ala'). Then he divided the firmaments from the sphere of the theophanic 
cloud ( 'alam al- 'ama '). Betwixt these twain a division (hijian) suggestive of the 
(Arabic) letter 'ha' (al-ha). And from this atmosphere (ai-hawa ') there emerged 
the sinaitic tree (shajarat al-si-na '), its subtle graciousness overshadowing the 
ocean of laudation ( bahr al-thana ') nigh the watchtower of the light of radiant 
glory (Ii-mat/a' nur af-baha ') above the crimson thrones (sara 'ir al-hamra '). This 
that all might hearken through the dawning-place of the snow-white script (khatt 
al-bayda) at the black horizon ( 'ujq al-sawda ') unto the call of the crimson leaves 
(waraqat al-hamrd ') upon the green tree (al-shajarat al-khudra ), [saying] 'God, 
there is no God except him, the Lord of the celestial throne (al- 'arsh) and of the 
heavenly realm (al-sama ')'. 

II 

Verses 1-8 

The divine theophany and the tripartite reality of' the Bab 

So be assured of that divine artistry (sana ') which is expressive of his wisdom 
(hikmat), the fullness of the divine handiwork evident in all things (Jail! shay'). 
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This to the end that every tongue might assuredly acknowledge the purpose of 
his power (qudrat) actualized through the thcophanic manifestation (zuhur) of his 
self-revelation (tajiliyyat) within the blessed tree upon Mount Sinai (tur al-sina ') 
disclosing thereby but a token of the crimson pillar (rukn al-hamra '), 'God, no God 
is there save him'. And he caused to be made manifest through his power what is 
evident in the essential realities of all existing things (dhawat al-mawju-dat) at 
the midmost heart of preexistence (min buhbuhiyyat al-qidam) according to the 
deep gnosis of that essential reality (ma 'rifat al-dhat) which is expressive of the 
divine Essence by virtue of the essential detachedness [ from the divine Essence] of 
the divine names and attributes ( 'an al-asma' wa 'l-sifat).3 This to the end that the 
realities of the inmost hearts might diligently persevere with their coming to realize 
the intention of the providential purpose of the divine Will (ni 'at al-mashiyyat) 
expressed by virtue of the logos-word of creative genesis, 'God, there is no God 
save him' (la ilaha ilia huwa). 

And he did subsequently stipulate, on account of the realization of the 
foreordained scheme (al-muqaddar), the knowledge of the ocean of the divine 
foreordination (al-muqaddar) through the surging waves of triplicity (tamtam 
al-tathlith) expressive of the multiplicity of the waves upon the oceanic expanse of 
the crucifix (abhar al-salib ). This did cause the Christians to unhesitatingly perceive 
the upright letter 'alif' (a/if al-qa 'im) positioned betwixt two streams (al-nahrayn) 
on account of his [the Bab's] likeness being even as t\-vofold images (al~mithlayn) 
in the form characterized by dual (alphabetical] counterparts (shakl ji'l-ukhtayn). 
And this was such that they might assuredly come to realization respecting the 
dawning-place of the breezes of the sinaitic mom [the Bab] which are expressive of 
the [truth of the] multiplicity of the waves in the watery expanse (al-ma'). Persons 
would thus assuredly come to glorify God, the Lord of the cosmic ocean, despite 
the issue of the multiple waves of the brackish abyss (al-lujjat al-ujcij) which lie 
beyond the snow-white logos-word (kalimat al-baydci '), situated within the hollow 
depth of the seventh sea (qa 'r yamm al-sabi ') which emerges from the green ocean. 
God, no God is there except him. 

III 

Verses 1-4 

Renewed creation, the covenant and the eschatological theophany 

Then came to pass, subsequent to the decree of the divine destiny (hukm al-qadar), 
the sea of the divine foreordainment (a/-qida ') through the 'letter' [locus] of the 
creative genesis (bi '/-ha,:f al-bada '). This such that the inmost hearts of all existing 
things might of a certainty be made to sparkle brilliantly through the watery expanse 
(al-ma') which sprinkles forth from this fiercely billowing, yet brackish sea (al-bahr 
a!-mawwaj al-ujaj). This indeed that all existing microcosmic entities of the world 
of creation (kull dharrdt al-khalq) might rise ascendant nigh the glorious transfigur
ation of that crimson light ( 'ind tajal!f nur al-hamra ') which is expressive of the 
justice of God and his wisdom. Wherefore shall there assuredly be a speaking forth 
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through proximity to the glorious transfiguration of the snow-white light; a primor
dial declaration (kalimat al-dharr) distinct from that of the microcosmic entities 
(al-dharr), namely, 'God, no God is there save him. So glorified be God, the Creator, 
the Wondrous, the Separate, the Living, the Self-Subsisting, the Preexistent.' 

IV 

Verses 1-4 

The folly of the lshraqi philosophers, followers of Shihab al-Din Suhrawardi 
(d. 587 AH/1191 CE) 

It was the case that the lshraqi sages (hukama' al-tashrfq) described the depth of 
the fourfold [world of nature] (al-tarbi') subsequent to the divine foreordainment 
(al-qida) of [the authority of] the divine Will (al-mashiyya) through the decree of 
the threefold reality (hukm al-tathlfth) and its counterpart [= the Bab]. They [the 
Jshraqi sages] thus speculated regarding the principle of materiality (al-turab) which 
[they regarded] as something other than what God destined for hellfire (al-nar). 
They supposed that the realities of the divine attributes (haqa 'iq al-sifat) arc other 
than the knowledge [sanctioned] in the Book (al-kitab). And they [further vainly] 
supposed that they are ones well-situated on the path of God and persons who have 
attained a great restraint. And upon this rock-strewn [Ishraqi] path and tortuous road 
these [Ishraqi] sages (hukama ') went astray, being ones fit for hellfire according to 
the dictates of fate (hukm al-qadr) and according to an extent predestined. 

So they [the Ishniqi philosophers] ultimately attained a position contrary to the 
decree of God (hukm Allah) in the realm of things veiled away (ard al-mustatir). 
They taught that they stood upright in the shadow of the sun and the moon. Nay, on 
the contrary! for thy Lord testifies to the fact that they are indeed wayward and are 
to be numbered among such dubious sophists (al-mushubbahun) as are reckoned 
among the untruthful. 

V 

Verses 1-10 

Sound theology and waywardness of the followers of Molla Sadra 
(d. 1050 AH/1640 CE) 

Say: God, the Lord of Creation is the supreme Creator ( abda ') of everything (fl ku I I 
shay'), one beyond anthropomorphism (hadd al-tashbiyya) and utterly abstracted 
from fragmentation (al-taqti'), perchance some soul might calumniate in the pres
ence of the countenance of God (tilqa · wajh Allah) through an [inappropriate] 
expression of union [with him] (al-was/). He hath ever been one known on account 
of (his] justice (bi 'l- 'adl) as is evident in the loci of the Cause (mawaqi' al-amr) 
on the level of the divine bounty (al-fad[). This although the sight of the Sadriyyin 
[followers of Mulla Sadra', d. 1050 AH/1640 cE] hath been blinded to the gnosis of 
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the Lord (ma 'rifat al-rabb ). They scattered abroad the scriptural tablets (al-alwah) 
that were sent down in the Qur' an and failed to progress with the assistance of the 
custodians of the truth (ah! al-haqq). They [acquired naught but] what they had 
themselves written in their tablets (alwah) such as the [Kitab al-] Masha'ir ('[Book 
of] Metaphysical Penetrations') and its like, involving an augmentation of intrica
cies (daqa 'iq zalovan)J,4 issues complex (ajrad) and impenetrable (khushn). 

Yet glorified be God! It is as if they fail to register the [clear] guidance of the 
Qur'an (hukm al-Qur 'an) and proved unable to comprehend the dictates of the 
custodians of clear exposition (ah! al-tibyan). They make judgements respecting 
the gnosis (ma 'rifat) of their Lord that are even as a judgement regarding the 
[ existence ofJ water in trees (al-ma' fl 'l-ashjar)! So exalted be God above what 
is a calumny respecting the beneficent power of his Word (al-muhsin fl kalamihi) 
and with respect to his not encompassing every minutiae within the knowledge 
of God! They even strike a similitude about the divine Essence (al-dhat) [to the 
effect that] there is a negation of the All-Glorious [Godhead] (kanafy al-abha) 
within the 'waves' (al-amwaj) [of the ocean of existence] or [an analogy] of 'water' 
(al-ma) subsumed nigh the alluring effect of 'ice' (ta 'ayn al-thalj) on account of 
their similarity. God and the angels observe these philosophers (al-hukama) who 
have anthropomorphized themselves as signs of the Creator (ayat al-khalq) in the 
gnosis of the divine Essence ( bima 'rifat al-dhat). And they [furthermore] subsume 
within themselves the [authority of] the Imams for they make decrees contrary to 
the decree of God in the Qur'an. 

VI 

Verses 1-18 

The twin exponents of Sbi'i Islamic wisdom, Shaykh Ahmad al-Ahsa'i 
(d. 1241 AH/1826 CE) and Sayyid Kazim Rashti (d. 1259 AHl1843 CE) 

Verses 1-12 

Since they were unaware of the decree issued by the people of clear exposition 
(ah/ al-bayan) many of the [Shi'i] ulama (divines) imitated them (the Mulla Sadra 
philosophers] in their pursuit of good deeds (bi 'l-ihsan). This until the day dawned 
forth in splendour (diya ') and the 'sun' and the 'moon' shed illumination on 
account of the verdict of recreation (hukm al-insha '). [It was then that] These twain 
[ = Shaykh Ahmad and Sayyid Kazim J expounded for thee [ the truth respecting] 
the [Shi'i] family of God (.4./ Allah) established in the gnosis of the regenera
tion (ma 'rifat al-ibda ') and discoursing at the very pinnacle of abstraction (sadd 
al-inqita '), [in ways] all but beyond impenetrability (qata' al-imtina ') 1 

And these twain [Shaykh Ahmad and Sayyid Kazim] acquired the persona of 
their [the Shi'i family of God's] gnosis (haykal al-ma'r(fatiha) as accords with 
whatsoever God had willed respecting their twofold reality (haqq). And these twain 
[Shaykh Ahmad and Sayyid Kazim] did write with their two hands something of the 
import of the Qur 'an [ in the form of] scriptural tablets ( alwah ), such as the tablet 
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setting forth the jawa 'id (observations) (lawh Ji'l~/awa 'id) and the law am i' (bril
liances) among their writings (lawami' atharihi). This such that the inmost hearts 
of the people might be established through the deep observations implicit in their 
verses (min fawa 'id al-ayatihi) and the radiance of the realities of the brilliances 
implicit in their writings (min lawa 'mi' atharihi). 

And persons did follow these two in line with the dictates of destiny (hukm 
al-qadr), the people of innermost mystery (ah! al-mustansir) who thereby returned 
unto their pristine, God-bestowed human condition (fitrat Allah) as stipulated in 
the Qur'an, on the level of that which is foreordained (fl sha 'n al-muqaddar). So 
all such persons acquired for themselves their [foreordained] destiny (nasib) as 
accords with the decree implicit in the Book. 

And these latter-day persons (al-akhinin) did bear the calumny (bi'l-iftira') 
surrounding these twain [Shaykh Ahmad and Sayyid KazimJ as accords with that 
destiny which was other than something encompassed by the knowledge that 
concerns what is preordained ( 'ilm al-wadi'). This was after the likeness of such as 
did slacken, bereft of knowledge, before the chosen ones of God (awliya 'Allah). 
They failed to (pay due attention to] a manifest book (kitab mubin) such that the 
letter 'kaf in the locus of the [real] cause (al-kaffi mahall al-amr) returned unto the 
sphere of his decree (mintaqat hukm) and the cycle of cycles (dawr al-adwar) [was 
initiated] with the onset of the day of God (liyawm Allah) in a manner revolutionary 
(ft sha 'n badi'). 

This when the lights (al-anwcir) did configure according to a transcendent 
mystery (sirr mani') for these lights (al-anwar) dawned forth through the knowl
edge of the realm of the divine cloud (min 'i/m al- 'ama '). Then (also] did the sinatic 
tree (shajarat a/-sina ') cry out in the ocean of laudation (bahr al-thana) when 
there was made manifest the word of glorification (kalimat al-tasbih) in the crimson 
land (ard al-hamra '). 

Verses 13-18 

Wherefore, 0 people of the inmost heart (ah/ al-Ju 'ad), did the tree of crea
tive potency (shajarat al-simi ') dawn forth with the ascendant, deeply secreted 
mysteries (al-mustansirrat talayi') along with the brilliant sun and the irrefutable 
name (al-ism a!-qati" this light (al-nur) which beareth the letter' ha" (ha~f al-ha) 
in the land of the inmost heart (ard al-ju 'ad). There emerged from the boundary 
of the letter 'waw' (hadd al-wmv) through the pen flowing with ink (qalam 
al-rnidad), the Dhikr-Allah (Remembrance of God) who was in receipt ofrevealed 
verses in the language of God (I isan A I/ah), one crying out with proofs to the end 
that all humanity might know the locale of their [destined] drinking-place (hadd 
al-mashrab) and the decree respecting this snow-white watery expanse (al-ma' 
al-bayda '). And this to the end that all tainted with the sin of the most depraved 
utterance (kalimat al-sufla) might bear whatsoever hath been decreed [for them] in 
a tablet which expresses something even more contemptible (lawh aw adna). 

Thus was it that God did send down the verses of the sinaitic mount ( ayat al~tur) 
from the most transcendent abode (mustaqarr al-a 'la) to the end that all might be 
cognisant of his Cause (al-amr) and expound its branches (mufari '), that all might 
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hear and appreciate the words of Paradise (kalimat al-quds) in the Tablet of Holiness 
(Lawh al-Quds) and the verses which descend from [the realm of] the dusky zones 
of the divine cloud (rnukfahirrat al- 'ama ') in the very shadow of Paradise. 

This that all the luminaries (al-anwar) might bestow life through the water of 
life (ma' al-hayawan) which cometh from the crashing crests of the surging waves 
that are of the watery expanse of camphor (ma' al-kafar) as accords with the decree 
of the Book. This took place that he might unveil all mysteries through the crimson 
watery expanse (ma' al-hamra ') from this snow-white ocean (al-bahr a!-bayda '), 
the watery expanse that is purified on account of the decree of God through the 
word of the Book. 

Vil 

Verses 1-15 

The pilgrimage journey and the Islamic pilgrimage of the Bab 

Verses 1-4 

So unto God be the praise, the grandeur and the laudation for there are none that 
encompass his knowledge save whomsoever' he wills. He, verily, [of whom it is 
rightly said that] no God is there except him. God, no God is there except him, 
the Living, the Elevated. God, no God is there except him, the Independent, the 
Bountiful. 

The word of His servant { = the Bab] was transported (cf. Q 17: 1) from the land 
of his birth (Shiraz) in the year 1260 of the sacred Hijra reckoning, on the sixth 
day of the third decad6 [= the 26th] of the month preceding the month which is the 
sacred month of God (al-shahr Allah al-haram) in which he sent down the Qur'an 
[= 26th Sha'ban which precedes the month of Ramadan = 10 September 1844) 
for thereon he enabled him [the Bab] to attain unto the shore of the ocean (jazfrat 
al-bahr) [= Bushihr] on the day which is the sixth of the sacred month, the month 
ofRamadan7 [= 19 September 1844} on which he instituted that destiny (al-qadr) 
as accords with the decree of God (hukm Allah) enacted on that night (lay/a) which 
is better than 1000 months apart therefrom ( cf. the lay/at al-qadr in Q 97: l ff.). 

Verses 5-8 

So he indeed raised him[= the Bab] up through his bounty upon an oppressive ship 
(fulk al-musakhir) [ sailing] upon the water on the day which was the ninth day of the 
second decad [ = 19th] of the sacred month, the month of God on which he instituted 
fasting (al-siyam) [= 19th Ramadan= 2 October 1844]. And he [the Bab] attained 
unto the mother of cities [= Mecca] (umm al-qura), the sacred house of God (bayt 
Allah al-haram) on the first day of the sacredmonthofthemonth of God[= lstDhu'l
Hijjah = 12 December 1844] which is the month wherein he instituted the decree of 
pilgrimage ( al-hajJ) for the people of Islam and completed it with hastening to and fro 
between Safa and Marwa and what he decreed regarding circumambulation and rising 
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up. And he also decreed [the completion of the events with] the ceremonial sacrifices 
(manasik) consonant with the 'umra (the sacred visitation) and the hajj (pilgrimage) 
on the third day of the second decad [= the 13th] of the selfsame sacred month which 
precedes the month of God[= the 13th Dhu'l-Hi.ijah = 24 December 1844].8 

Then he enabled him to advance unto the land of his beloved one (habfb) [= 
Medina], Muhammad, the Messenger of God (rasu-l Allah), may the blessings of 
God be upon him and his family, the seal of the prophets (khatam al-nabiyyin), from 
the onset of this day which is the seventh day of the year 1261 of the sacred Hijra 
calendar, on the sacred month[= 7th Muharram = 16 January 1845], the month of 
God whereon was killed [the one who embodied] the glorification of God [tasbih = 
subhan-Allah', 'glorified be God'} and the hallowing testimony [tahlil = la ilah ila 
Allah, 'there is no God but God'], through the killing of [the embodiment of] the very 
word of the magnification of God [kalimat al-takbir = Allah akbar, 'God is greatest'] 
and of the laudation of God [tamhid = al-hamd lillah, 'praise be God'], namely, the 
forefather ( 'abi) of the servant of God ( 'Abd-Allah) [ = the Bab], the [third lmam}) 
Husayn [ martyred 'Ashura' = the 10th Muharram 61 Att/680 CE], upon him be peace! 

Verses 9--15 

So unto God belongs the destiny and the grandeur for he protected him [the Bab] in 
the sacred sanctuary (Mecca-Medina region) for 27 days between the two stupendous 
months [ = from 7th Muharram until 4th Safar = 27 days]. And unto him be the glory 
and the grandeur at the onset of the departure (from Medina) on the fourth day of 
the last month after the sacred month of God["" Safar after Muharram = 4th Safar 
= 12 February 1845] from amongst his chosen ones (awliya) [in Mecca-Medina] 
[proceeding] unto the rest of the created realm (kull al-khalq) through the fulfil
ment of the stipulation of the sacrificial killing after dawn time (kalimat al-qat' ba 'd 
al-jajr), in line with the knowledge of the family of God (ma 'rffat Al Allah) (may 
the peace of God be upon them), with the completion [of pilgrimage through] the 
hindering [of Satan] (muhtaha al-man'). And to him [God] belongeth the glory and 
the beauty.9 

From the day of the departure (from Mecca-Medina) until the day of the arrival 
in the land of Jedd.ah, may the blessings of God be upon its indescribable and innu
merable inhabitants, there transpired 12 days on the road [4th Safar + 12 = 16th 
Safar = 24 February]. This after the manner of the decree of departure (al-nuzul) 
from the glorious sanctuary [Mecca] (haram al-jalil) unto the fount of Salsabil 
( 'ayn ol-salsahfl) [ = Zamzam]. Then there came about the decree of the book (hukm 
al-kitab) regarding halting in the land of Eve (bi 'l-wuquf ft ard al-hawci) [=Jedd.ah] 
for a period amounting to three days (16th+ 3 = 19th Safar= 27 February 1845]. 

So glorified be God and praised be to God who gave pennission unto his servant 
on the fourth day of the third decad10 [= the 24th] of the month which follows the 
sacred month [ = 24th Safar after Muharram = 4 March 1845) for the embarkation 
upon the ship of oppression (al-folk al-musakhir), upon the water, upon an ark 
(sajinat) on which he commenced the journey on the day of his departure unto the 
sacred house of God [in Shiraz] (hayt Allah al-haram). 
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Vlll 

Verses 1-23 

A MOST NOBLE PATTERN 

Divine foreordainment and the episode of the theft 

Verses 1-7 

So unto God be that praise which is scintillating (sha 'sha 'aniyya an), glittering 
(mutalama' an) and sanctifying (mutaqaddas an) by virtue of the very sanctity of 
God himself (bitaqdis Allah) and of his bounty which passeth beyond all created 
things. And unto him be the praise and the grandeur like that lauded by his people, 
a praise which giveth bounty unto all things like unto the bounty of God (fad! Allah) 
vouchsafed unto his own logos-self (linq/sihi). He, verily, [of whom it is rightly 
said that) no God is there except him. There is nothing like unto him for he is one 
elevated and mighty. 

So glorified be God, the One, the Self-Subsisting, the Unique, the One Served, 
who cried out through his remembrance on the day of the embarkation marked by 
a laudation of his logos-self and a remembrance of the pathway of his journey in 
visitation unto his house (ziyarat baytihi) and unto the manifestations of his power, 
Muhammad and his family, [ who constitute] the treasury of the divine grandeur 
(ma 'dan al- 'azimat) a quintessence of his Cause (muntaha amrihi) and of his 
bounty. This for the instruction of every soul towards an awareness of the days of 
his journey as accords with the decree of foreordained destiny (hukm al-qadr) and 
its mystery. This in order that every possessor of spirit [may be aware that] the days 
of his journey are consonant with the decree of the divine throne and of the celes
tial chair (hukm al- 'arsh wa kurst), as well as the motion of the spheres (al-ajlak) 
within the concourse of the divine names and attributes. This such that all might 
enter the sacred house of God (bayt Allah al-haram) through the mighty verses 
revealed within these snow-white scriptural tablets (al-alwah al-bayda '), that they 
might assuredly fall prostrate in the mosque just as they did aforetime and thereby 
wreak an utter destruction (l(vutabbiru) upon that which is upstanding (ma 'alaw 
tatbi-r an) [see Q I 7:7b]. 

Verses 8-13 

So glorified be he who made decree respecting the path of his [pilgrimage J journey 
just as he had decreed for all of the gates ( al-abwab) of the past. And he saw in the 
path of God all of the suffering caused by the people of infidelity and blasphemy for 
such is the practice of God. Relative to the past I did not find any change in the prac
tice of God [ see Q 48 :23] nor any modification respecting the condition of anything. 

And there was not found any change relative to the decree of God even 
respecting a single letter until there occurred the theft of the thief in the land of 
the two shrines (al-haramayn) [the region of Mecca and Medina) at the [third] 
halting place (fl manzal al-thalith) [thus removing] all that God wrote along the 
path. This [theft) took place on the first night of [the second decad] [= the 11th) in 



THE KHUTBA AL-JIDDA 155 
···-·- ······-··· ---------------~ 

[the year] 1261 [AH] of the second month after the month of the ha;j (pilgrimage= 
Dhu-'l-Hijja, thus the 11th Safar [1261 All]= 19 February 1845} for such was [in 
accordance with] the decree issued from primordial times (sunnat a/-a1;1,walfn). And 
I did not find any change relative to any aspect of the way of God (lfsha 'n Allah) 
regarding anything decreed by God. 

Verses 14-23 

This although, 0 people of the concourse (al-ma/a')! Fate itself acted in accord
ance with the decree about the [stolen] verses (al-ayat) for the thief stole outside 
of any clear knowledge ('ilm mubin) [of the divine plan]. Among them [the stolen 
writings] were verses expressive of the inner dimension of the foundational alpha
betical script (batin al-satr) which was scribed by the hand of the remembrance 
(yad al-dhikr) in crimson ink upon eleven snow-white leaves. They were gilded 
with liquid gold and inscribed round about in crimson script expressive of dual 
dimensions of the secreted mystery which is veiled up within the greatest mystery 
in accordance with the inner dimension of the Qur'an (batin al-Qur'cin). From 
the outset [this material was of such sacredness that] no one aforetime had even 
touched it [cf. Q 56:79, etc.], nor shall anyone in later times ever encompass its 
knowledge. Such was revealed in a scriptural tablet from heaven containing deeply 
secreted verses (ayat mustasirrat) and established expositions from God, the Lord 
of the heavens and of the di vine throne, over all the worlds. 

Wherefore indeed is it that whoso finds a portion thereof shall fail to unravel 
even a letter thereof in reciting its wisdom, save, that is, with the permission of he 
who revealed it unto him. Such is in accordance with the stipulation of the Qur' an 
for they are the supreme treasuries (khaza'in al-kubra) in that 'the inmost heart 
(al-fa'ad') lieth not about what it [he} sees' [Q 53:11]. So do you suppose that they 
see this after the manner of his [visionary] seeing? For there was indeed revealed 
therein [the inmost heart] the wisdom of thy Lord in the 'garden of the abode' 
(jannat al-ma 'wa) [Q 53: 15] pertaining to that which was decreed in the divine 
throne ( 'arsh) or [as a result of] our [visionary] insight! And whoso lieth about our 
most elevated verses, we shall decree for him [on] the day of Resurrection (yawm 
al-qiyama) [a place] within our nethennost, blazing hellfire of Jahim. 

IX 

Verses 1-25 

The revealed writings of the Bab and the Episode of the Theft 

Verses 1-5 

Then fear ye God, 0 people of ecstasy (ah/ al-wijdan)! for these [revelations] were 
sent down in [the manner of the disclosures] of the custodians of the Exposition 
(rijal al-bayan). And God is not restrained by the ways of all the worlds. This is 
indeed the book which hath differentiated in line with the decree of the inner dimen-
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sion of the tablet [ of destiny) (hukm batin al-lawh) as revealed from one Mighty 
and Wise. 

And there was furthermore, a [stolen] book ( of the Bab] which was distinguished 
after the fashion of the 'throne verse' (ayat al-kurs1) [= Q 2:255} in accordance 
with the decree of thy Lord, into two hundred suras, every one of which hath been 
allocated 12 verses among the verses of the inner dimension of the Qur'an. It is a 
guidance and a mercy from before us unto the people who bear witness, for this is 
something revealed on our part in line with wisdom. 

Verses 6-7 

And there was, furthermore, a [stolen] Book [of the BabJ in four hundred verses, 
as accords with the decree of thy Lord, within 40 well-established suras (si1rat 
muhkamat), and [commenting upon] the [poetical] data which the spirit (al-ruh) 
sent down upon the heart of [Sayyid] al-Himyari (qalb al-himyan) [ d. c. 173 AH/789 
rn] [ containing] deeply secreted, incomparable verses the like of even a letter of 
which no eye shall ever see for it was revealed from the realms of the veiled secret 
(sara 'ir sirr al-muqanna '). Thus hath it been characterized by mystery sublime 
(sirr al-mujallil) [inscribed] in the primordial script (bi 'l-satr al-awwal), in the 
threefold state (bi'l-hall al-thalith) as regulated through the fourfold talisman 
(tilasim al-rahi ') and revealed through us for such people as do hearken. 

Verses 8-13 

And there was, furthermore, a (stolen] book [ of the Bab] concerning the niche 
(al-mishkat) aside from the lamp (al-misbah), yet both from the lamp which is the 
lamp and in the lamp of the glass (al-zujaja) of the glass then [again] the glass 
within the glass which are the [four] gates (al-abwab) above that which shines 
forth from the dawn of eternity (subh af-aza{). At every orient-dawn (al-mashriq) 
there were indeed established therefrom radiant leaves (waraqat) ignited through 
the blessed tree (shajarat al-mubaraka) neither eastern nor western, but with 
verses (ayat) expressive of the mysteries of the divine Realm (asrar al-lahut) and 
expressive of the clear expositions of the Book of thy Lord about the dictates of 
the Kingdom (ahkam al-mulk) and of the empyrean heaven (al-jaban'a). They were 
sacred, radiant scriptural tablets (alwah) from the sinaitic tree (shajarat al-sina') 
upon the mount (al-tur) that were revealed through the decree of radiant glory 
(baha '). God, no God is there save him. It was indeed a book from before us, 
powerful and guarded. And that which was sent down therein expressed the para.m
eters of the inner dimensions of the Qur'an, a guidance and a glad-tiding for such 
people as are believers. So whomsoever is ignited through the light of the decree 
which was revealed therein is certainly among the rightly guided. 

Verse 14 

And there was, furthermore, a [stolen] book [ of the Bab] about the dictates of the 
Qur'an (hukm ai-Qur 'an), about the second portion of the sura [the Surat al-Baqara, 
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Q 2) covering what God revealed therein unto its conclusion, verses which came 
from God including expositions of the inner dimension of the ta 'wil [inner sense], 
a revelation on our part for the people given to contemplation. 

Verse 15 

And there was, furthermore, a [stolen] book [of the Bab] which was set forth through 
mine own self whilst upon the ocean, in a sahija (scroll) about du 'a' (supplication) 
in 15 sections (abwab) consonant with the command. It was revealed in seven 
dialects of literary style (a/sun al-sab 'at fi'l-insha ') after the likeness of purified 
,·erses replete with allusions revealed by us for the people given to prostration. 

Verses 16-17 

Then, furthermore, was a [stolen] sahifa (scroll) [of the Bab] written on the path of 
the hajj (pilgrimage) something decreed by he who intended [to visit] the family of 
the sanctuary of God (haram Allah) with justice ( 'ad{) according to the mode which 
bas not been encompassed by the heart of any human being aforetime nor sent 
down through the instrumentality of a servant ( 'abd) [of God]. It was in 14 assured 
sections all containing expository verses from God for the people of contemplation. 

Verses 18-19 

Then, furthennore, were [stolen] 17 mighty sermons (khutab) cried out from the 
hallmark of the judgement assured within Mount Sinai (al-tur al-sina '). God, no 
God is there except him. They were delivered such that nobody was capable of 
producing the likeness of but a letter thereof even among the pure-blooded Arabs 
(a 'rab al- 'uraba '), or, indeed, any soul among the most noble of eloquent ones 
(al-jusaha '). 

Verse 20 

Then, furthermore, among the [stolen materials] were assured letters (kitab 
muhkamat), 12 [of them] after the manner of the verses of the Qur'an. It was, in 
truth, sent down unto the Persian and Arab ulama ( 'ulama 'al-a Yamin wa '/- 'arabin), 
verses of clear exposition from God unto the people given to intellectual activity. 

Verse 21 

Then praise be unto God who is informed of the truth of his verses and the destiny 
that was sent down for his gate (al-bab). So by the Lord of the house (rabb al-bayt) 
whom no God is there except him. There is nothing in either the heavens or upon 
the earth that can evaluate [the veracity of] even a letter thereof, for it is a revelation 
from a manifest Imam. None can estimate the truth of these verses except him for 
he, verily, is one gentle and wise. 
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X 

The final address and benediction 

Verses 1-7 

Wherefore, 0 thou concourse? The stealing of [revealed] materials from God 
took place within the domain of justice (mulk al- 'ad!), the land of the sanctuary 
of God (haram Allah) [Mecca]. There was nothing about it in line with justice 
for it consisted of the treasures of the inhabitants of the heavens and of the earth. 
And God is witness to [the truth of] that which I relate, for God, in this respect, is 
sufficient [witness) along with whomsoever recites the decrees of the Qur'an in an 
informed manner. And if God thy Lord should will it he would assuredly, in very 
truth, bring his verses to light for he, verily, no God is there except him. And he is 
one hearing, knowing. So praised be unto God, Lord of the heavens and of the earth 
above that which they suppose. And peace be upon the Messengers and praised be 
to God, the Lord of all the worlds. 
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Notes 

I . In due course a full commentary on the Khutba al-Jidda with detailed textual notes 
will be posted onto my personal website: http://www.hurqalya.pwp.blueyonder.co.uk 

2. The sub-heads below are not in the original text. 
3. The manuscript reading is uncertain here (TNBA 9 I, p. 61 , line 8) where we read min 

buhbuyati al-qidam. I have translated as if this is a slight spelling error or misreading 
of min buhbuhiyyat al-qidam 'at the midmost heart of preexistence'. 

4. The text and translation of daqa'iq zakwan as ' an augmentation of intricacies' is 
uncertain. Zakwan appears not to exist! I have translated it as if it is derived from the 
root Z-K-W = 'to grow, increase, augment'. 

5. Read here man not ma. 
6, Add the missing (cf. INBA manuscript, p. 66, line 2) al-sittfn (== sixty) in the spelling 

of the year, from lshraq Khavari 1987, vol. 2, p. 729; Faydi 1987, p. l 43 and Afnan 
2000, p. 86. 
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7. The phrase shahr al-ramadim 'month of Ramadan' is most probably a scribal gloss or 
addition as it docs not occur in the lshraq-Khavari 1987, vol. 2, p. 730 or Faydi 1987, 
p. 143, though it is present in Afnan 2000, p. 86. 

8. ' ... the 'umra (the lesser pilgrimage) and the hcyj (= pilgrimage) itself on the third 
day of the second decad (= the 13th) of the selfsame sacred month which precedes 
the month of God(= the 13th Dhu'l-Hijjah = 24 December 1844).' The Arabic word 
meaning 'second'(= a!-tham) in 'second decad' [al-] ·ushr al-thanf is actually 'third' 
in the manuscript behind INBA 91, p. 66, line 12. The undoubtedly correct reading 
'seeonddecad', however, is found in lshraq-.Khavari 1987, p. 730; Faydf 1987, p. 144 
(line 6) and Afnan 2000, p. 86. 

9. The translation of al-man' munraha (mss. p. 67, line 9) as 'with the completion [of 
pilgrimage] through the hindering (of Satan] (muhtaha al-man 1' makes sense as 
indicating one of the final (muntaha) acts of pilgrimage through the 'warding off' 
or 'hindering' (man) of Satan with the ritual stoning of the three pillars. An alterna
tive reading at this point of muntaha al-mina, meaning 'through the completion [of 
pilgrimage] at Mini [about four miles from Mecca] (muntaha al-mina)', suggests 
itself, and though this has no support in the manuscript ( or printed text citations) I 
have consulted, it would make very good sense in the light of the final pilgrimage 
rituals (animal sacrifice) associated with Mina which is visited towards the end of the 
Muslim pilgrimage. These two aforementioned readings could easily result from an 
unpainted Arabic text in the Bab's cursive hand. Worth noting is that Babl tradition 
registered in Nab.il-i Zarandi's Dawn-Breakers 1970, pp. 132--3 (here Mina is spelled 
colloquially as Mun.%) makes specific mention of the Bab's performing Islamic ritual 
sacrifice at Mina during the latter days of his pilgrimage (as the Khutba al-Jidda here 
implies). 

10. Here in INBA 91, p. 68, line 1; as well as Faydi 1987, p. 145 and lshraq Khavari 1987, 
p. 731, the phrase al- 'ushr ai-thalith ('the third decad') should read [al-] 'us hr al-thani 
'the second decad' (as in Afnan 2000, p. 86) and has been emended accordingly. 
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During his brief messianic career, Sayyid 'Ali Muhammad Shiraz(, the Bab ( 1819-
50), addressed the reigning Qajar king, Muhammad Shah (1808--48/r. 1834-48), 
several times. That a religious claimant to the 'office' of Hidden Imam would 
address the king of his country not just once or twice but several times during his 
ministry, and that at least one if not more of these communications were consid
ered sufficiently important for the king allegedly to pen a reply, should merit the 
attention of historians. Nevertheless, very little scholarship has been devoted to 
examining this correspondence. The purpose of this paper is to analyse the first four 
available early communications of the Bab to Muhammad Shah, focusing on the 
theme of kingship in them. As the Bab was writing to a king, one of the most impor
tant themes in his letters is kingship. The Bab's attitudes towards and understanding 
of kingship informed his expectations of Muhammad Shah specifically and of kings 
in general. Although the nature of his relationship with the king changed owing to 
the changing historical circumstances in which he found himself, the Bab continued 
to communicate with the king over time and express his opinions to him. 

Pre-19th-century lslamicate kingship 

The history of the Middle East generally and Iran specifically has a rich tradition 
of kingship, stretching far back into the pre-Islamic period. So that we may better 
understand the nature of the Bab's statements regarding kingship, in particular that 
of Muhannnad Shah, a brief overview of the history of kingship in the Islamic 
world, with particular emphasis on Iran, is apposite. 

Iran had experienced a long history of kingship by the time Islamic rule estab
lished itself in the country and put an end to the Sasanian dynasty. Successive 
Islamic dynasties that ruled over Iran, beginning with the Umayyads and the 

,. I would like to thank Dr. Stephen N. Lambden for his invaluable assistance throughout 
the preparation of this paper. 
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'Abbasids, led to the articulation of new forms of authority and political legitimacy. 
Whereas kings had ruled as the shahanshah, or king of kings, the caliphs based 
their legitimacy on their claim of succession to the Prophet Muhammad. When the 
'Abbas ids came to power they transferred the capital of the empire from Damascus 
to Baghdad, resulting in a strong Sasanian influence on their style of rulership. 
Indeed, 'Abbasid caliphs lived in palaces and held ceremonies similar to those of 
Persian kings. For example, it is interesting to note that the 'Abbasid caliphs wore 
a crown known as the 'crown of the caliph' (ta) al-khallfa) and indeed were the 
first Islamic dynasty to have done so (see E/2,'tadj'). It may be the case that in thus 
imitating this Persian tradition the 'Abbasids were mstinguishing themselves from 
the earlier Umayyad dynasty and, at the same time, bolstering their legitimacy by 
invoking something much earlier and perhaps more 'powerful' in the history of the 
region. 

We must look to the later 'Abbasid period, however, when the entire Middle 
East witnessed a long period of political fragmentation and decentralization, for 
movements in which Persian kingship was revived. Between the years 950 and 
1258, as 'Abbasid rule diminished and gradually became restricted to the city of 
Baghdad, leaders who carved out territory for themselves and their descendants 
came to rule Iran, while at the same time acknowledging the religious authority of 
the caliph in Baghdad. These individuals claimed political authority for themselves, 
however, and legitimized their rule by, for example, attaching old pre-Islamic titles 
such as A.qasishahanshah to their names and forging genealogies showing descent 
from Iran's pre-Islamic kings. 

In 1258 Hulagu Khan, grandson of Genghis Khan (Chingiz Khan), invaded the 
Middle East, sacked the city of Baghdad, which had long been a centre of culture 
and learning, and brought an end to the 'Abbasid caliphate. The Mongols brought 
with them their own notions of kingship, based on nomadic principles of authority. 
The absence of the caliph meant that post-caliphal rulers had to work out other ways 
to legitimize their rule, often by combining pre-Islamic and/or Perso-Turko-Mongol 
fonns of kingship (see Woods 1999, p. 4). 

When the Safavid dynasty came to power in the 16th century, new ideas of 
political legitimacy and kingship emerged, which blended with older theories and 
currents. Shah Isma' ii, founder of the Safavid dynasty, initially presented himself in 
his poetry as a virtually divine messianic figure, but after he crowned himself king 
in 150 l he established Twelver Shi' ism as the official state religion. As time passed, 
the Safavids tried to mstance themselves from their ghuluww past and, gradually, 
a class of Shi'i religious clerics became increasingly powerful and challenged the 
ways in which Safavid kings were legitimizing their rule. By the time Shah 'Abbas 
(r. 995-1038 AJr/1587-1629 cE) came to power, Safavid kingship rested on three 
main pillars: the Safavid ruler as head (shay.kb) of the Safaviyya Sufi order which 
brought the Safavids to power; the Safavid ruler as descendant of Musa al-Kazim, 
the seventh Imam of the Twelver Shi 'a and therefore ruler in the name of the 
Hidden Imam; and the Safavid ruler as the shadow of God on earth in line with 
pre-Islamic Iranian notions of kingship. 
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Qaj ar kingship 

In the late 18th to 19th centuries the Qajar dynasty ruled Iran. The Qajars were 
one of the original Turkic Qizilbash tribes forming the confederation that had put 
the Safavid Shah Isma'il in power some three hundred years earlier. The Qajars 
rose to power in the wake of political fragmentation and decentralized rule in 
Iran following the fall of the Safavids. In his biography of Nasir al-Din Shah (r. 
1848-96), Muhammad Shah's son, Abbas Amanat characterizes the legitimacy of 
Qajar kings as having four major dimensions: 1) the pre-Islamic Persian dimension, 
2) the Islamic/Shi'i dimension, 3) the nomadic concept of power and leadership and 
4) the western/European model of government (Amanat 1997, p. 7). At least three 
of these dimensions or motives/motifs are present in the communications between 
the Bab and Muhammad Shah. 

Muhammad Shah and the correspondence of the Bab 

The Qajar monarch who had the most interaction with the Bab was Muhammad Shah 
and that interaction was in the form of written communications. Muhammad Shah 
came to power in 1834. He grew up being tutored by a Ni'matu'llahi Sufi dervish, 
Hajji Mirza Aqasi (d.1264 AH/1848 CE), resulting in the king's largely mystical 
religious persuasion. He was the third ruler of the Qajar dynasty, succeeding his 
grandfather Fath 'Ali Shah (r. 1212-50 AJ-I!l 797-1834 CE). Muhammad Shah had 
received practical experience in kingship by serving as governor of Azerbaijan 
before becoming kin,s. Upon succeeding to the throne Muhammad Shah placed his 
teacher Hajji Mirza Aqasi in an important ministerial position. He faced many chal
lenges during his rule, both internal, in the form of tribal and religious uprisings, 
and external, in the form of Russian and British influence in the country.1 

The Bab wrote to Muhammad Shah throughout his lifetime, beginning with 
statements that he made to him in one of his earliest works, the Qayyum al-Asma'. 
The Bab wrote other letters to the king while travelling through Bushihr, Kulayn, 
Siyah Dahan, Maku and Chihriq.2 

Muhammad Shah and dominion (mulk) in the Qayyum al-Asma' 

The Qayyum al-Asma', the first major post-declaration work of the Biib, appears 
to be the earliest instance in which the Bab directly addresses Muhammad Shah. 
The passages concerning the king can be found primarily in the Surat al-Mulk (the 
Sura of the Dominion! Authority), the title of the first chapter of this lengthy text. 
Although the Qayyum al-Asma' has not been published or fully translated into 
English, Stephen Lambden has electronically published a partial translation and 
commentary on several chapters, including the Surat al-Mulk.0 

The most significant word in the Surat al-Mulk is, not surprisingly, mulk 
( dominion). It appears in the body of the chapter at least nine times. In more general 
statements in the chapter, the Bab explains the term in connection with those who 
possess it. Mulk, he says, belongs to God (QA 1:22) and it is also invested in the 
'Remembrance' (the Bab) (QA 1:28), whose mulk is elevated 'in the Garden of 
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Eternity (jannat al-khuld) which We bestow upon such as We desire among Our 
servants' (QA 1 :33).4 In contrast, the mulk that belongs to kings is vain because 
'God hath set aside earthly possessions for such as have denied Him' (QA l :32). 

The Bab's comments regarding mulk help to explain the context of his state
ments in this chapter to kings in general and to Muhammad Shah. These are 
outlined most specifically in Qayyum al-Asma' 1: 22-9, which forms a discrete 
portion of the chapter, with a distinct beginning, middle and end. This section opens 
with a general address not directed specifically to this particular king but to kings 
and the sons of kings in general. Here, the Bab states that kingly dominion actually 
belongs to God and that kings should set it aside: 

0 concourse of kings and the sons of kings (ya ma 'shar al-muluk wa abna' 
al-mul14k)! Lay aside, one and all [in truth, as befits the Truth] your dominion which 
belongeth unto God (mulkAllah) ... (The Bab 1976, p. 41). 

In subsequent verses the Bab specifically addresses Muhammad Shah, referring to 
him as the 'king oflslam' and asking for his assistance. He makes promises to the 
king regarding the positive outcomes that would result from his compliance and at 
the same time warns him of the consequences of disobedience. Muhannnad Shah's 
destiny is quite exalted, the Bab claims, if he comes to his assistance: 

0 king of Islam [lit. 'king of the Muslims', malik al-muslimin]! Aid thou, with the 
truth, after having aided the Book, Him Who is Our Most Great Remembrance 
(dhikrina al-akbar), for God hath, in very truth, destined for thee, and for such 
as circle round thee, on the Day of Judgement [Resurrection) (yawm al-qzvrima), 
a responsible position in His Path. I swear by God, 0 [Muhammad] Shah! [lit. 0 
thou king!] If thou showest enmity unto Him Who is His Remembrance (dhikr), 
God will, on the Day of Resurrection, condemn thee, before the kings, unto hell
fire, and thou shalt not, in very truth, find on that Day any helper except God, the 
Exalted (ibid. pp. 41-2). 

The Bab's commands to the king are not at all vague; on the contrary, he lays out quite 
explicitly what he expects from Muhammad Shah in terms of assistance. Specifically, 
he wants the king to help him by waging a holy war, or jihad, against various regions, 
starting with Iraq and continuing to other countries. Muhammad Shah should do this 
because, the Bab says, the king has been 'mercifully invested' with sovereignty and 
complying with the Bab's request will reward him in the next world: 

Purge thou, 0 [Muhammad] Shah, the Sacred Land ( al-a rd al-m uqaddas) from such 
as have repudiated the Book (ahl al-radd), ere the day whereon the Remembrance 
of God (al-dhikr) cometh, terribly and of a sudden, with His potent Cause (al-amr 
al-qawzyy), by the leave of God, the Most High (ibid. p. 42).5 

The Bab then broadens his request to the king, requesting that he subdue 'the coun
tries': 
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God, verily, hath prescribed to thee [Muhammad Shah] to submit unto Him Who 
is His Remembrance (al-dhikr), and unto His Cause (al-amr), and to subdue 
(taskhar), with the truth and by His leave, the countries (bi/ad), for in this world 
thou hast been mercifully invested with sovereignty (al-mulk), and wilt, in the next, 
dwell, nigh unto the Seat of Holiness, with the inmates of the Paradise of His good
pleasure (jannat al-ridwan (lit. Garden of Ridvan)) ... (ibid.). 

The Bab ends his address to Muhammad Shah by reminding him of his 0\\111 limited 
sovereignty, stating that he will eventually die and that true sovereignty rests in the 
hands of the 'Remembrance': 

Let not thy sovereignty (al-mulk) deceive thee, 0 [Muhammad] Shah, for 'every 
soul shall taste of death' [Q 3: 182), and this, in very truth, hath been written down 
as a decree of God ... 

Be thou content with the commandment of God, the True One, inasmuch as 
sovereignty (al-mulk), as recorded in the Mother Book (umm al-kirab) by the hand 
of God is surely invested in Him Who is His Remembrance (al-dhikr) ... (ibid. 
pp. 41-2).6 

The section concludes with a final emphatic call to kings in general, the same kings 
and sons of kings whom the Bab addressed at the beginning of the section. This 
passage can be read with Qayyum al-Asma' 1 :20 as the end of a complete sentence 
or phrase. In this final portion the Bab specifies what it means for kings to lay aside 
their sovereignty (mu/k): 

And [O kings!] give aid towards victory before God through thy very own selves 
and thy swords (bi-anfasikum wa asyafikum) in the shade of the Most Great 
Remembrance (al-dhikr al-akbar) for the sake of this pure Religion (al-din 
al-khalis) which is, in very truth, mighty. 

Sovereignty, then, as the Bab expresses it in this section of the Qayyum al-Asma', is a 
highly complex issue. First and foremost, according to the Bab, sovereignty belongs 
to God, and kings should lay aside their own sovereignty because, apparently, the 
eschaton has arrived. If kings have any interest in preserving their sovereignty or 
mulk in the next world, which appears to be the only place where they can enjoy any 
dominion whatsoever, then they must come to the assistance of the Bab in this world, 
aiding him to spread his religion by means of their selves and their swords. In addi
tion to waging war on behalf of the Bab, he also calls on kings to perform a second 
major task: that of distributing his writings to Turkey, India and everywhere else: 

0 concourse of kings (ya ma 'shar al-muluk)! Deliver with truth and in all haste the 
verses sent down by Us, to the peoples of Turkey and of India and beyond them, 
with power and with truth, to lands in both the East and the West (QA l: 34-5). 

In the Qayyum al-Asma' these two tasks - waging war (jihad) and distributing his 
writings - are connected and it is incumbent upon the king to do both. 
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Many of the ideas that the Bab articulates in this section of the Qayyum 
al-Asma' openly conflict with notions of kingship that were established in the 
Safavid period (1501-1722) and evolved during the Qajar era. For example, the 
second Safavid 'pillar oflegitimacy' - the notion that the Safavid kings could rule in 
the name of the Hidden or occulted Jmam - was based on an 'in vented' genealogy, 
replicated in every official and unofficial Safavid history, showing them as lineal 
descendants of Musa al-Kazim, the seventh hnam of the Twelver Shi'a (see Quinn 
2000, pp. 83--6). In this way the Safavids could claim that, based on this genealogy, 
they had the authority to rule in the name of the Hidden Imam. By the Qajar period, 
however, this model of kingship and authority had evolved into a situation where 
two rival loci and foci of authority, the king and the clergy, were making similar 
legitimizing claims. In the Qayyum al-Asma' the Bab asserts his own legitimacy 
and, at the same time, theoretically diminishes the first locus of authority, the king, 
by stating that he, the Bab, possessed true sovereignty. Significantly, the second 
chapter of the Qayyum al-Asma' is called the Surat al-'Ulama' and here, in the 
same way that he downplays kingly authority in the Qayyum al-Asma', the Bab 
lessens clerical authority, forbidding the ulama to engage in various fonns of legal 
opinions and interpretations that traditionally formed part of their jurisdiction. These 
include engaging in personal legal opinions (ray), considered (and 'mere' as the 
polar opposite of yaqin) opinion (zann) and independent judgement (ijtihad) (QA 
2: 13-17, see provisional translation). 

The Bab's comments regarding sovereignty in the Qayyum al-Asma' also 
address another of the dimensions of sovereignty outlined above: the pre-Islamic 
Iranian dimension of Qajar kingship.' This pillar oflegitimacy is characterized by a 
number of elements, one of the most central having to do with the so-called 'circle 
of justice', a notion that was elaborated in the medieval Islamic period. In a recent 
article, Linda Darling succinctly summarizes this circle of justice by quoting the 9th 
century Sunni Muslim theologian and belles-lettreist/adib and political theoretician 
Ibn Qutayba's (d. 276 AH/889 cE) 'I_/vun al-akhbar: 

There can be no government without men, 
No men without money, 
No money without cultivation [or, prosperity], 
And no cultivation [ or, prosperity] without justice and good administration (Darling 
2002, p. 1). 

Countless treatises have been written elaborating this theme, which form a genre 
of ad vice literature called 'Mirrors for Princes'. These texts often appear in the 
form of a wise man or sage giving advice to a king. Some of this advice, such as 
that which appears in Kaykavus's Qabusnamah, is quite practical, covering diverse 
topics like how to play backgammon, how to eat properly and the importance of 
showing gratitude to one's parents (Kaykavus ibn Jskandar 1951). Other advice is 
more abstract, as seen in Nizam al-Mulk's Siyasatnamah, a treatise that outlines the 
rules for kingly conduct, explaining how the king should treat ambassadors, make 
kingly appointments and engage in other official kingly activities (Nizam al-Mulk 
1978). In this model, responsibility for maintaining the circle of justice begins 
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with the king. The Bab, however, in the Qayyum al-Asma' inserts into the circle 
of justice the sovereignty of God as mediated through him, the Bab. As representa
tive of the Hidden Imam, he ultimately possesses true sovereignty. Thus the king's 
sovereignty does not depend on maintaining an army but, in this instance, using 
that army to come to the Bab's assistance. Otherwise, his sovereignty is subject to 
removal, at best. 

Evidence from the Bab himself suggests that Muhammad Shah never received 
or read the Qayyum al-Asma'. ln 1844 Mulhi Husayn Bushru'i, the Bab's first 
major disciple who, according to Nabfl's history, was present in his home when he 
revealed the Qayyum al-Asma', went to Tehran (Nabil-i-A'zam 1932. p. 55). 

During that trip Mulla Husayn apparently attempted to present the king with a 
copy of the Qayyum al-Asma' and a letter that the Bab had written to the king; but 
the Bab states in a later communication, to be discussed below, that he knew the 
letters had been intercepted and did not reach the king (see MacEoin 1982, p. 105).8 

We do know, however, that ultimately he did not comply with the Bab's requests: he 
did not wage a holy war on behalf of the Bab, nor did he disseminate his writings 
or give up his dominion.9 

The letter from Bushihr 

The Bab repeats some of the same themes of the Qayyum al-Asma' in an undated 
letter he wrote to Muhammad Shah some time during his stay in Bushihr after his 
return from pilgrimage in June 1845 (Afnan 2000, pp. I 02-3).10 The Bab places great 
significance in this letter on the importance and truth of his verses and Muhammad 
Shah's role in disseminating them. Although his request to Muhammad Shah to help 
spread his writings appears in the Qayyum al-Asma', the emphasis on this is even 
greater in the Bushihr letter. Here he asks the king to read/recite his writings and 
recognize their truth and importance. One of the earliest commands to the king in the 
letter is for him to read the Bab's writings: 'So recite, 0 thou king (malik) the Book 
[Epistle] of thy Lord to the end that thou mayest be numbered among such as have 
attained.' The Bab combines this emphasis on his verses with his earlier command 
to Muhammad Shah in the Qayyum al-Asma' to assist the Bab in order to make his 
religion victorious. In this letter, however, rather than asking him to accomplish this 
with his sword and spreading his writings, the Bab only states that the king must 
disseminate his writings, and in that way, the religion would succeed: 

God who is thy Lord hath willed that the Ottomans (al-rum) come to faith through 
the veracity of his verses along with most of the peoples of the earth. Render 
victorious the Religion of God (din Allah) that the Day of Resurrection (yawm 
al-qiyama) be realized through such as are inclined towards victory. 11 

The Bab gives very explicit instructions to the king as to how he should help him. 
Specifically, the king is to have copied out what the Bab had written to him in 
golden ink and a beautiful cursive Arabic (naskh) script, send it to the Ottoman 
sultan and then to all the other kings, so that the Bab would know who accepted his 
message and who did not: 
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We indeed sent down a Book ..• unto thee [Muhammad Shah] to the end that thou 
command that there be written the like of what We sent down therein in golden 
ink (al-midad al-dhahab) in a noble, naskh script (khatt, naskh karim). Then shall 
thou dispatch this Book [Epistle] of thy Lord unto the Ottoman Sovereign (ma/ik 
al-rum) [i.e. Sultan 'Ard al-Majid] then unto all the [other] kings (muluk). This to 
the end that We might know which faction (ta 'ifa) among them hath been just with 
respect to the command of God and which faction (ta 'ifa) among them hath been 
untruthful. Wherefore shall We judge among them with justice. 

Historical context may help explain this shift of emphasis away from waging war 
solely to spreading the word. Although it has not yet been possible to date this 
letter precisely, we know that the Bab arrived in Bushihr sometime in June 1845 
(see Amanat 1989. p. 243). In his letter he states that he has returned from his 
pilgrimage to Arabia and has also heard of the troubles that Mulla 'AH Basta.mi 
faced in Iraq. 12 He tells the king to seek out Bastami because he is 'elevated and 
mighty'. At least five months prior to writing this letter, partly due to Bastami's 
imprisonment, the Bab had cancelled the gathering that his followers expected to 
take place in Karbala, where he would disclose something of his messianic role 
and - in accordance with the predictions in Shi'i hadith literature of eschatological 
holy war - embark on a universal jihad. Furthermore, on 10 Muharram13 1261/20 
January 1845, the Bab had sent a letter to Mulla Husayn Bushru'i. In this letter 
the Bab redirects his followers in the 'Atabat to leave that region and go to Shiraz 
(Amanat 1989, p. 251). Shiraz specifically and Iran in general, then, became the 
new focus of the Bab and his followers, and this new emphasis is reflected in the 
Bab's statements about kingship in the Bushihr letter. 

Iran and kingship in the Bushihr letter 

In the very first section of the letter the Bab states that he does not desire worldly 
dominion or other-worldly kingly power, nor does he desire clerical power: 

The [personified] Word of God (kalimat Allah) does not desire worldly dominion 
(mulk al-dunya) nor [that of] the world to come [Hereafter] (al-akhira); neither the 
decree of religious judgement (fatwa) after the fashion of the clerics ( ulam.a) of the 
True God (haqq) (provisional translation). 

However, at the same time he reminds Muhammad Shah that true power rests with 
'my Master' (maw/a), a reference to the Hidden Imam: 

Know ye that every king (malik) is in the hands of my Master (maw/a) [the Hidden 
Imam]. This even as the likeness of the seal (khatam) in thine own hands which He 
imprints even as He wills after the manner that He wills. 

Here he reminds his audience that it is the Hidden Imam who legitimizes kings and 
kingship. Furthermore, the Bab compares the relationship between the Imam and 
the king to the king and his seal, which has long been in Islamic history a symbol 
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of royal authority and power. 14 Towards the end of the letter he tells Muhammad 
Shah that he wants to establish the throne of God in his dominion, meaning that 
divine authority should come to regulate and exercise control over his kingdom: 
'We desire the [establishment of the] Throne of God ('arsh Allah) [justice] in 
thy dominion ( mulk) [Persia].' This letter, then, like the communication to Mulla 
Husayn Bushru'i, reflects the real life circumstances in which the Bab found 
himself. The jihad was cancelled and problems in the 'Atabat had forced the Ba.bis 
to regroup in Iran, the location where the Bab states the throne of God should now 
be established. 

Justice in the Bushihr letter 

Another significant theme in this letter is justice, a very important concept for the 
Bab, as it is for Islam in general and Shi'ism in particular. For example, he states 
that his words are the words of justice: 

0 thou king [Muhammad Shah]! Fol low the decree ( hukm) of thy Lord then bear 
thou witness unto His verses [which constitute] the Word of Justice (kalimat 
al- 'ad[)' {provisional translation). 

The Bab himself is just: 'Know O thou king! that I am a non-Arab [Persian) youth 
(fata 'ajami) from the party of justice (ta 'ijat al- 'ad{), an unlettered merchant 
(al-tujjar ummi).' Here, by emphasizing the notion of justice and by stating that 
both he and his revelations, or writings, were 'just', the Bab seems to imply that 
Muhammad Shah himself would or could come to faith himself because he was a 
just king. Later in the letter he advises Muhammad Shah to act in accordance with 
justice: 

Rise ye up over the dominion (al-mulk) with justice (bi'/- 'ad{) as accords with the 
Providence/Rule of thy Lord (hukm rabbika) expressed in the Book (al-kitab). 

In summary, the ideas in the Bushihr letter continue some of the themes expressed 
in the Surat al-Mulk. At the same time, the Bab modifies the earlier request for 
the king to participate in holy war, owing to changing historical circumstances. 
Nevertheless, he continues to exhort the king to disseminate his writings and draws 
the king's attention to Iran. He appears still to have faith in the king's sense of 
justice and reminds him of his ancient kingly duty to be just. 

After writing to Muhammad Shah from Bushihr, the Bab went to Shiraz and 
then to Isfahan. In Isfahan he revealed some important scriptural \-Yritings and 
spent several months as a guest in a private residence of the governor of Isfahan, 
Manuchihr Khan, the Mu'tarnid al-Dawla. Ultimately, after the death ofManuchihr 
Khan, and the instalment of his nephew, Gurgin, Muhammad Shah ordered that he 
leave Isfahan and go to Tehran, which he did, under escort, in February-March 1847. 
The Bab had wanted to meet the king but owing to the intervention of Hajji Mirza 
Aqasf, the above-mentioned Ni'matu'llahi Sufi prime minister, this did not take 
place. Instead, the Bab received notification from the king that he was being sent to 
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Maku, where the king would meet him. Two versions of the king's letter to the Bab 
exist. One is quoted in 'Abdu'l-Baha's Traveler :S Narrative and another in Nabil'.s 
Narrative, and both are reproduced in Hasan Balyuzi 's The Bab (see Balyuzi 1973, 
pp. 122-3).15 The texts of those letters, written in April 1847, are as follows: 

A Travelers Narrative: 

Since the royal train is on the verge of departure from Tihran, to meet in a befitting 
manner is impossible. Do you go to Maku and there abide and rest for a while, 
engaged in praying for our victorious state; and we have arranged that under all 
circumstances they shall show you attention and respect. When we return from 
travel we will summon you specially ('Abdu'l-Baha 1980, p. 12). 

Dawn-breakers {Nabil's Narrative): 

Much as we desire to meet you, we find ourselves unable, in view of our immediate 
departure from our capital, to receive you befittingly in Tihran. We have signified 
our desire that you be conducted to Mah-Ku, and have issued the necessary 
instructions to 'Ali Khan, the warden of the castle, to treat you with respect and 
consideration. It is our hope and intention to summon you to this place upon our 
return to the seat of our government, at which time we shall definitely pronounce 
our judgement. We trust that we have caused you no disappointment, and that you 
will at no tin1e hesitate to inform us in case any grievances befall you. We fain 
would hope that you will continue to pray for our well-being and for the prosperity 
of our realm (Nabil-i-A 'zam 1932, pp. 230- I). 

Siyah Dahan 

As the Bab was escorted towards Maku he stopped in the village of Siyah Dahan 
two days after he passed through Qazvin. While in Siyah Dahan he again wrote 
to Muhammad Shah. Unlike his earlier communications, this letter is primarily in 
Persian, with Qur'an and hadith citations in Arabic (Afnan 2000, p. 250). The letter 
consists mainly of the Bab's reprimand of Muhammad Shah for ordering him to 
Maku, stating that this kind of command (hukm) was completely inappropriate and 
unfair. He again invokes notions of Persian kingship, stating: 

If f am a believer, and that I am, may God and bis friends be witness ... such 
treatment is not fair, and if I am an infidel, and that I swear to the sacred divine 
essence and the high status of the Prophet of the House of Innocence I am not -
and be it known that under the shadow of that imperial bounty (dar zill-i 'inayat-i 
shahanshahi) in every [part of this] land, there are many infidels - still such a 
verdict is [still] unjust ... (Amanat 1989, p. 372; Afnan 2000, p. 262.) 

In this passage, the Bab again invokes notions of ancient Persian kingship. His use 
of the word shahanshah is evocative of the Sasanian shahanshah or king of kings, 
who was considered the 'shadow of God on earth'. The king's responsibility, the 
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Bab seems to say, is to protect everyone in his land and to treat them all with justice. 
Unlike in the earlier letters, however, the Bab does not call on the king to assist him 
in becoming victorious. Rather, he invokes the king's sense of justice by objecting 
to the order sending him to Maku. This shift in focus continues in the Bab's next 
letter to Muhammad Shah, which he wrote from the fortress in Maku. 

The Bab's letter from Mako 

By the time the Bab wrote to Muhammad Shah from the fortress in Miku, probably 
in 1848, his relationship with the king and the nature of his comments had changed 
considerably. The letter is remarkable for several reasons. One of its most striking 
features is the amount of detail that the Bab provides in it regarding his personal 
situation. The letter is in Persian and Arabic; whenever the Bab writes of his own 
life experiences he does so in Persian, and whenever he speaks of religious, abstract 
or non-personal themes, he writes in Arabic. In making reference to his earlier 
communications with Muhammad Shah, he acknowledges that his first commu
nication, presumably his letter and the Qayyum al-Asma' sent via Mulla Husayn, 
never reached the king: 

In that same year [year 60] J dispatched a messenger and a book unto thee, that thou 
mightest act towards the Cause of Him Who is the Testimony of God as befitteth 
the station of thy sovereignty. But inasmuch as dark, dreadful and dire calamity had 
been irrevocably ordained by the Will of God, the book was not submitted to thy 
presence, through the intervention of such as regard themselves the well-wishers of 
the government (The Bab 1976, p. 13; Afnan 2000, p. 301). 

He then says that because four years have passed since he wrote that letter, he 
thought he should let the king know what had happened to him since. The Bab spells 
out in great detail the circumstances of his imprisonment. He complains about his 
treatment in Shiraz by the governor (Husayn Khan) and indicates that if the king 
knew about this, he would mete out 'retributive justice' to him. Furthermore, he 
says, owing to the governor's behaviour, the king's court would be 'until the Day 
of Resurrection, the object oftbe wrath of God' (ibid.). 

The Bab continues by describing how the 'vicious' Gurgin (Mirza Gurgin 
Khan, Manuchihr Khan's nephew) bad sent him 'away from Isfahan with an escort 
of five guards on a journey which lasted seven days, without providing the barest 
necessities for My travel (Alas! Alas! for the things which have touched Me!), 
until eventually Your Majesty's order came, instructing Me to proceed to Maku' 
(The Bab 1976, p. 14; Afnan 2000, p. 301). He then describes his situation in 
Maku: 

I swear by the Most Great Lord! Were thou to be told in what place I dwell, the 
first person to have mercy on Me would be thyself. ln the heart of a mountain is a 
fortress [Maku] ... the inmates of which are confined to two guards and four dogs. 
Picture, then, My plight ... (ibid.). 



MUHAMMAD SHAH QAJAR IN FOUR EARLY \\'RITINGS OF THE BAB 171 

At the time he was imprisoned in Maku the Bab's attitude towards Muhammad 
Shah seems to be one of still giving the king the benefit of the doubt, yet at the same 
time warning him to some degree of the consequences of his actions. Realizing that 
his earlier letter or letters had been intercepted, he writes to inform the king of his 
predicament and to let him know that an injustice has taken place. The letter, and the 
nature of the Bab's appeals in it, so different from his initial requests and commands, 
reflects the changing human circumstances in which he found himself. As in the 
Siyah Dahan letter, the Bab does not appeal to the king to help him in waging a 
universal jihad against the Ottomans and others, nor does he ask the king to help 
him by engaging in diplomatic correspondence and spreading his writings. In fact, 
he does not directly call on the king to take any specific action. However, certain 
indirect statements in this letter could be interpreted as warnings or statements 
suggesting what might happen to Muhammad Shah as a result of his actions thus far: 

Whatever rcachcth Mc is ordained to reach Me; and that which hath come unto Me, 
to him who giveth will it revert. By the One in Whose hand is My soul, he hath 
cast no one but himself into prison ... Woe betide him from whose hands floweth 
evil, and blessed the man from whose hands floweth good (The Bab 1976, p. 15; 
Afnao 2000, p. 301). 

Later in the letter the Bab comments on sovereignty, telling the king that if he were 
aware of what the Bab knew, he would give up his sovereignty: 

Were thou to know that which I know, thou wouldst forgo the sovereignty (saltanat) 
of this world and of the next, that thou mightest attain My good-pleasure, through 
thine obedience unto the True One ... (The Bab 1976, p. 16; Afnan 2000, p. 302). 

The Bab does not, however, ask or demand that the king give up his sovereignty, as 
he did in the Qayyum al-Asma'. Here, the choices remain with the king. 

The Maku letter was written before the Bab's imprisonment in Chihriq and 
marks the end of the first phase of his communications with the king. During his 
approximately two-year imprisonment in the fortress of Chihriq (April 1848 - July 
1850), the Bab's situation deteriorated significantly. Despite the severe difficulties 
he faced, this was an extremely prolific period for the Bab. It was during this time 
that he sent the first of the Chihriq letters to Muhammad Shah and Hajji Mirza 
Aqasi. These communications are known as the sermons of wrath (khutab-i qahri
yyah) (Amanat 1989, p. 381). Although he continues to give Muhammad Shah 
more opportunities to come to faith, even at this late stage, he seems to assume 
that neither the king nor his minister will change their ways (see The Bab 1976, pp. 
11-28). Muhammad Shah died on 6 Shawwal 1264/4 September 1848, two months 
after the Bab arrived in Chihriq and almost two years before the Bab's execution. 

Conclusion 

In the Bab's earliest correspondence with Muhammad Shah, he continually called 
on the king to come to his assistance. The exact nature of the assistance required 
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changed over time, as the Bab's circumstances changed and became increasingly 
precarious. Thus at first the Bab asked Muhammad Shah to wage a universal 
jihad and spread his writings. By the time the Bab reached Bushihr, he no longer 
requested the king to fight on his behalf but renewed the request to spread his 
writings. After the order arrived banishing the Bab to Mak<l, he called on the king 
to consider the injustice that he showed towards the Bab. In Maku, however, he 
stopped making demands on the king and instead recounted for the monarch the 
suffering that he experienced and indirectly warned the king of the consequences 
of his actions. Throughout the correspondence, however, the Bab never stopped 
appealing to notions of justice, which he connected to kingship by invoking tradi
tional concepts. 
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Notes 
l. For more details, see £12, 'Muhammad Shah', from which this brief sketch was 

drawn. 
2. ln addition to these known letters, there is some correspondence whose exi,tence 

appears uncertain, as 'Abdul-Baha explains in his Traveler:~ Narrative. After describ
ing a letter of the Bab to Muhammad Shah, written when the Bab was at the end of 
a two-week stay in Kulayn and on his way to Malci, 'Abdul Baha sug$ests that there 
may have been several more that were intercepted by Hajji Mirza Aqasi: 'Besides 
th.is the followers of the Bab recount certain messages conveyed [from Him) by the 
instrumentality of Muhammad Big (amongst which was a promise to heal the foot of 
the late king, but on condition of an interview, and the suppression of the tyranny of 
the majority), and the prime minister's prevention of the conveyance of these letters to 
the Royal Presence. For he himself laid claim to be a spiritual guide and was prepared 
to perform the functions of religious directorship. But others deny these accounts 
('Abdu'l-Baha. 1980, p. 12). For a study of some of the Bab's writings to Muhammad 
Shah and other leaders, see Rassekh 2005, pp. 88-104. 

3. All the provisional translations in this essay are by Stephen Lambdcn and can be 
found at: http://www.hurqalya.pwp.blueyonder.co.uk. For this translation see http:// 
www.hurqalya.pwp.blueyonder.eo.uk/03-THE%20BAB/QAYYUM%20AL-ASMA'/ 
Q-ASMA.001.htm (accessed J 5 April 2008). For scholarship on the Qayyum 
al-Asma', see Lawson 1988, pp. 223-53; Lawson 1987. 

4. The Bab refers to himself in this chapter as 'the Remembrance' (dhikr). For more 
infonnation on this, see Lawson 1989, pp. 1-63. 

5. The 'sacred land' (al-ard al-muqaddas) the Bab refers to here must be the 'Atabat 
region. Although the official translation of this passage includes a parenthetical gloss 
equating the 'sacred land' with Tehran, other evidence from the Bab's writings, includ
ing elsewhere in the Qayyum al-Asma' itself, suggest that he actually means the Iraqi 
'Atabat. Sec, for example, Qayyum al-Asma', sura 17: 'O peoples of the earth! Inflict 
not upon the Most Great Remembrance what the Umayyads cruelly inflicted upon 
Husayn in the Holy Land. By the righteousness of God, the True One, He is indeed 
the Eternal Truth, and unto Him God, verily, is a witness' (The Bab 1976, p. 69). 
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6. See Lawson 1989 for rnore information on the Bab as al-dhikr or 'the Remembrance'. 
7. Some of the issues I am going to discuss next have been addressed by Juan Cole in 

his analysis of Baha'u'llah's Tablets to the Kings and other works but here I will be 
examining them in a Babi context. See, for example, Cole 1998, pp. 52-68. 

8. According to MacEoin a copy of this letter exists in the INBA (Iranian National Baha'i 
Archives) collections 4011 C, 332-6 and 5006C, 367-9. See MacEoin 1992, pp. 58 
and 192. The INBA collections containing this first letter of the Bab were unavailable 
to me. Regretfully, Rassekh does not make use of MacEoin 's valuable study, result
ing in inaccuracies in his study regarding the number of letters that the Bab wrote to 
Muhammad Shah. 

9. It is unclear the degree to which the Bab expected him to do so. In the Qayyum 
al-Asma', the Bab makes claims in line with various expectations found in the massive 
heritage of Shi 'i Muslim messianic traditions. Numerous Imami messianic hadith 
informed the religiosity of the Bab's first followers. These individuals were Twelver 
Shi'as who had certain expectations of the Qa'im, such as his waging ofa universal 
jihad. See MacEoin 1982, pp. 93-129; Amanat 1989, pp. 33-69; Lambden 2005, pp. 
17-34. 

10. For a recent English translation by Stephen Lambden, see http://www.hurqalya. 
pwp.blueyonder.co.uk/03-THE%20BAB/post%20 J 844/MUHAMMAD%20 
SHAH-BUSHIRE.htm. 

I l. See also the following passage: 'Yea indeed! the thing most beloved is that thou 
should render victorious the Dhikr-Allah (Remembrance of God) to the end that both 
the Easts of the earth and the Wests thereof might come to faith through the verses of 
thy Lord (ayat rabbika) and they be numbered among the rightly guided.' 

12. 'We have heard of the day when the Messenger [of the Bab"' Mulla 'Ali Bastami] was 
imprisoned in Baghdad.' 

13. 10 Muharram corresponds with the day of 'Ashura, the anniversary of the martyrdom 
of the Imam Husayn in Karbala. See E/2, 'Muharram'. 

14. For more on the royal seal, sec EI2, 'Khatam/Khatim'. 
15. Further research, necessitating examination of the Persian original of :t.. abil 's history, 

is needed in order to understand the relationship between these two versions of the 
letter. 
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A Youth of Medium Height: 

The Bab's Encounter with the Hidden Imam in 

Tafsir Surat al-Kawthar 
Omid Ghaemmaghami1 

Deep within the heart of the Bab's voluminous commentary (1qfs'ir) on the Qur'an's 
Surat al-K.awthar the reader comes across the remarkable story of an encounter he 
had during his pilgrimage to Mecca over a year earlier: while completing the tawaf 
- the ritual of encircling the K.a'ba which serves as the central rite of the Islamic 
pilgrimage - his eyes fell upon a mysterious youth (shabb) who may have been 
the hidden Qa'im. This account was adduced in the work of a prominent ayatollah 
in an attempt to disparage the Bab and repudiate his claim to be the long-awaited 
Shi'i deliverer. In the following pages, I will offer a provisional translation and 
gloss on the complete account. By situating the episode within the context of Shi'i 
messianic texts, I will advance the thesis that in this account the Bab is utilizing a 
stock of conventions, images and tropes that were common devices in the zeitgeist 
dominating the religious milieu of 19th-century Persia to implicitly affirm his own 
claim to be the Qa'im - the eagerly awaited Twelfth Imam - while simultaneously 
ensconcing the same claim in a manner that is characteristic of the early years of 
his ministry. A close reading of the Bab's account not only suggests that it is in 
concert with other statements made by the Bab about his station in the same tafsir 
but it also corresponds to the dialectic between concealment and disclosure that 
runs throughout his earliest writings. 

The Tafsfr Surat al-Kawthar 

A comprehensive study of the Bab's unconventional two thousand verse commen
tary on the shortest sura of the Qur' an remains a desideratum.' For our purposes, 
a review of some of the basic facts must suffice. We know that the talsir was 
composed in Shiraz in the early summer of 1846 in response to a request by Siyyid 
Yahya Dara.bi - later surnamed Vahid Akbar (d. 1850) - an erudite Shi'i scholar 
who had been sent by Muhammad Shah (d. 1848) to conduct an inquiry into the 
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Bab's claims.4 Denis MacEoin has styled the commentary 'the most important 
work' authored by the Bab during the period of his residency in Shiraz following 
his return from pilgrimage and prior to his move to Isfahan (MacEoin 1992, p. 71). 
That the tafsir is atypical in the genre of Qur'an commentaries no one would deny 
but it is difficult not to be surprised by MacEoin's dismissive appraisal of most of 
its contents: 'Interesting as it undoubtedly is in places, and highly regarded as it 
was by early Babis, this work is, for the most part, almost unreadable, consisting 
of highly abstract and insubstantial speculation on the words and even letters of the 
sura on which it is supposed to be a "commentary"' (MacEoin 2009, pp. 188-9). 
Since MacEoin has not offered any concrete examples, one does not know how 
to respond to the second part of bis statement. Todd Lawson's assessment, on the 
other hand, is both measured and nuanced: 'As for the content of the Tafsir Surat 
al-Kawthar, it will be found to contain many terms and ideas which although unfa
miliar to modem Western readers, were common coin in the milieu where it was 
first read' (Lawson 1987, p. 60). 

Lawson's view is corroborated by the fact that the taf~ir played an important 
role in the early propagation efforts of Babis to teach their new faith among the 
Shi'i inhabitants of Iran and Iraq. According to an eyewitness of the early Babi 
mission, in the course of her debates with ulama in Kufa and Karbala, Tahirih 
eloquently invoked verses from the Bab's commentary on surat al-kawthar' (kitab 
sharh al-kawthar) causing the religious leaders to complain to the government 
which in tum led to her exile to Baghdad.5 The same source informs us that the 
tafsir was also used in efforts to spread the Bab's message in Kirmanshah where it 
was translated into Persian.6 

The Bab's encounter with the Hidden Imam 

The Bab's account of his meeting with the Hidden Imam is found midway through 
the ta/sir. As far as I am aware only two Baha'i scholars have taken note of this 
account in their writings. Fadil Mazandarani cites the passage in full in his ency
clopedia of terms and locutions in the Baha'i writings with small differences in 
the way the account is cited in INBA 53 (Mazandarani 124--9 BE, vol. 4, pp. 525-<i 
'Qa'im'). Although he does not discuss this passage, Mazandarani does state two 
pages earlier that the first three years of the Bab's ministry was 'the period of gate
hood' ( dawrih-yi habiyyat) when, owing to the requirements of the time, the Bab 
had not yet publicly divulged that he was the Qa'im (Mazandarani 124-9 BE, vol. 
4, p. 523 ).The account is also referred to by Nosratollah Mohammadhosseini in his 
extensive tome on the Bab where it is erroneously identified as a Shi'i hadith found 
in the works of the late-Safavid Traditionist Muhammad Baqir Majlisi (d. 1699).7 

This is not a difficult mistake to make considering that the account is nestled among 
numerous hadiths. However, no such hadith is found in any of Majlisi's works - or 
any other work for that matter - and a close reading of the text confirms that it is 
in fact the Bab who is speaking in the first person. 

Between Fadil Mazandarani and Mohammadhosseini, the account was also 
cited by Ayatollah Ibrahim Amini (b. 1925)~ in his apologetic/polemical work 
Dadgustar-i Jaht.in.') This book presents the traditional Shi'i doctrines vis-a-vis the 
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Twelfth lmam, his putative occultation, the signs of his return, etc. First published 
in 1968, at least three other editions have been produced and the book itself has 
been reprinted more than 30 times, a testimony, perhaps, to its popularity in Iran. 
Translations into Arabic and Urdu have also been published. 10 According to the 
Iran Book News Agency (JBNA), Amin i's monograph is 'the most comprehensive 
book' written in the field of the Twelnh Imam and was recognized in 1999 by Iran's 
Ministry of Culture and Islamic Guidance as the best book written in Arabic or 
Persian on the figure of the Shi'i saviour.11 In 1996 Professor Abdulaziz Sachedina12 

translated the monograph into English under the title al-Imam al-Mahdi: The Just 
leader of Humanity. This translation has itself been reprinted numerous times 
- most recently by the prolific Qum-based publisher Ansariyan Publications -
and found its way to the Internet. Currently one can find copies or links to it on 
hundreds of web sites, including a number of anti-Baha'i sites. 13 

The last part of the final chapter of Amini's book, in essence its crest and 
climax, is a polemical attack on the Bab. 14 Here Amini seeks to discount the Bab as 
essentially a very confused young man who was in reality a pseudo-Qa'im. What is 
clear is that Amini has attempted to read parts of the Bab's Tafsir Surat al-Kawthar. 
In this section of his book Amini translates selections from the Bab's tajsir from 
Arabic into Persian. In his translation Sachedina has translated these selections 
from Persian into English without consulting any of the original Arabic manuscripts 
of the tqfsir. Citing the Bab's encounter with a 'young man in the sacred mosque 
of Mecca whom he thought to be the Hidden Imam' (Amini 2004, p. 344), Amini 
contends that this is clear proof that the Bab did not in fact harbour any claims to 
be the awaited Twelfth Imam. After all, how could the Bab have been the Twelfth 
Imam when he is claiming to have seen him? Since Sachedina's translation is for 
the most part an accurate rendition of Amini's text, I will quote from it here: 

In another place in the same book [i.e. the Tafsir Surat al-Kawthar] he writes about 
his own experience of having seen the twelfth Imam in Mecca: 'One day I was 
busy praying in the holy mosque of Mecca, on the side of the Yamani pillar [ of 
the Ka'ba]. I noticed a well built and good looking young man who was deeply 
involved in performing the circumambulation (tawaj). He had a white turban on his 
head and a woollen cloak on his shoulder. He was with the merchants' group from 
Fars. There was no more than a few steps of distance between us. All of a sudden 
a thought came to my mind that he could be the Master of the Command (sahib 
al-amr). But I was embarrassed to go closer to him. When I finished my prayers 
I did not find him. Nevertheless, I am not so sure that he was the Master of the 
Command' (ibid. p. 34215

). 

Amini does not provide any details about the manuscript of the tafsir he has 
consulted. Furthermore, his use of quotation marks gives the false impression that 
he is directly quoting from the tafsir when, in fact, the tafsir was written by the Bab 
in Arabic and he is 'translating' this passage into Persian. More importantly, there 
are numerous problems with Amini's Persian translation. To highlight these, I will 
begin by providing here a new translation of this section of the tafsir for ease of 
comparison with Amini's translation above. 
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One day, while I was inside the Sacred Mosque, standing near the House, next to 
the Yemeni pillar, in the late afternoon, I saw a youth of medium height - shining, 
radiant, bursting with light. His face was as luminous as the moon and he was 
seated on the ground as the people circumambulated the House. He sat in front of 
the Yemeni pillar in a humble self-effacing manner, his eyes fixed on the House, 
oblivious of everyone. I saw no one around him. He wore a white turban, similar 
to the turbans worn by the merchants of Fars, and a wool cloak, the kind worn by 
the most eminent merchants, yet he commanded reverence and respect and was 
marked by majesty and radiance. When I looked at him- between us was a distance 
of only a few feet, I don't recall the precise distance- my heart was deeply moved. 
However, I was embarrassed to approach his holy presence and immersed myself 
in prayer. I said to myself: 'If he is truly my heart's desire, then he will ask me to 
attain his presence and wi!! ease the yearning in my heart and subdue my fears.' 
I prayed more fervently, but when I had finished, I looked and he was no longer 
in the place where he had been sitting. I walked all around the Sacred Mosque, 
but could not find him [anywhere]. What occurred left a strong impression on my 
heart. Throughout my time in Mecca, day and night, I searched everywhere to 
see him again, but God did not pennit it. I am not saying that l really did see him 
because I do not know what God wanted from that (experience). Perhaps he was 
not outwardly the desired one. But when I saw (him), it occurred to me to mention 
that honour to you as a token of my love for his Cause. Truly, if a servant attains 
the station ofrecognizing him, there is no doubt that he will recognize him .. _i(, 

I now move to offer a gloss of the three sections of this account. 

Section 1 

One day, while I was inside the Sacred Mosque, 17 standing (qa'imanJ near the 
House, is next to the Yemeni pillar, :9 in the late qfternoon (waqt al- 'asrJ, I saw a 
youth (shabban) of medium heighr-0 - shining, radiant, bursting with light. His 
face was as luminous as the moon'"1 and he was seated on the ground as the people 
circumambulated the House. 

In Shi' i parlance mention of a radiant youth at the Ka 'ba would have instantly been 
read by a learned scholar such as Vahid as a metonymy for the Twelfth lmam. Jn the 
compilations of hadith about this figure, hadith after hadith ascribed to the Imams 
predicts that the Qa'im will emerge as a youth at the time of his appearance.21 In 
a long Tradition ascribed to the sixth Imam, Ja'far Sadiq (d. 765) and narrated on 
the authority of his close disciple Mufaddal bin 'Umar (d. late 7th century),23 we 
are told that when the Imam manifests himself and appears at the Ka'ba, 'No one 
will recognize him [because] he will appear as a youth (yazhar wa-huwa shabb)'. 24 

Another hadith recounts the same Imam as having said, 'The Lord of this cause 
is the youngest of us in age and the most beautiful of us in appearance (sahib 
hadha al-amr asgharuna sinnan wa-ajmaluna shakhsan).' When asked about 
the time the Imam would appear, Sadiq responded allusively: 'When travellers 
set out to pay homage to the lad (idha sarat al-rukban bi-bay 'at al-ghulam).'25 
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Elsewhere, the Qa'im's age is hinted at: 'The Lord of [this] cause is not older than 
forty ... he will manifest himself in the form of a youth (yazhar Ji surat shabb)' 
(Tusi 1425 AH/2004-5 CE, p. 419, n. 396). When one of his disciples asked Sadiq 
whether he was the Lord of the Age, the Imam was stunned: 'Me? Your Master 
(inni la•sahibukum)?!?' Pulling his wrinkled skin, he proclaimed: 'I have grown 
old whereas your Master will [appear] in the prime of his youth (ana shaykh kabir 
wa-sahibukum shabb hadath).26 A similar hadith is ascribed to Ja'far's father, 
Imam Muhammad Baqir (d. c. 735). When pressed by one of his disciples to reveal 
whether or not he was the promised Qa'im, Baqir at last answered: 'How could l be 
him when I have already reached fifty-four years of age?! The Lord [of the Age) is 
much younger than I and much lighter on the saddle of a mount. '27 Connnenting on 
this hadith, the Shi'i scholar 'Ali al-Ha'iri (d. 1915) remarks: 'People will see (the 
Qa'im) as a youth (shabh) with perfect strength and without evincing any of the 
signs of advanced age. '28 According to a separate hadith attributed to Imam Husayn, 
'When the Qa 'im rises, the people will reject him because he will retwn as a youth in 
his best years (/aw qad qama al-qu 'im la-ankarahu al-nas li-annahu yarji ·a ilayhim 
shabban muwajfaqan). No one will remain believing in him except those with whom 
God has kept a covenant since [ creating] the first atoms.'29 A different hadith states 
that the Qa'im 'will appear in the form of a rightly guided youth (shabb muwajfaq), 
a young man thirty-two years old' (al-Nu'mani 1422 AH/2001-2 cE, p. 195, n. 44). 
Elsewhere Imam Husayn laments that 'among the greatest tests [that will face the 
Shi' a] is that their Master will appear to them as a youth [ when J they expect that 
he will be an elder (shaykh)' .30 And a Tradition ascribed to Muhammad Baqir, we 
read: 'They asked the Commander of the Faithful, 'Ali - peace be upon him - about 
the attributes of the Mahdi. 'AH responded: "He is a youth of medium height with 
a beautiful countenance, elegant hair - the hair on his head flows down over his 
shoulders. The light of his face covers the blackness of his beard and hair."'31 The 
youth (ghulam) is also listed as one of the epithets of the Twelfth Imam. n Moreover, 
the beauty of the expected Imam is emphasized in numerous hadiths. One tradition 
ascribed to the Prophet states: 'The Mahdi will be one of my descendants. His face 
will be like a brilliant star (wajhuhu ka-al-kawkab al-dum). His skin colour will 
be like the colour of the Arabs; his body like the body of the Israelites. He will fill 
the earth with justice just as it will have been full of tyranny. The people of the 
heavens (ah/ al-sama ') and the birds in the air will be pleased by his rule. He will 
rule for twenty years. ' 33 These hadiths and reports far from exhaust the theme in 
Shi 'i sources. 

In the over I, I 00 years that the Twelfth Imam has been in occultation, there 
have been numerous believers - particularly from the ranks of the ulama - who 
have claimed to have met him, whether in dreams and visions or in a wakeful state. 
In these accounts the Hidden Imam is often an Arab descendant of hnam 'Ali from 
the hijaz. H In account after account he is described as being a comely, courtly youth 
marked by overwhelming, if not ineffable, beauty. Radiance, youth and refinement 
are among the first attributes ascribed to the Imam in these accounts. A typical 
narrative describes the Imam as a youth with 'a broad forehead, white complexion, 
brilliant eyes, wide palms, bent knees, a birthmark on his right cheek, and a part of 
his hair in locks'. 35 In another account that dates back to the 10th century CE, the 
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believer meeting the youthful Imam in a tent 'bursting with light' outside of Mecca 
recounts: 

I entered into his presence, may the blessings of God be upon him, and found 
him sitting on a rug with brown and red-coloured spots, reclining on a pillow. 
We greeted each other. I looked at him closely and saw a face as luminous as 
the moon. He was strong yet refined and mild-tempered, not too tall and not too 
short. He was of medium build and possessed a broad forehead, beautifully arched 
eyebrows, deep-black and large eyes, an aquiline nose, and two smooth cheeks with 
a birthmark on the right. My mind was lost in his features as I looked upon him.36 

In many of the earliest accounts the Imam is encountered in the vicinity of the 
Ka'ba. In one such report from the first century of the occultation, the believer 
narrating the experience recounts: 

As I was circumarnbulating the Ka 'ba and had completed the sixth encirclement 
and was about to begin the seventh, my eyes suddenly fell upon a group sitting to 
the right of the Ka'ba. A most comely, sweet-smelling, awe-inspiring youth (shabb) 
reverently approached them and began speaking to them. I have never [listened to] 
words more beautiful than his, nor [heard] a tongue sweeter than his nor [seen] 
sitting more exquisite than the manner of his sitting. 37 

It is also worth noting that in a version of the famous hadith known as the hadith 
of the vision, Muhammad declared that during bis ascent into the heavens, he saw 
God in the most beautiful of forms: a youth in his best years (shabb muwajfaq).38 

Turning to the Bab's writings, we find that youth and beauty are veiy significant 
self-describing motifs. The Bab refers to himself as the 'the Persian Youth' and 
'the Arabian Youth' in numerous places.3~ He is repeatedly portrayed as being 
'comely'40 and having been fashioned by God 'in a most comely form' (hi-ahsan 
sura).41 In one of his works he is proclaimed as 'the Garden of Repose, the loftiest 
Point of adoration, the Tree beyond which there is no passing, the blessed Lote
Tree, the Most Mighty Sign, the most beauteous Countenance (ta/ 'at al- 'uzma) and 
the most comely Face (wajhat al-husna)' (The Bab 1976, p. 155). 

Expressions of praise of the Bab's youth and beauty appear to have been 
important themes for his earliest followers as well. Regarding the attention the 
Bab's beauty and mansuetude received, A.L.M. Nicolas writes: 'He was already 
predisposed to meditation and inclined to be silent, while his fine face, the radiance 
of his glance as well as his modest and contemplative mien drew, even at that early 
date, the attention of his fellow-citizens' (Nicolas 1908, pp. 188-9, cited in Nabil 
1970, p. 77). Mulla Husayn's first description upon seeing the Bab on the eve of his 
declaration outside the gates of Shiraz was 'a Youth of radiant countenance' (N abil 
1970, p. 52). And in a letter to her fellow believers in Isfahan, Tahirih reminded 
them that 'Tablets have been revealed from the heaven of divine decree in descrip
tion of the comely Arabian Youth (fata al- 'arabi al-malih) mounted on the most 
noble of steeds' (cited in Mazandarani 1944, vol. 3, p. 364).42 
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In the opening lines of the account of his experience in Mecca, the Bab states 
that he saw the youth in the late afternoon (al- 'asr). This could be read as a specific 
reference to the time of the afternoon prayer recited between noon and sunset or as a 
general reference to the time of day. In Shi'i sources the period of ·asr, in particular 
on Mondays and Thursdays, is reserved for the Hidden Imam. It is said that this is 
the time when the works and deeds of the believers are presented to the Imam.43 It 
al- ~sr also the name of the one of the suras of the Qur'an.44 In a hadith ascribed 
to the sixth Imam, al- 'asr is interpreted as being 'the advent [or coming forth] of 
the Qa' im'. 45 al- 'Asr also denotes a period or space of time and can be translated as 
'the age' or 'the era' .46 In Shi'i sources three of the Imam's most popular titles are 
Imam al-'Asr (the Imam of the Age), Sahib al-'Asr (the Lord of the Age) and Waif 
al- 'Asr ( the Guardian of the Age). 

Furthennore, the Bab indicates that the radiant young man he saw was seated 
on the ground (al-turab) while pilgrims circumambulated the shrine. This may be 
a veiled reference to a famous sobriquet of 'Ali, the first, and in a sense archetype, 
of the twelve Shi'i Imams: Abu Turab (lit. father of ground). According to Shi'i 
sources, this title was given to 'Ali by the Prophet Muhammad upon finding 'Ali 
lying on the ground next to the Ka'ba, his body covered with dirt. The Prophet 
gently woke him, began to wipe the dirt off his back and affectionately called him 
Abu Turab. Shi'i sources maintain that the sobriquet was one of the most favourite 
nicknames of the Prophet for 'Ali and that the latter 'would become overjoyed when 
called by it' (Majlisi 1983, vol. 35, p. 66). It is bears noting here that Abu Turab is 
also one of the epithets of the Twelfth Imam in Shi'i sources.47 

The image of the youthful Imam sitting calm and composed on the ground 
while around him swelling phalanxes of pilgrims are circumambulating could also 
be read as a proleptic reference to a passage found in the Persian Bayan, the most 
significant of the Bab's later works. ln the second bab of the eighth vahid of that 
work, the Bab states that when a Manifestation of God appears the certitude of his 
believers must be so strong that if 100,000 people are circumambulating the Ka'ba 
and he commands them to stop circumambulating (la tatufu), they must immedi
ately obey. Otherwise, all their deeds and acts of worship will become void and 
empty (bati/) (The Bab, Persian Bayan, p. 275). 

Section 2 

He sat opposite the Yemeni pillar in a humble se(f-effacing manner, his eyes fixed 
on the House, oblivious of everyone. I saw no one around him. He wore a white 
turban, 48 similar to the turbans worn by the merchants of Fars, and a wool cloak, 
the kind worn by the most eminent merchants, yet he commanded reverence and 
respect and was marked by majesty and radiance. 

First, it is worth noting the colour of the turban on the youth's head. Although the colour 
green is often associated with the descendants of the Prophet, according to a number 
of Shi'i Traditions, the colour worn most often by the supporters of 'AH was white. 
Numerous Traditions indicate that the Imams wore white garments and white turbans. 
According to one such hadith, the eighth Imam, 'AH Ridii' (d. 818) wore a white cotton 
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turban ( 'imama bayda min qutun) during the 'id prayers after agreeing to become the 
caliph Ma'mun's (d. 833) successor.49 

The key sentence in this section of the account - if not the most crucial sentence 
in the entire account - is the Bab's description of the youth as a merchant from the 
Persian province of Fars. 1t is important to note that the great Andalusian mystic lbn 
al- 'Arabi ( d. 1240) is said to have expected the Mahdi to be a Persian: ' ... he is the 
"Lord of the Two Dominions" (sahib hukmayn). He is of a foreign people (al- 'ajam 
[also meaning Persian]), not an Arab. His complexion is of a fair, ruddy hue, his 
hair reddish, and he is rather tall than short. He is like the radiant full-moon (al-badr 
al-azhar).'50 However, I know of no account in Shi'i sources where the Hidden 
Imam is described as being a merchant, to say nothing of him being a Persian from 
Fars.51 The Bab, born and rnised in the province of Fars and a merchant for most of 
his youth, was of course both. This sentence is the clearest proof that the youth the 
Bab is describing in none other than his own self. 

Vahid must certainly have been apprised of the Bab's profession prior to his 
interviews. The Bab's occupation was alluded to in his earliest works and was known 
by his followers. In a letter to Mulla Husayn, Tahirih describes him as the Youth 
(al-fata) who 'has appeared dressed in the garment of (those engaged in) trade' (Ji 
libs al-tajara mashhudan) (Mazandarani 1944, vol. 3, p. 338). This passage may 
be a direct reference to the above account in the Tafsir Surat al-Kawthar, especially 
in light of the fact that Tahirih is said to have recited this work during her debates 
with religious scholars. 

In the introduction of the tqfsir the Bab describes himself to Vahid as 'a Persian 
youth (fata 'ajam1)' .52 Statements praising the province of Fars as the Bab's home
land and the place where his revelation began are scattered throughout his writings. 
In the Qayyum al-Asma' the Bab addresses the inhabitants of Fars: 'O People of 
Fars! Is not this inestimable honour from the Supreme Remembrance sufficient for 
you: God has chosen you for this Most Great Word [i.e. the Bab]! '53 Fars (madinih
yi fa) is further extolled as the place of revelation (mahall-i zuhur) in the Persian 
Bayan, where the Bab commands that all (kull nufas) must prostrate themselves 
before entering it.54 

Section 3 

When l looked at him - between us ,ras a distance of only a ff!¾' feet, I don't recall 
the precise distance - my heart was deeply moved. However, I was embarrassed 
(Cf Q 33:53) to approach his holy presence and immersed myself in prayer. I 
said to myself 'If he is truly my heart's des ire, then he will invite me to attain his 
presence and will ease the yearning in my heart and subdue my fears. 'J prayed more 
fervently, but when I had.finished, I looked and he was no longer in the place where 
he had been sitting. I walked all around the Sacred Mosque, but could not find him 
[anywhere]. What occurred left a strong impression on my heart. Throughout my 
time in Mecca, day and night, I searched everywhere to see him again, but God did 
not permit it. I am not saying that I really did see him because I do not know what 
God wanted from that [experience]. Perhaps he was not ou(¾>ardly the desired one. 
But when I saw [him], it occurred to me to mention that honour to you as a token 
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of my love for his Cause. Truly, if a servant attains the srat ion of recognizing him, 
there is no doubt that he will recognize him ... '55 

The Bab's hesitation about whether the youth was in fact the promised Imam and 
his inability to find him after opening his eyes are again refigurations of traditional 
topoi found in accounts describing tete-a-tetes with the Imam. That during the 
season of pilgrimage the Qa'im 'is at Mecca, unrecognized, scrutinizing the hearts 
of the believers' is a prominent theme in early Shi'i sources (MacDonald and 
Hodgson, 'Ghayba', E/2, vol. 2, pp. 1025--6). I will cite just one of many typical 
accounts, this one foW1d in Kulayni's (d. 940) hadith compendium al-Kafl: 

I was performing the pilgrimage with one of my companions. We came to the 
halting station at the plain of 'Arafat (al-mawqif). Suddenly, [we saw] a youth 
sitting down (shabb qa 'id) wearing a cloth around his waist and over one of his 
shoulders ... He did not show any of the signs of tra veL A mendicant came to us 
but we shooed him away. He then went to the youth and begged him (for money]. 
[The youth] picked up something from the ground and gave it to him. The beggar 
prayed for him, praying fervently and for a long time. The youth then stood up 
(qama) and disappeared (ghaba 'anna). 

The narrator and his companion immediately approached the mendicant and asked what 
the youth had given him. The beggar showed them a piece of gold which they estimated 
to be 20 mithqa/s>6 in weight. Only then do the two realize that the youth they had 
seen was the Hidden Imam. Frantically, they begin searching for him but are unable 
to find him anywhere. The Imam has vanished. They ask whether anyone knows 
anything about the young man. They learn only that he is 'a youth and a descendant 
of hnam 'Ali (shabb 'alawf) who performs the pilgrimage on foot every year'.57 

Henry Corbin captures well the spirit and tenor of the phenomenon of encoun
ters with the Imam when he observes that, 

These manifestations, however, never occur except at the initiative of the hnam; 
and if he appears most often in the guise of a young man of supernatural beauty, 
almost always, subject to exception, the person granted the privilege of this vision 
is only conscious afterward, later, of whom he has seen. A strict incognito covers 
these manifestations ... (Corbin 1995, p. 23). 

The practice of taqiyya - a characteristic feature of the Bab in this phase of his 
short ministry- is a palpable component of this pericope. 58 In fact, if there were one 
passage that best captures the sense of secrecy and the dialectic between an open 
disclosure of his claim to be the Qa'irn and a desire to conceal that notion, it may 
be this passage from the Tafsir Surat al-Kawthar. 

Other verses in the taj~ir - which Amini had conveniently chosen to neglect -
leave no doubt that its author is laying claim to a sublime rank and station. In the 
introduction to the tafsir the Bab repeatedly states that this work has been 'revealed' 
to him (INBA, vol. 53, p. 182). The Bab declares: 'Verily, the Burning Bush hath 
been planted in My chest! How then can you hear the Verses of God and yet fail to 
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understand?' (!NBA, vol. 53, p. 192). Again speaking of himself in the third person, 
the Bab states that 'God has chosen a servant from among the Persians to preserve 
the religion of His Messenger and Friends (Allah qad ikhtara li-hift din rasiilihi 
wa-awliycVihi 'abdan min al-a'jamiyin)'. Moreover, '[God] has bestowed on Him 
what no one in all the worlds has ever brought' (INBA, vol. 53, p. 184). In intro
ducing the section of the tafsir in which we find this narrative, the Bab states that, 
unlike the ulama, he has not had access to the books of hadith and has not studied 
the Traditions (akhbar) of the Prophet and the Imams, owing to the fact that he has 
been a youth and a merchant (li-annf kuntufataan tajiran) (INBA, vol. 53, p. 276). 
Elsewhere, he presents an ultimatum to the ulama: 'Verily, the One proclaiming this 
Cause is of the people [ who reside] on Mount Qaf. He has commanded the ulama 
to (either) answer Him or render themselves slanderers and disbelievers in God' 
(INBA, vol. 53, p. 187).~~ In connection with this, the Bab also proclaims openly to 
Vahid that the hour (al-sa 'a) of the Resurrection has come, 

Finally, what are we to make of the Bib's sense of embarrassment to approach 
the youth? This may again be an example of taq~vya. It may also reflect a feeling of 
extreme meekness and humility on the part of the Bib towards his own self. Similar 
to, for example, Baha'u'llah's Fire Tablet, it may be possible to read this account 
as another brilliant example of dialogue between the human nature and the divine 
spirit that animate and co-subsist in the Manifestation of God. In such dialogues 
the human and divine natures of the Manifestation are not divided. Rather, it 
can be said that human nature chooses to express its utter lowliness before the 
Manifestation's divine nature. 'Abdu'l-Baha's interpretation of a hadith ascribed to 
the seventh lmam, Musa Kazim ( d. 799), may be apropos in this context. According 
to this hadith, God has promised to reveal four concealed letters to the Qi'im.60 

Commenting on this tradition, 'Abdu'l-Baha states that the four letters which 
the Bab divulged were in fact four stages or stations (maratib-i arba 'ih) that he 
progressively revealed and passed through during his six-year ministry. These were 
l) the stage of servitude (rutbih-yi 'ubudiyyat) which, according to 'Abdu'l-Bahi, 
the Promised One manifested in the beginning (dar avva{) of his ministry; 2) the 
stage of the lmamate manifested by his declaring 'I am the Qa'im whose appear
ance you have been promised'; 3) the stage of prophethood (nubuvvat) where he 
declared that the Manifestations of God have no beginning or end; and finally 4) the 
stage where he declared the words 'Verily, I am God'. 'Abdu'l-Baha concludes his 
commentary by citing Q 53:3-4: 'Nor does he speak of his own desire. It is nothing 
but revelation revealed to him' ('Abdu'l-Baha, Muntakhabat online, vol. 6, p. 366 
(no. 503)). If the youth in the Bab's account is in fact his divine nature, it is possible 
to understand the Bab's reticence as an expression of the utter servitude of his 
human nature to his divine nature, God, represented on earth by his Manifestation, 
i.e. the Bab himself. 

Conclusion 

In these tentative notes to the Bab's account of his encounter with the Hidden Imam 
l have attempted to follow the trajectory charted by Todd Lawson in exploring 
questions of audience and milieu in reading the early writings of the Bab. The Tafsir 
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Surat al-Kawthar may contain more Traditions - many of which relate to the Qa'im 
- than any of the Bab's other works. Considering the fact that his interlocutor was a 
learned Shi'i scholar who by some accounts had memorized 30,000 hadiths, is it any 
wonder that the Bab would choose to speak to him in a 'language' he had mastered 
by invoking the theme of encounters with the Imam? In an exquisite performance of 
storytelling the Bab is able to carefully present himself as the promised Imam. Jn the 
process, the Traditions and narratives accentuating the physical beauty and youth of 
the Qa'im come to represent a typological prerepresentation or prefiguration - the 
type - of which the Bab's encounter with the Qa'im, i.e. with himself, provides the 
corresponding realization or recapitulation - the antitype. Judging from Vahid's 
writings and actions after leaving Shiraz, there is little doubt he did not discern who 
the mysterious youth in the Bab's account was. The account is thus another stunning 
portrait of the abiding Quranic template: 'We have never sent a Messenger save with 
the tongue of his own people, that he might make everything clear to them' (Q 14:4). 
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Notes 

1. l would like to record my thanks to Dr Todd Lawson for his help in studying the 
account of the Bab's encounter in Tafsir Surat al-Kawthar. My appreciation as well 
to Dr Muhammad Afnan, Dr Stephen Lambden, Dr Mina Yazdani and Dr Khazch 
Fananapazir for their insights into different aspects of this article. An earlier version 
of this chapter was presented at the Association for Baha'i Studies-North America 
Annual Conference in Toronto, August 2007. 

2. Surat al-Kawthar is the 108th sum of the Qur'an and consists of only three verses. 
Baha'u'llah states that the sura was revealed ro the Prophet Muhammad to console 
him after the premature death of his sons and the derision he was forced to endure at 
the hands of his enemies. (Tablet cited in Aydr-i Bayyinut, p. 147.) On the meaning of 
kawthar (usually translated as 'the abundance'), see Horovitz and Gardet, 'Kawthar', 
E/2, vol. 4, pp. 805--6. 'Abdu'I-Baha states that kuwthar is derived from kathrat 
(Arabic, lit to be numerous, multitude) and means abundance or intensification 
(izdiyad). He adds, 'Today, the divine kawthar is the sweet savours of holiness which 
quicken the souls of men.' (Tablet cited in Ishraq-Khavari (ed.), Ma 'idih-yi Asimani, 
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vol. 2, p. 95.) See also Lambden's discussion of the word in Baha'u'llah's earliest 
known work, Rashh-i ~ma, in Lambdcn, 'Commentary Upon the Rashh-i 'Amci ". 
Available online at: http://www. hurqalya.pwp.blueyondcr. co. uk/BAHA %27-ALLAH/ 
rashb-i%20%60ama%27 /RASHHI YES-COMM.htm. 

3. Edward Browne introduced the Tafsir Surat al-Kawthar and cited a few short selec
tions in his 'A Catalogue and Description of 27 Babi Manuscripts', Journal of the 
Royal Asiatic Society 24 (1892), pp. 64-3-7. Passages from the ta/sir are also cited by 
Mazandarani in Tcirikh-i Zuhur al-Haqq, vol. 2, pp. 107-9; Faydi,Nayriz .Mushgbiz, pp. 
13-14; and by Afuan in his excellent study 'Marahil-i Da 'vat-i Hadrat-i Nuqtih-yi Ula', 
pp. 5-18. Todd Lawson has translated some difficult passages and discussed several 
significant points in The Qur 'an Commentary of Sayyid 'Ali Muhammad, the Bab, 
pp. 58-63; and 'Qur'an Commentary as Sacred Performance', pp. 145-9, 153-8. See 
also Mohammadhosseini. Hadrat-i Bab, pp. 768-73; MacEoin, The Sources for Early 
Babi Doctrine and History, p. 71; MacEoin, Messiah of Shiraz, pp. 165, 188, 194, 201, 
223, 235--6, 246,279, 601, 641-2; lsbraq Khavari, Qamtis-i iqan, vol. I, pp. 206--7; 
Behmardi, 'Muqaddamih- 'i dar barih-yi sabk va siyaq-i athar-i mubdrakih-yi hadrat-i 
rabb-i a 'la ruh ma sawahufadahu', vol. 6, pp. 54, 57; Afnan, 'Sha 'n-i tafeir dar athar-i 
hadrat-i nuqtih-yi ula', vol. 6, p. 99. See also Afnan, '.4.hd-i A 'la: Zindigani-yi Hadrat-i 
Bab, pp. 164, 455, n. 3. In this work Mr Afnan indicates that several pages of the Tafsir 
Surat al-Kawtharin the handwriting of the Bab are available at the Baha'i World Centre; 
idem, p. 4 75, n. 21. A sample page is presented on p. 466 of the same work. See also 
Lambden, 'Moses/Sinai Motifs', pp. 104-5, pp. 168-9, n. 113; idem, 'The Tafsir Surat 
al-Kawthar ofSayyid 'Ali Muhammad, the Bab', available online at: 

http:/ /www.hurqalya.pwp.blueyonder.co. uk/03-THE%20B AB/post%201844/ 
TAFSIR%20SURAT%20AL-KA WTHAR %20-%20THE%20BAB.htm. 

4. See Momen, 'Darabi Sayyed Yahyii', Encyclopaedia franica Online, 1996., available 
at www.iranica.com. Baha'u'llah would later refer to Vahid as the 'unique and peerless 
figure of his age', Kitab-i-lqan, p. 223. He has been described by Shoghi Effendi as 'the 
most preeminent figure to enhst under the banner of the [Bab's] Faith ... ' God Passes 
By, p. 50. By far the most comprehensive source on his biography in English is Rabbani, 
The Babis of Nayriz, available online at: http://ahang.rabbani.googlepages.com/nayriz 
(accessed 1 June 2008). This work incorporates the author's previous study, Rabbani, 
'The Family ofVahid Dara bi', Research Notes in Shaykhi, Babi and Baha'i Studies, vol. 
7, p. 1, available online at: http://www.h-net.org/~bahai/notes/vol7/darabi.htm# ftn2 
(accessed 16 June 2008). See also, Isbraq Khavarf, Qcimus-i iqan, vol. 4, pp. 183~0; 
Fadil-i-Mazandarani, Tarikh-i Zuhural-Haqq, vol. 2, pp. 87-90, vol. 3, s.v. index 'Yahya 
Darabi'; Muhammad-'Ali Faydi, Hadrat-i-Nuqtay-i Ula, pp. 267-70; and Taherzadeh, 
Revelation of Baha 'u '/!ah, vol. 1, pp. 325-3 l. Mobammadhosscini swnmarizes the 
details of Vahld's encounter with the Bab (as found mainly in A Traveler's Narrative 
and The Dawn-Breakers) in his Hadrat-i Bab, pp, 257--61. See also Gulpayigani, Kash/ 
al-Ghita ·, pp. 81-2. Sholeb Quinn has compared some of the earlier accounts of his 
conversion experience with later sources in her article 'Some Preliminary Comments 
on the Historiography of Sayyid Yahya Dani.bi's Conversion' (my thanks to Dr Quinn 
for sharing a copy of her paper with me). One intriguing account of Vahid's arrival 
and subsequent conversion not discussed by Quinn is that of Mirza Habfbu'llah Afnan, 
recently translated by Rabbani, The Genesis of the Babi-Baha 'f Faiths in Shiraz and 
Fars, pp. 38--40. Of even greater significance are the writings ofVahid himself, includ
ing a treatise he wrote soon after his conversion. Many of his available wTitings were 
translated by Rabbani, The Babis of Nayriz: History and Documents, pp. 382-95, and 
must be consulted in any future attempt at a historiography of his initial encounters with 
the Bab and the \Vl1ting of the Tafsir Surat al-Kawthar. 

5. Baghdidi, al-Risa/ah al-Amriyyah, appended to Sohrab, al-Risa/ah al-Tis 'a 'Ashar~,,ya, 
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p. 108. On the author, one of the 19 Apostles of Baha'u'llah, see 'Abdu'l-Baha, 
Memorials of the Faithfal., pp. 131--4. MacEoin also makes a reference to this in The 
Messiah of Shiraz, p. 214. 

6. Baghdadi, al-Risa/ah al-Amriyyah, p. 112. The Persian translation of the Tafsir Surnt 
al-Kawthar, like Tahirih's Persian translation of the Qayyfun al-Asma', does not 
appear to have survived. See MacEoin, Sources, p. 71. 

7. Mohammadhosscini, Hadrat-i Bab, pp. 771, 773 (note 8}. Mohammadhosseini does 
not appear to have known ofFadil Mazandarani's earlier reference to the account. 

8. As of June 2009 Ayatollah Amini was the Deputy Chairman of the Council of Experts 
(the body that elects Iran's Supreme Leader, maqam-i mu 'azzam-i rabhari). He is a 
well-known scholar and respected author and teacher at the Shi'i seminary in Qum. 

9. Amini, Dadgustar-i jahan. 
10. The Arabic translation is titled Munqidh al-Bashariyya and the Urdu translation is 

titled .4ftah-i 'Ada/at. 
11. 'Bar-i di gar ha "Dadgustar-i jahan "'. 
12. Abdulaziz Sachedina is Frances Myers Ball Professor of Religious Studies at the 

University of Virginia and one of the leading authorities on Twclver Shi'ism in North 
America. 

13. For example, the English translation is the only book on the Twelfth Imam featured on 
the popular Shi 'i website Shiasite.net. See http://www.islam-guidance.com/en/index. 
php ?option=com _ content&view=catcgory&id=282&I temid= 392. 

14. The work is markedly different from other anti-Ba.bi/anti-Baha'i polemics that have 
been written in recent years in that political accusations are entirely absent. Here we 
find no accusations of the Bab being an agent of the Russian government or at the 
centre of a nefarious anti-Iranian conspiracy. Jn fact, the substance of Amini's polemic 
closely resembles anti-Babi and anti-Baha'i works written in the first century of the 
Baha'i Faith. 

15. The original Persian can be found in Amini, Dadgustar-i Jahan, p. 334. 
16. INBA 53: 297-8. All references to INBA 53 are from the Bab's Tafsir Surat a\-Kaw

thar. http ://www.h-net.org/ ~bahaiiarepr:int/Bab/G-L/Vi nba53/inba53 .htm. 
17. al-Masjid al-Haram (lit. the Sacred Mosque) is the name of the mosque and sanctuary 

in Mecca that contains the Ka'ba. See Wcnsinck, 'Masdjid al-Haram', EI2, vol. 6, pp. 
708-9. References to it in the Qur'an include 2:144, 149-50. 

18. The Ka'ba. 
19. This is one of the four pillars of the Ka'ba. As the name suggests, it is the pillar that 

faces the direction of Yemen. 
20. Cf. Nabil, Dawn-Breakers, pp. 25, 38, 57. 
21. Mazandarani has 'like a luminous sun' (mithl shams munir). (Mazandani.ni 124-9 BE, 

vol. 4, pp. 525.) Cf. The description of the Bab's wife upon seeing Him engaged in 
devotions on the roof of their house prior to his dedaration: 'And His face was lumi
nous; rays of light radiated from it' (Balyuzi, Khadijih Bagum, p. 11 ). 

22. See Amir-Moezzi, 'Aspects de la Figure du Sauveur dans l'Eschtologie Chiite 
Duodecimaine', p. 218. 

23. One of Ja'far Sadiq's foremost disciples on whose authority a number of mainly 
esoteric Traditions are narrated. Regarding him sec Sachcdina, hlamic Messianism, 
p. 215, n. 27. On the works that arc attributed to him, see Modarressi, Tradition 
and Survival, pp. 333-7, n. 146. See also idem, Crisis and Consolidation s.v. index 
'Mufaddal b. ·umar al-Ju'fi'. 

24. al-Majlisi, Bihar al-anwar. vol. 53, pp. 6-7. al-Majlisi's source for this hadith is al
Hasan bin Sulaymarn al-HilH (d. early 9th/15th century). See al-Hilli, Mukhtasar basa 'ir 
al-darajat, p. 182. See also al-Jaz.a'iri, Kilah riyad al-ahrar fl manaqib al-a 'imma al
athar, vol. 3 (Air.val al-imam al-mahd1), p. 216.: al-Ha 'iri, Ilzam al-nasib. vol. 2, p. 223. 



192 A MOST NOBLE PATTERN 

Cf. Sachedina, p. 161. It is interesting that in every version of this Tradition - with the 
exception of al-Jaza'iri's, Mufaddal asks Imam Ja'far a follow-up question: 'My Master, 
will he [really] return as a youth or will he appear as an old man (ya'ud shabban aw 
yazhar fl shayba)?' Ja'far responds by affinning that the Qa'im will manifest himself in 
whatever fonn God has willed (bi-ayy sura sha 'a). Mufaddal's question demonstrates 
his expectation that the lmam will appear as a white-haired (shayba) old man and his 
surprise to learn from Ja'far that the Qa'im will emerge as a youth. 

25. al-Majlisi, Bihar al-anwar, vol. 51, pp. 38-9, n. 15; cf. al-Nu'mani, Kitab ul-ghayba, 
p. 190, n. 35, which has a slightly different version of the first part of this Tradition: 
'The Lord of this Cause is the youngest of us in age and the most obscure of us in 
appearance (sahib hadha al-amr asgharuna sinnan wa-akhmaluna shakhsan).' 

26. al-Majlis[, Bihar al-anwar, vol. 52, p. 280. 
27. al-Kulayni, al-Kaji, voL 1, p. 536, n. 1. Also cited in al-Majlisi, Bihar al-anv.,ar, vol. 

51,pp.140--1,n.14. 
28. al-Ha 'iri, Ilzam al-nasib, vol. 2, p. 252. 
29. al-Nu'mani, Kitab al-ghayha, p. 194, n. 43. Cf. al-Majlisi, Bihar al-anwar, vol. 52, p. 

287, n. 23, where the Tradition begins with law kharaja in place of law qad qama. I 
have translated the uncommon expression shabb muwaffaq as 'rightly guided youth'. 
The same expression has been translated by Josef van Ess as 'youth in his best years', 
while noting that it lacks 'lexicographical parallels' (Josef van Ess, 'The Youthful 
God', p. 18, n. 82). According to Taj al-'arus, another meaning for mi,wajfaq is 
'rightly guided' (rashicf). al-Majlisi postulates it is someone who is in the middle years 
of his youth (al-Majlisi, Bihar al-anwar, vol. 52, p. 287). 

30. al-Nu'mani, Kitdb al-ghayba, pp. 194-5, n. 43. This hadith is cited by 'Abdu'l-Baha 
in a very important tablet published in Muntakhabati az Malaitib-i Hadrat-i ~bdu 'l
Baha, vol. 6, pp. 196--203, n. 282. 

31. al-Majlisi, Bihar al-anwar, vol. 51, p. 36, n. 6. Cf. a similar Tradition cited in ibid. p. 
44, n. 33. Mention should also be made here of Shaykh Ab mad ( d. 1826) who stated 
in a shon autobiographical account that the first intimations of unveiling came to him 
in a dream in which he saw 'a young man, holding a book, who taught the visionary 
ta 'wfl (a spiritual exegesis) of two Quranic verses (87:2-3) ([Glorify the name of your 
Lord, the Most Exalted], he who created and shaped, he who ordained then granted 
guidance), condensing elevated philosophic teachings' (Corbin, 'Visionary Dream in 
Islamic Spirituality', p. 402). See also Corbin, En Mam Jranien, vol. 4, p. 218. 

32. Nuri, Najm al-thaqib, pp. 60--1. 
33. al-Tabari al~Saghir, Dala'il al-imama, p. 441. 
34. See for example, al-Ha'iri al-Yazdi, Jlzam al-ndsib, vol. 2, p. 28. One exception in this 

regard is an undated account that describes the Imam dressed as a Persian seminary 
student with a white turban(!)' 'a/ayhi 'ammama bayda". Earlier in the same account 
the Imam is seen with the customary green turban, a sign of his noble lineage. The 
account is narrated by 'Ali al-Rashti, one of the students of Murtada al-Ansari (d. 
1864). See al-Zubaydi, Qisas al-lmam al-Mahdi, pp. 271-2. 

35. Bihar al-anwar, vol. 52, p. 25, n. 17. Originally cited in al-Saduq, Kamal al-din, p. 
407, n. 2. 

36. al-Saduq, Kamal al-din, pp. 468-9. The Bab cites this account in the Tafsir Surat 
al-Kawthar, introducing it with the following words: 'The third matter concerns the 
authority of those who have been honoured with [gazing on] the countenance of the 
Qa'im during [the period of] his lesser occultation. God [alone] knows their number. 
T myself will mention one of them in order thar it may serve as a remembrance for 
every longing heart and [a source) of honour for those who enjoy near access to God. 
Praised be unto God, the Lord of all the worlds' (INBA, vol. 53, p. 303). 

3 7. al-Majlisi, Bihar al-anwar, vol. 52, p. 1, n. I. Originally cited in al-Saduq, Kamal al-din, 
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pp. 444--5, n. 18, which has nutqihi instead of mcmtiqihi; also cited in al-Tusi's Kitdb al
gha_vba, p. 253, n. 223. See also Saehedina, Islamic Messianism, p. 75. Cf. lbn 'Arabi's 
(d. 1240) encounter with a mysterious youth (fata) at the Ka'ba whom he described in 
his magnum opus as being 'of a spiritual essence', endowed 'with lordly attributes', who 
spoke only in silence (al-mutakallim al-samit). It is this youth that serves as Ibn 'Arabi's 
inspiration for the composition of his work by telling him: 'O you who search for the 
path that leads to the secret, Tum back: for the entire secret is within you' (Ibn al-'Arabi, 
The Meccan Revelations, vol. 2, pp. 20-1, 24). Cf a talc from the Safavid period of the 
Archangel Gabriel's encounter with a majestic youth, presumed to be 'Ali, on the shores 
of the Sea of Reality, who proclaims that he is the Mystery of God and initiates Gabriel 
into the knowledge of 700,000 sciences (Bausani, Religion in Iran: From Zoroaster to 
Baha 'u 'I/ah, pp. 308-9); and the earliest initiatory dream of Shaykh Ahmad al-Ahsa'i 
(d. 1826) when he encountered a mysterious youth who taught him the esoteric interpre
tation of Qur'an 87:2-3 (Corbin, 'Visionary Dream in Islamic Spirituality', p. 402). 

38. Sec Ghacmmaghami,Numinous Vision, Messianic Encounters. Typological Represent
ations in a Version of the Prophet :S hadfth al-ru 'ya and in Visions and Dreams of the 
Hidden Imam, Forthcoming. The Arab Baha'i apologist Al Muhammad interprets the 
youth that the Prophet saw as a prolcptic reference to the appearance of the Bab as a 
youth (A.I Muhammad, al-Dali/ wa-al-Irshcid, pp. 124-5). For a Shi'i commentary on 
this hadith by the prominent Safavid scholar Muhammad Baqir al-Majlisi (d. 1699), 
see a\-Majlisi,'Sharh Hadith: Inna Muhammadan Ra 'ci Rabbahu fl Surat al-Shabb 
al-Muwajjaq'. 

39. See for instance, passages translated from the Qayyum al-Asma' in Selections from the 
Writings of the Bab, pp. 50, 54; the Bab's letter to Muhammad Shah discussed in the 
article by Sholeh Quinn in this volume; and the Surat al- 'Abd of the Qayyum al-Asma' 
translated bv Todd Lawson in this volume. 

40. See for exainple, Lawson, 'Reading Reading Itself'. Lawson's gloss of this verse is 
highly instructive: 

This is a kind of enjambment with verse 21 [ of the Sura of the Bees]: aniqan 
rhyming with the above 'amiqan 'profound' (cf. also line 1 of the Khutbat af
tatanjiya). In a hadith of the Prophet, he is quoted as referring to the Qur'an in 
the following words: 'Its literal meaning (zahir) is beautiful (aniq) and its hidden 
meaning (batin) is profound ('amiq).' Herc, then, is yet another example of that 
apparently inexhaustible and quintessentially Shi'i motif of the Imam as the 
embodied Qur'an and the Qur'an as the inlibratcd Imam. This verse may also be 
read as a parenthesis, mashhudan 'witnessed' (same root as martyr) referring to the 
sirr hadha 'I-Bab 'the mystery of this Gate' in the above verse. This is an allusion 
to the proverbial physical beauty of Joseph, which the Bab is said to have shared. 
The Prophet said: 'God created beauty (husn) in a hundred parts and gave Joseph 
ninety-nine.' It should be noted that in this context physical beauty is a reflection 
of moral beauty, most dramatically represented in the case of Joseph in the Quranic 
episode in which he resists {with the assistance of God) the wiles of the Egyptian 
woman and as a result of which moral athleticism he is unjustly imprisoned. 

41. The Bab, Selections, p. 173. The phrase ahsan sura is not found in the Qur'an but is 
encountered in a famous hadith ascribed to the Prophet and known as the hadith al
ru 'ya (the hadith of the vision): 

The Messenger of God said: I saw my Lord in the most beautiful of forms (ra'aytu 
rabbi fi ahsan sura). He said to me, 'O Muhammad! Do you know what the 
Concourse on High arc disputing about?' I answered, 'I do not know Lord.' And so 
he put His Hand between my shoulders, and I felt its coolness between my breasts, 
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and I learned about all that is in heaven and on earth (_al-Tabari 1415/1995, vol. 27, 
p. 64, n. 2513). 

42. See also Nabfi-i-A'zam, Dawn-Breakers, p. 5 l 2, n. 1. 
43. The various hadiths on this theme arc presented and discussed by al-Nuri, in a/-Najm 

al-thaqib, pp. 643-o. 
44. God swears by al- 'asr (translated as the age or the declining day/afternoon) in the 

short Mee can sura of the same name, Surat al-'Asr { Q 103: I). The Bab revealed a com
mentary on this sura as well. For a discussion, see Lawson, 'The Dangers of Reading', 
pp. 171-215, esp. pp. l 80ff. 

45. al-Saduq, Kamal al-din, p. 656. The full translation of the hadith is provided by 
Lawson, 'Qur'an Commentary as Sacred Performance', pp. 150-l, n. 17. 

46. On the semantic field of 'asr, see Lane, Arabic-English Lexicon, Book 1, p. 2062. 
47. Nuri, Najm al-rhaqib, p. 45. Nuri comments that Abu Turab means the Lord of the 

Earth (suhib-i khak). He refers to the famous hadith that identifies the Twelfth Imam 
as the Lord of the earth referred to in Q 39:69 (For the hadith, see al-Qummi, Ta/sir 
al-Qumm[, vol. 2, p. 253). See also al-Ha'iri, /barn al-nasib, vol. 1, p. 426. al-Ha'iri 
comments that Abu Turab is one of the Twelfth Imam's titles 'because he is the 
[divine] educator of the world (murabbi a/-ard)'. 

48. Cf. 'On the eve of the Bab's arrival at Kashan, Haji Mirza Jani, surnamed Parpa, a 
noted resident of that city, dreamed that he was standing at a late hour in the afternoon 
at the gate of 'Attar, one of the gates of the city, when his eyes suddenly beheld the 
Bab on horseback wearing, instead of His customary turban, the kulah usually worn 
by the merchants of Pers la. Before Him, as well as behind Him, marched a number of 
horsemen into whose custody he seemed to have been delivered. As they approached 
the gate, the Bab saluted him and said: "Haji Mirza Jani, We are to be your Guest for 
three nights. Prepare yourself to receive Us'" (Nabil, Dawn-Breakers, p. 217; empha
sis mine). 

49. al-Kulayni, al-Kaj[, vol. I, p. 489. Also cited in al-Saduq, 'Uyun akhbar al-Rida', vol. 
1, p. 162. The Tradition suggests that it was also the custom of the Prophet and 'Ali 10 

wear white turbans. 
50. Elmore (trans.), Islamic Sainthood in the Fullness of Time, p. 522. 
51. However, there are hadiths that suggest that he will appear from the east ( of Arabia), that 

his followers will be Persian, and that his message will be difficult for the Arabs to bear. 
52. !NBA, vol. 53, p. 184. Cf. vol 53, pp. 194, 195. 
53. The Bab, Sharh surat yusuf, Uncatalogued Babi Manuscript no. 269, folio 42. 
54. The Bab, The Persian Bayan, p. 260. Elsewhere, the Bab refers to Fars as the Abode 

of Knowledge (dar al- 'ilm). See The Persian Bayim, p. 305. Cf. 'In the country of 
Fars, there is a Mosque in the centre of which rises a structure similar to the Ka'bih, 
(Masjid-i-Jum'ih). It was built only as a sign indicating the Manifestation of the Will 
of God through the erection of the house in that land. (Allusion to the new Mecca, 
i.e. the house of the Bab in Shiraz.) Blessed be he who worships God in that land; 
truly we, too, worshipped God there, and prayed for him who had erected that build
ing' ('Le Bayan Persan', vol. 2, p. l51, translation ofNabil, Dmvn-Breakers, p. 4 in 
Perigord, Translation of the French Footnotes of the Dawn-Breakers, p. I). 

55. INBA 53: 297-8. All references to INBA 53 are from the Bab's Tafsfr Surat al-Kawthar. 
56. One mithqcil is equivalent to approximately 4.8 grams. 
57. al-Kulayni, al-Kafi, vol. 1, p. 332, n. 15. Also cited in al-Bahrani (d. 1695), Madinat 

al-ma 'ajiz, vol. 8, p. 71, n. 2684; al-Nuri, Mustadrak al-wasa 'ii, vol. 3, p. 241, n. 3482; 
vol. 8, p. 49, n. 9046; al-Ha'iri al-Yazdi. Jlzam al-nasib, vol. 1, p. 340 {account 14). 

58. On taqiyya in the Bab's early writings as a mechanism for guarding the secret of his 
message, see J. Vahid Brown's article in the present volume. 
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59. Borrowed from pre-Islamic Iranian traditions, Mount Qafis the name given in some 
Muslim cosmological texts to a mountain range that surrounds the earth and marks 
the end of the world. According to certain descriptions, the mountain is made of green 
emerald. In Farid al-Din 'Attar (d. 1221), Mantiq al-tayr, Mount Qaf is the home of 
the mythical king of the birds, the Simurgh. Sec Streck and Miguel, 'Kaf, El2, vol. 
4, p. 400. Tn one of Shahab al-Din al-Suhrawardi's (d. 1187) initiatory taks, Mount 
Qaf is the home and origin of another youth of unsurpassed beauty who initiates the 
wayfarer to his true identity: 

At the beginning of the tale that Sohravardi entitled 'The Crimson Archangel', the 
captive, who has just escaped the surveillance of his jailers, that is, has temporarily 
left the world of sensory experience, finds himself in the desert in the presence of a 
being whom he asks, since he secs in him all the charms of adolescence, 'O Youth! 
Where do you come from?' He receives this reply: 'What? I am the first-born of 
the children of the Creator ... and you call me a youth ... I come from beyond 
the mountain of Qaf ... It is there that you were yourself at the beginning, and it 
is there that you will return when you are finally rid of your bonds' ( Corbin 1995, 
p. 3. Cf. Corbin 2003, pp. l39-40). 

60. In this tradition, Musa al-Kazim initiates a Christian monk in the knowledge of four 
concealed letters. al-Kazim then adverts to four other unnamed letters that have not 
been revealed. Vv'hen asked who will interpret these, the Imam responds, 'That will 
be our Qa'im (dhalika qa'imuna). God will reveal [them] to him and he will eluci
date them (fa-yunzil Allah 'alayhi fa-yufassirnha). He will reveal to him what has 
never been revealed to the righteous, the Messengers, and the rightly guided (wa
yunzil 'alayhi ma lam yunzil 'ala a/-siddiqfn wa-al-rusul wa-al-muhtadin)' {al-Kulayni, 
al-Kafi, vol. 1, p. 483. Also cited in al-Bahrani, Madinat al-ma'ajiz, vol. 6, p. 309, n. 
2024; al-Majlisi, Bihar al-arrwar, vol. 48, p. 95; al-Isfahani, Mikyal al-makarim, vol. l, 
p. 86). This intriguing hadith suggests not only that the Qa'im will receive the revela
tion of previously unrevealed knowledge but that his station may in some respects be 
epistemologically higher than even the Messengers of the past since this knowledge 
has not been revealed to any of them. This Tradition is similar to a haditl1 attributed 
to Ja'far al-Sadiq: 'Knowledge is twenty-seven letters. All that the Messengers have 
brought is two letters thereof (fa-jami' mci ja 'at bihi al-rusul haifim). Until this day 
humanity has not kno"'11 more than these two letters. But when our Qa'im appt:ars, he 
will cause the remaining twenty-five letters to be made manifest and will spread them 
among the people (ja-baththahdfi al-mis). He will adjoin the two [previous] letters to 
them so that he may propagate them [together] as twenty-seven letters' (al-Majlisi, Bihar 
al-ar,war, vol. 52, p. 336, n. 73). al-Majlisi identifies his source for this hadith as Qutb 
al-Din al-Rawandi's (d. 1177) al-Khara 'ij v.--a-al-jara 'ih but in this work the Tradition is 
worded slightly differently: 'Knowledge is [composed of] twenty-seven parts (juz'an). 
All that the Messengers have brought is two parts thereof. Until this day, humanity has 
not known more than these two parts. But when our Qa'im appears, he will cause the 
remaining twenty-five parts to be made manifest and will spread them among the people. 
He will add the two parts to [the twenty-five parts) and propagate them [together] as 
twenty-seven parts' {al-Rawandi 1988, vol. 2, p. 842, n. 59). The hadith is also referred 
to by Baha 'u'llah in Kitab-i-lqan (Persian edition), pp. I 61-2. Cf. Fadl Allah Astarabad.i 
(d. 1398), the founder of Hurufism, who declared that the four letters were the four 
additional letters found in the Persian version of the Arabic language which he had been 
invested with (Muhammad having been given only twenty-eight). 
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Phenomenology of Occultation and Prayer in the 

Bab's Sahifiy-i Ja 'fariyyih 
Nader Saiedi 

Although Sahifiy-i Ja'fariyyih is frequently mentioned as one of the writings of 
the Bab, its conceptual framework is rarely, if ever, subject to scholarly analysis. 
Instead, when this work of the Bab is approached it is normally defined in terms 
of a chaotic list of fragmented issues that are addressed in the text. However, the 
overall logic, harmony or unity of the work is never investigated. In fact it appears 
that the readers of Sahifiy-i Ja'fariyyih asswne that there is no overall logical order 
and conceptual unity present in the text. This assumption, however, is mistaken. 
In fact, one of the most amazing points about this text of the Bab is the incredible 
conceptual unity and harmony of the entire work. No issue discussed in the text is 
random, fragmented or accidental. All issues are interconnected in the context of 
a hannonious totality that defines the structure of the text. What I just mentioned 
about Sahifiy-i Ja' fariyyih is in reality applicable to all the writings of the Bab. 
Existing scholarship on the writings of the Bab usually misses the creative unity in 
his writings. I will not address other works of the Bab in this article but will treat 
Sahifiy-i Ja'fariyyih as an example of this phenomenon. 

Before discussing the conceptual framework and message of Sahifiy-i 
Ja'fariyyih, it is necessary to give basic infonnation about the text and clear out 
some common mistakes in the literatw-e. 

Three titles of the text and the date of its revelation 

This text of the Bab is called by different names. Its given title is Sharh-i
Du'a' -i-Ghaybat or Commentary on the Occultation Prayer. The entire text is an 
interpretation of a prayer that is attributed to Imam Sadiq, which is expected to 
be read by the believers during the time of the occultation of the Hidden Imam. 
The prayer is short and consists of three statements. The Bab's Commentary on 
the Occultation Prayer consists of 14 chapters but only chapters 11, 12 and 13 are 
devoted to a direct interpretation of each one of the three parts of the prayer. The 
reader who neglects the holistic conceptual framework of the tablet may be puzzled 
by this sequence. Why does it deal with its object of commentary only in those three 
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chapters? What is the relation between all the other issues discussed in the first ten 
chapters and those three chapters? 

The other name of the text is Sahifiy-i Ja'fariyyih. In his work Khutbiy-i
Dhikriyyih (Recounting/Remembering Epistle), revealed on l 5 M uharram 1262 ( 13 
January 1846), the Bab presents a list of his works up to the day of the writing of 
that text. The Bab lists 14 works written during the years 1260 to 1262, comprising 
four major books (kitab) and ten shorter ones, or epistles (sahffih). He implies 
that these 14 texts are written by the 14 sacred figures of Shi'i Islam (the Prophet 
Muhammad, his daughter Fatimih, and the 12 Imams). Khutbiy-i-Dhikriyyih 
(together with his earlier work Kitabu'l-Fihrist) is crucial for identifying the date 
of the writing of various early works of the Bab. The Bab first lists his four books 
and then his ten epistles. The fourth epistle is the Sahifiy-i Ja'fariyyih, the Epistle of 
Imam Ja'far-i-Sadiq, the sixth Imam. The Bab explains that this text is a commen
tary on the occultation prayer that is to be recited during the days of the occultation 
of the Twelfth Imam. He mentions that it consists of 14 chapters: 'Eighth is the 
Sahifiy-Ja'fariyyih which consisteth of 14 chapters on the interpretation of his 
prayer concerning the days of occultation (The Bab, Khutbiy-i-Dhikriyyih, quoted 
in Mazandarani 1944, vol. 3, p. 290). The fact that the Bab identifies the commen
tary on the prayer revealed by the sixth Imam as the epistle of that same Imam 
points to a subtle mystical point that is present in much of his early writings: the 
interpreting text is the same as the interpreted text and the Bab is the same as the 
author of the prayer. This is a reference to the station of the heart, a transcendental 
epistemological perspective which goes beyond the apparent pluralities and focuses 
on the identical truth of all beings. 

The other title of the text is the Tafsfr-i-Ha' or Commentaty on the Letter Ha'. 
This title is normally associated with two other works of the Bab. Denis MacEoin 
calls them Tafsir al-Ha' I and Tafsir al-Ha' II (MacEoin 1992, p. 72). Although 
these two texts arc explicitly defined as interpretations of the letter ha' (the second 
is in fact the interpretation of the Mystery of the Letter Ha'), the same Persian or 
Arabic term is used for denoting Sahifiy-i Ja'farfyyih. This designation is made by 
Baha'u'llah, who quotes from Sahifiy-i Ja'fariyyih in his Kitab-i-iqan. This is what 
Baha'u'llah writes: 

Likewise, in His interpretation of the letter 'Ha', He craved martyrdom, saying: 
'Methinks I heard a Voice calling in my inmost being: "Do thou sacrifice the thing 
which Thou lovest most in the path of God, even as Husayn, peace be upon him, 
hath offered up his life for My sake." And were I not rcgardful of this inevitable 
mystery, by Him, Who hath my being between His hands even if all the kings of 
the earth were to be leagued together they would be powerless to take from me a 
single letter, how much less can these servants who are worthy of no attention, and 
who verily are of the outcast ... That all may know the degree of My patience, My 
resignation, and self-sacrifice in the path of God' (Baha'u'llah 1989, pp. 231-2). 

It is a most interesting question why Baha'u'llah calls this text of the Bab The 
Interpretation of the Letter Ha'. We will see that Baha'u'llah's description is related 
to the hidden essence of the text. However, there are many misunderstandings with 
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regard to SaWfiy-i Ja'fariyyih. One of these confusions is present in the work of the 
great scholar lshraq Khavari. In his Qamus-i iqan, volume one, under the title Tafsir 
al-Ha' (in reference to the statement ofBaha'u'llah quoted above), Ishraq Khavari 
describes the content of the text and quotes several pages from different chapters of 
Sahifiy-i Ja'fariyyih. He explains that this work of the Bab is called Interpretation 
of the Letter Ha' because it is a response to a letter written by a questioner whose 
letter began with the words 'Hadha Kitabi ... '(This is my letter ... ). Since the 
first word of this letter was the letter ha', therefore the Bab wrote this text as an 
interpretation of the letter ha'. lshraq Khavari adds that this point is mentioned 
in the text of the Bab itself (lshraq K.havari 1972, vol. 1, pp. 439-44). However, 
nowhere in this text of the Bab is such a point mentioned. It seems that Ishraq 
Khavari has confused this text of the Bab with another of his works called by the 
same name, Commentary on the Letter Ha' (what MacEoin calls Tafsir al.Ha' I). 
But lshraq Khavari's description is not even entirely correct in terms of that work. 
In that work the Bab explains that since the questioner begins his letter with the 
words Huva 'l- 'Aziz (He is the sovereign), therefore the Bab answers all the ques
tions of the questioner by interpreting the first alphabetical letter in his missive (The 
Bab, Commentary on the Letter Ha', INBA 86, pp. 109-10). It is clear that lshraq 
Khavari is referring to this text of the Bab, yet he has substituted the words 'Hadha 
Kita bi' for the words 'Huva 'l- 'Az{z '. In any case these are two different works of 
the Bab but both are interpretations of the letter ha'. 

Other confusions in regard to Sahifiy.i Ja'fariyyih can be found in the works of 
Denis MacEoin. In discussing the Bab's Lawh-i Huru.fat (Tablet of Letters) or Kitab 
al-Hayakil, MacEoin refers to a tablet ofBaha'u'llah in which the Tablet ofHurufat 
is called by the name Ja'fariyyih. Then MacEoin, referring to the other work of the 
Bab, Sahifiy-i Ja'fariyyih, writes: 

The Sahifa-yi Ja 'fariyyah mentioned (and treated as a different work to the Lawh-i 
hurafat) by Shoghi Effendi in his rather spurious list of the Bab's 'best•known 
works' is not, as might at first sight appear, this same work under yet another title, 
but the treatise of that name already discussed in chapter two. How this piece 
comes to be regarded as one of the Bab's best-known works must remain a mystery 
(MacEoin 1992, pp. 89-90). 

However, these statements need to be reexamined. First, it is not Risaliy-i 
Ja'fariyyih that is mentioned by Baha'u'llah in reference to Kitab-i-Hayakil or the 
Book of 19 Temples (the Tablet of Letters), but Risaliy•i Jafriyyih, namely the Book 
of Numerology. The fact that the Tablet of 19 Temples discusses numerological 
constructions is well known but this same fact is also explicitly mentioned several 
times in the tablet itself. 1 Second, MacEoin criticizes Shoghi Effendi for consid
ering Sahifiy-i Ja 'fariyyih one of the well-known works of the Bab. But the reason 
why Shoghi Effendi has identified it as one of the Bab's best-known works is not a 
mystery. First, a number of pages of this particular tablet were translated, discussed 
and published in Nicolas's introduction to his French translation of the Persian 
Bayan (Nicolas 1908, pp. 17-25). This becomes even more relevant when we see 
that Shoghi Effendi quotes in The Dawn-Breakers, whose appendix lists the names 
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of the best-known works of the Bab, passages from Nicolas 's French translation of 
that same text. Yet another reason for the assertion of Shoghi Effendi is, as we saw 
before, the reference of Baha'u'llah to this same Sahifiy-i Ja'fariyyih in his Book 
of Certitude when he quotes a well-known statement from that text. 

A more direct discussion of Sahifiy-i Ja'fariyyih is found on pages 66 and 
67 of MacEoin 's The Sources for Early Babi Doctrine and History. According to 
MacEoin, Sahifiy-i Ja'fariyyih was revealed during Muharram of the year 1261, 
while he was in Arabia. He argues that 'several passages are stated in the text to 
have been composed on various days in the month of Muharram, the year being 
given as 1261' (MacEoin 1992, p. 67). Yet MacEoin recognizes it as a problem that 
several parts of the text, including the very first chapter, explicitly discuss events 
that took place after the Bab's return to Shiraz. However, all these confusions are 
due to a simple error on the part of MacEoin. The date of the revelation of Sahifiy-i 
Ja'fariyyih is Muharram 1262, not 1261. The reason MacEoin has assumed that the 
text is written in 1261 is a number of references to Muharram 61 and Muharram 
1261 in the Bab's work. Yet those passages deal with very different questions. The 
reference to Muharram 61 is not a reference to the date of the revelation of the text 
but is rather a reference to the date of the martyrdom of Imam Husayn. Reference to 
the year 1261 is in the context of the discussion of the return ofHusayn as the Bab, 
arguing that the spiritual martyrdom of the Bab after the year 1261 is the return 
of the physical martyrdom of Husayn. Thus the Bab says that after the completion 
of 12 centuries and the termination of the age of the outward meanings, it is in the 
year after the year 1261 - that is, in 1262 - that the tenth of Muharram, the time of 
the revelation of that passage, becomes also a Friday, a return of the martyrdom of 
Husayn in Muharram 61. 

This is what the Bab says: 

Verily the martyrdom of Husayn occurred not in this world save for the 
manifestation of the guardianship of the family of God, the certitude of their Shi' i 
followers regarding the pure truth of the Imams, and the enduring of the religion 
of Muhammad until the day when there is a blast on the trumpet and this mighty 
Cause. Thus it is necessary, according to divine wisdom, that Husayn's martyrdom 
would take place in the year 61 AH on Friday the tenth of the month of Muharram 
for many reasons ... 

Thus according to that subtle and snow-white cord it is necessary that the 
bearer of that Most Great Name, one of the Shi'i of the Imams, should be afflicted 
with their affliction within a year that is similar to the year of the martyrdom of 
Husayn in 61. Thus the 10th of Muharram, the day of the martyrdom of Husayn, 
became in this year [1262), after that year [1261), a Friday, that those endued with 
understanding may recognize that verily that which is there will not be known 
except through that which is here. 

The secret of this matter is this: Verily after the completion of the letters 'There 
is none other God save God' in the perfect year which is 1200, and after the year 
61, corresponding to the martyrdom of Husayn, it is necessary that the bearer of 
that Most Great Name of God would be wronged in this life by the oppression of 
the unjust ... 
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Thus bear thou witness that at this moment, alone by myself in this house, my 
abode, I speak in the station of the inward of the inward that which was spoken by 
the prince of martyrs in this same day in the station of inward of the outward ... 
Thus in regard to afflictions, I am inwardly as Husayn was outwardly. This is out of 
the covenant God made with me that my situation should resemble that of Husayn 
(The Bab, Sahifiy-i Ja'fariyyih, fNBA 60, pp. 116-17; emphasis mine). 

Thus as the Bab is sitting alone in his house in Shiraz, under house arrest, his heart 
is being martyred, just as the body of Husayn was martyred on that same day, the 
tenth of Muharram. The physical martyrdom of Husayn took place in the year 61. 
Thus when the 'age of outward' is ended and the 'age of the heart' begins, the 
martyrdom of the Bab as the return of the martyrdom of Husayn takes place after 
the year L 261. In 1262 the tenth of Muharram also happened to be a Friday, just as 
the tenth of Muharram of 61 was a Friday. 

This is why MacEoin's other assertion that in Sahifiy-i-Ja'fariyyih the Bab 
refers to a dream he had on 12 Muharram 1261 is equally incorrect. That dream 
took place on the eve of the second ofMuharram (and not L2) of the year 1262. 

The Bab refers to Sahifiy-i Ja' fariyyih as one of bis texts in his work Khutbiy-i 
Dhikriyyih. We know the exact date of the revelation of the latter text because it 
is referred to in the text itself: 15 Muharram 1262 (13 January 1846). Sahifiy-i 
Ja'fariyyih was revealed in the few days prior to the revelation of Khutbiy-i 
Dhikriyyih, during the first two weeks of the month of Muharram 1262. Likewise, 
in his Epistle of Justice, revealed in early 1262, the Bab refers the readers to his 
discussion of the question of resurrection in Sahifiy-i Ja'fariyyih (The Bab, The 
Epistle of Justice, p. 34). It is also necessary to note that in Sahifiy-i Ja'fariyyih 
the Bab affirms that he has revealed four books and ten epistles, a fact that shows 
that this text was revealed just before the revelation of Khutbiy-i Dhikriyyih, which 
lists those same 14 texts (The Bab, Sahifiy-i Ja 'fariyyih, INBA 60, p. 119). Finally 
it is noteworthy that the text of Sahffiy-i Ja'fariyyih begins with a prayer in which 
the Bab complains of his house arrest in Shiraz and then recounts the story of his 
afflictions after his return from the trip to Arabia (ibid. pp. 59---{i0). None of these 
could have happened in Muharram of 1261 when the Bab was still in Arabia. There 
is absolutely no reason to assume that any part of the text was written in Muharram 
1261. The entire text was revealed in the first two weeks within the month of 
Muharraml262. 

Aside from these confusions, it is a lack of attention to the overall conceptual 
framework of the text and the creative interpretation of occultation and prayer 
offered by the Bab that is missing in existing descriptions of the text. In what 
follows I try to address the central theme of the text. 

The real meaning of occultation and prayer 

Both Nicolas and MacEoin find Sahifiy-i Ja'fariyyih of primary interest in relation 
to the early claims of the Bab, his apparent negation of any station for himself in 
some of his earlier writings and his reference to his expressing the 'word of nega
tion after that of affirmation' for the sake of wisdom (ibid. p. 60). Yet neither of these 
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authors has noted the immense insights that are provided within that text in relation 
to this same question. In this short paper I will not address that specific question. 
Yet the Bab's interpretation of the twin concepts of the occultation of the Imam and 
prayer during the times of occultation is one of the ways that Sahifiy-i Ja'fariyyih 
clarifies the nature of the Bab's early claims, his use of wisdom and his true station. 

The entire text, as we shall see, is an interpretation of the occultation prayer. It 
is evident that this issue is directly related to the apparent claim of the Bab in his 
early writings that he is the gate to the Hidden Imam during the latter's occultation. 
Thus the interpretation of the meaning of occultation and prayer, intended for real
izing the advent of the Imam, is directly relevant for understanding the meaning 
of his own words regarding his true claims. In chapter 2 the Bab addresses the 
addressee of the tablet and mentions that he has read the book Sanabarq written 
by Mulhi Ja'far Kashfi, the father of Siyyid Yahya Darabi, surnamed Vahid. He 
refers to the interpretation offered by Mulla Ja'far concerning the 'prayer that hath 
dawned from the holy direction' and his discussion of the station of the Imams. I 
believe that it is likely that the prayer interpreted in Sanabarq is the same occulta
tion prayer that is revealed by the sixth Imam (whose name is the same as that of 
Mulla Ja'far). It is probable that the questioner asked the Bab about this prayer and 
Mulla Ja 'far's interpretation and had asked the Bab to interpret the prayer as well 
as to clarify his own station. However, I have not yet found a copy of Sanabarq 
and cannot be certain of this possibility. The Bab argues that what the author of 
Sanabarq has said with regard to the station of the Imams is simply inadequate to 
describe their lofty station and that all his descriptions are merely descriptions of 
the author's own self Yet the Bab praises the attempt by Mulla Ja'far. The next 
chapter is an introduction to the interpretation of the occultation prayer, discussing 
the idea of prayer as asking a favour from God. 

It is in chapter 4 that the Bab undertakes the discussion of the occultation 
prayer. He affirms that this prayer is found in Kitab-i Kafi and quotes the tradition. 
According to this tradition Imam Ja'far speaks about the Hidden Imam who will 
undergo occultation. The Bab then reveals a prayer that is supposed to be read by 
the believers during the time of the occultation of the awaited Imam. The prayer has 
three parts and is as follows: 

0 my God! Make known to me thy self, for shouldst thou enable me not to 
recognize thy self, I would not be able to recognize thy Prophet. 

0 my God! Make known to me thine Apostle, for shouldst Thou enable me not 
to recognize thine Apostle, I would not be able to recognize thy testimony. 

0 my God! Make known to me thy testimony, for shouldst thou enable me not 
to recognize thy testimony I would stray from my religion. 

It is necessary to mention that in the last chapter of the text, the Bab himself adds 
a fourth part to the above prayer and argues that the previous parts would not be 
acceptable without it. This fourth part affirms the station of gatehood. This is the 
fourth part: 

0 my God! Make known to me the gate to thy testimony, for shouldst thou enable 
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me not to recognize the gate to thy testimony I would stray from my religion (ibid. 
p. 148). 

Although it is only in chapters 11, 12 and I 3 that the three parts of the prayer are 
directly interpreted, all the chapters following chapter 4 are systematic discourses 
on the interpretation of the prayer. Before discussing how this is the case we need 
to investigate the essence of such interpretation that is already offered in chapter 4. 

In dealing with the prayer, the Bab engages in a radical reinterpretation of the 
concept of occultation and prayer. Thus the occultation of the Hidden Imam refers 
not to a specific historical event, rather it is an existential description of the human 
situation. Similarly, the prayer that is to be read during the time of occultation is 
a description of the universal dynamics of the process of a spiritual journey. The 
Bab explains that in his primordial act of creation God has created humans perfect 
and self.sufficient. This peifection is the result of the fact that God has enshrined 
the sign of his own revelation within the heart of humans. This sign of divinity is 
nothing other than human 'existence' (vujud), which is the direction of divine reve
lation in the created world. In addition to this existence, humans possess a specific 
'essence' , quidity, or determination (mahiyyat). This unity of essence and existence 
defines the station of perfect servitude, where one's essence is annihilated and only 
the direction of the divine sign within one's heart is manifest. Thus in their original 
station, humans are defined by the direction of divinity within their own being and 
nothing is seen in them except the revelation of God and his attributes. In such a 
situation humans are not alienated from their true reality and origin, which is the 
sign of divinity enshrined within their hearts. According to the Bab in this primor
dial situation humans transcend any dependence on others and have no need to ask 
from anyone anything. ln this station of divinity 'prayer', namely calling W1to one 
other than oneself, is meaningless and unnecessary. Prayer pertains to the situation 
of remoteness, imperfection and need. Yet in the original situation, where it is the 
divinity of humans that is sovereign, none of these categories are allowed. Thus in 
this primordial station of the human situation asking questions or calling to anyone 
is absolutely forbidden. In fact, asking for anything is an unforgivable sin. That is 
why chapter 3 of the text, which is an introductory preparation for an interpretation 
of the occultation prayer, is entirely devoted to an analysis of such a sin. The same 
point is again emphasized in chapter 4 in the context of a substantive interpretation 
of the prayer. In chapter 3, discussing the issue of asking questions in general, the 
Bab writes: 

Chapter 3 on a divine and sublime introduction: Verily I seek in this chapter to 
discuss the principles of all knowledge ... The path to God through knowledge 
of his eternity is barred, and he, in his truth, is not known by anyone save himself. 
Thus it is mentioned in the tradition that verily all sins committed by the faithful 
may be forgiven by God except the sin of asking, which shall never be forgiven. 
For God, glorified be he, hath made the faithful a partner with his own self, as in 
his words: 'Glory is for God and for his Apostle and for the faithful' (ibid. p. 66; 
the verse quoted is Q 63:8). 
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In chapter 3 the Bab emphasizes that for the people of inner truth there is no interest 
in any question that concerns anything other than the essence of God and such ques
tioning is an unforgivable transgression since there is no path to such knowledge. 
Furthermore, since the essence of God is inaccessible, any such question would be 
directed to the created realm. But no such dependence and debasement is allowed. 
But in chapter 4 the Bab discusses the same point in a more specific way. He tells 
us that because humans in their primordial station of existence are created partners 
with God there can be no question and no calling (prayer) addressed to either God 
or any created being. He writes: 

Chapter 4 on the description of the Prayer for the Days of Occu\tation: I now seek 
to interpret the prayer that Imam Sadiq commanded to be recited during the days 
of occultation ... 

0 thou who gazest on the effects of glory! Know thou first of the truth, that 
verily God, glorified be he, hath not created anything save he hath made it with 
utmost perfection according to his power. Had it been otherwise, his artifact would 
not have been perfect and thus would not have been worthy of attribution by God to 
himself. When thou rccognizcst this reality and beboldest its mystery by thy truth, 
thou wouldst recognize that verily in the primordial station of its existence no being 
is in need of anything, that it then may supplicate unto God its Lord for its sake. 
Nay rather, God hath created all beings as it behovetb bis glory (ibid. pp. 68-70). 

Thus at this stage there can be no 'prayer' since there is no 'absence' and no 
'occultation'. Yet the concept of prayer becomes possible and a duty when there is 
alienation of one's true reality. This means that the truth of one's being, the direction 
of divinity, is forgotten and one is revolving around one's own essence or specific 
detennination. In this situation one needs to return to one's original true existence 
and thus needs to call to God, to engage in prayer and supplication and beseech the 
Lord for attainment of the truth of one's self. At this time, therefore, reciting prayer 
becomes a duty of human beings. Thus in chapter 4 the Bab explains: 

But when one turneth away from one's true station, in such manner that one 
falsifietb one's identity and sufferetb dependence on all things, God then enjoineth 
upon him the duty of prayer for the sake of his emancipation. Thus it is revealed in 
his book: 'but those who are too proud for my worship shall soon enter hell abased• 
(Q 40:60). And it is forbidden unto him in this station to ask from anyone save God 
(The Bab, Sahifiy-i Ja'fariyyib, INBA 60, p. 70). 

Thus the concept of prayer - calling and making a request - becomes meaningful 
within the existential station of self-alienation and enslavement to one's particu
laristic self or essence. In this station of occultation of the Imam it is necessary to 
engage in a relation of request addressed to a being other than one's self. But this 
other must only be God and such asking should only be directed to the Lord. Thus 
recitation of the occultation prayer becomes a duty of the faithful in the days of 
occultation. Lt is clear that occultation or absence of the Imam is in fact the state 
of forgetfulness of one's original truth, the alienation from one's true self, which 
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is nothing other than one's existence. This true self is the state of the divinity of 
human beings, the sign of divinity that is enshrined within their hearts. Thus the 
Bab is speaking of the dialectics of self-consciousness that has to be attained after 
one's alienation from one's true self and station. The truth of one's being is ulti
mately a spiritual reality, the revelation of God within one's being. But it is the fall 
from this state of perfection and unity that separates humans from all others and 
imprisons them within the realm of pluralities and phenomenal selves. It is thus 
necessary that such state of unconsciousness and unfreedom be overcome through a 
spiritual journey which attempts to realize one's true reality. Prayer to God becomes 
the dynamics of such journey. 

The verse of the Qur'an that is quoted by the Bab in the above passage follows 
the divine command for prayer: 'And thy Lord sayest: "Call on me; I will answer 
your prayer."' The real meaning of hell and paradise is also obvious from this same 
Quranic verse. First God commands humans to pray to him and then he says that 
those who are too proud to worship him will enter hell abased. One can see that in 
the interpretation of the Bab, hell is the station of self-alienation and non-recogni
tion of one's true reality while heaven is the realization of one's true self. This point 
is emphasized in various writings of the Bab, both earlier and later. 

The Bab explains why calling to any one save God is forbidden. In chapter 4 
he again refers to the Islamic tradition which states that all sins may be forgiven 
except asking, since according to the Qur'an, glory belongs to God, his Apostle and 
the believers (Q 63:8). Then he writes: 

Verily the faithful is far more exalted than can be described and he is far more 
glorious than to have to beg and ask, and it is not worthy of his station to be debased 
and humiliated. Nay rather, he hath ever been and will continue forever to be 
glorious by virtue of the glory of God. Therefore what sin could be more grievous 
for him than asking, and what transgression could exceed that debasement? He who 
beholdeth the mystery of the highest end will indeed cast into oblivion his existence 
by virtue of such asking ... Verily among the humans, with a!I their poverty and 
weakness, should one's slave asketh anyone other than his master for anything, 
this, in the sight of people, would hurt his honour and bring shame to him. Then 
how much more disgraceful such asking would be for God, glorified be he, with 
his absolute might, wealth, glory and generosity! (The Bab, Sahffiy-i Ja'fariyyih, 
INBA 60, p. 71) 

Thus prayer and asking is forbidden to be directed to anyone except God. The 
purpose of this prayer is to return man to his true reality, his existence, the direc
tion of divine revelation within his heart. Asking anyone else results in the opposite, 
where one is further alienated from his existence and glory. The purpose of prayer, 
therefore, is to realize the true station of servitude when nothing is seen in oneself 
except the divinity of the Lord. This is the stage of true self-realization and self~ 
consciousness. At this stage man is God, except that man is man and God is God. 
Such prayer, therefore, is qualitatively different from any other prayer. As we can 
see, already in chapter 4 the Bab is interpreting the idea of occultation of the Imam 
and the need for prayer at such time in terms of the dialectics of the arc of descent 



PHENOMENOLOGY OF OCCULTATION AND PRAYER IN THE BAB'S SAH/F!Y-1 JA 
1F-4RITT7H205 

and the arc of ascent. It is the universal human condition that is symbolized by the 
twin concepts of the Imam's occultation and the duty to engage in prayer at such 
times. As we will see, the fundamental claim of the Bab is directly related to this 
inner meaning of occultation and prayer. He is the objective realization of such 
a stage of true servitude, the integration of servitude and divinity, the station of 
absolute and universal gatehood. Attaining true self-recognition is identical with 
recognition of the Bib. He is the fulfilment of all recognitions: the recognition of 
God and the recognition of the sign of divinity within one's heart. Although the 
station of the Bab can also be expressed in terms of the story of the occultation of 
the Hidden Imam, such description is only a token expression of his true station. 

Yet one does not call on God to receive material possessions or various worldly 
favours. This prayer requires a particular mode of orientation of human being to 
God, which presupposes a specific gaze of unity. This is a prayer for recognition of 
one's true self, which is the recognition of God and his revelation. This principle 
defines the harmonious order of the text of the Bab. 

The order of the text 

Although the Bab idemifies the essence of his interpretation of the occultation 
prayer in chapter 4, the entire text is the elaboration of such interpretation. Readers 
of Sahifiy-i Ja'fariyyih are usually bewildered by the fact that it is only in chap
ters 11 , 12 and 13 that the Bab addresses the three parts of the prayer. In between 
chapter 4 and chapter 11 are six chapters in which apparently no direct discussion 
of the occultation prayer takes place. In addition, the reader is usually puzzled by 
the relationship of these discussions. The truth, however, is that all the chapters 
of the text are direct interpretations of the occultation prayer. Given the mystical 
interpretation that the Bab offers for the concepts of both occultation and prayer, 
it is evident that such prayer could not be a mere ritualistic attempt to influence 
divine Will for various utilitarian favours. This is a prayer in the station of the 
heart, with the gaze of unity, and aims to recognize God and his signs within. At 
the end of chapter 4, therefore, the Bab states that for such prayer and request to be 
granted it is necessary that the one who engages in such prayer recognize various 
spiritual principles, without which his prayer will not be granted. But if one fulfils 
all these conditions then God will definitely grant his prayer. The next six chapters 
are in fact a detailed discussion of these principles. Therefore, chapters 5 to 10 are 
devoted to the discussion of these prerequisites of the prayer. It is only after such a 
discussion that the Bab then directly discusses the content of the occultation prayer 
in the subsequent three chapters. The concluding chapter is a mirror expression of 
the previous ones. Thus chapter 14 is devoted to negation of the letters of negation, 
an affirmation of the fact that prayer and asking should only be directed to God and 
to none other than God. Thus at the end of chapter 4 the Bab writes: 

Know thou that it is incumbent upon one who engageth in prayer, first recognition 
of his Lord, then recognition of his attributes, then recognition of the names of his 
self, then of his object of search, then of his end ... When thou hast anained these 
stations it is irrevocable that God shall grant thy prayer (ibid. pp. 71-2). 
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One reason for the bewilderment of the readers is that the apparent titles of chapters 
5 and 6 do not relate to the first two preconditions that are listed in chapter 4. Yet 
chapters 5 and 6 are explicitly devoted to those two preconditions. Hence chapter 
5 pertains to the question of recognition of God and his essence while chapter 6 is 
a discussion of God's attributes. Chapter 7 discusses God's names, chapter 8 the 
divine signs, chapter 9 one's tme objects of desire, and chapter 10 one's true end 
and return. In this short paper J will not address the details of these chapters. But 
they are all an affirmation of the tme meaning of both occultation and prayer as the 
binary oppositions of the human situation. For example, the entirety of chapter 9 is 
an affirmation of the fact that in the act of prayer the favour sought and the object 
desired are none other than the attainment of self-consciousness and regaining one's 
true reality, the mystical union with the sign of God within. 

It is noteworthy that the essence of the interpretation of the concepts of occulta-
tion and prayer is also the essence of the following words of Baha'u'llah: 

0 SON OF BEING? With the hands of power I made thee and with the fingers of 
strength I created thee; and within thee have I placed the essence of My light. Be 
thou content with it and seek naught else, for My work is perfect and My command 
is binding. Question it not, nor have a doubt thereof.2 

0 SON OF SPIRIT! I created thee rich, why dost thou bring thyself down to 
poverty? Noble I made thee, wherewith dost thou abase thyself? Out of the essence 
of knowledge I gave thee being, why seekest thou enlightenment from anyone 
beside Mc? Out of the clay of love I moulded thee, how dost thou busy thyself with 
another? Tum thy sight unto thyself, that thou mayest find Me standing within thee, 
mighty, powerful and self-subsisting.' 

0 SON OF MAN! Thou art My dominion and My dominion pcrishcth not; 
wherefore fearest thou thy perishing? Thou art My light and My light shall never 
be extinguished; why dost thou dread extinction? Thou art My glory and My glory 
fadeth not; thou art My robe and My robe shall never be outworn. Abide then in thy 
love for Me, that thou mayest find Me in the realm of glory.4 

0 SON OF UTTERANCE! Tum thy face unto Mine and renounce all save Me; 
for My sovereignty endureth and My dominion perisheth not. If thou seekest 
another than Me, yea, if thou scarchcst the universe for evermore, thy quest will 
be in vain.5 

Sahifiy-i Ja'fariyyih as the interpretation of the letter ha' 
As we saw, Baha'u'llah calls Sahifiy-i Ja'fariyyih by the title The Interpretation of 
the letter Ha'. It is time to see how this title relates to this work of the Bab. 

In the beginning of this discussion I referred to a confusion in Ishraq Khavari's 
description of Sahifiy-i Ja 'fariyyih. Since Baha'u'llah has called this text The 
Interpretation of the Letter Ha', Ishraq Khavari seems to have confused this work of 
the Bab with the other work that is called by that same Persian title. However, I will 
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call the other tablet (called by MacEoin Tafsir al-Ha' I) by the name Commentary 
on the Letter Ha'. 

The reason the Bab engages in interpretation of the letter ha· in the Commentary 
on the Letter Ha · is directly relevant for understanding the fact that Sahifiy-i 
Ja'fariyyih is also an interpretation of the letter ha'. The Commentary on the Letter 
Ha, a work of about 45 pages revealed a few months after the revelation of Sahifiy-i 
Ja'fariyyih, is universally believed to have been written in honour of Siyyid Yahya 
Dara.bi, surnamed Vahid. But this is certainly inaccurate. The addressee is Abu'l
Hasani'l-Husayni, a prominent notable of Shiraz. In his letter to the Bab, Husayni 
wrote: 'He is the sovereign. 0 my master! Favour me by lifting the veil from the 
countenance of the Cause, as you will.' The Bab grants his wish. He pierces the 
veils and reveals the truth through a medium of his choice. He finds the words 
of Husayni similar to the words of Kumayl, who asked for the unveiling of the 
truth. Thus the Bab begins his work by referring to Kumayl's tradition (The Bab, 
Commentary on the Letter Ha', INBA 86, p. 10 l ). The Bab argues that one who has 
attained the vision of the heart can see the divine truth shining in all things. Then 
such a person can unveil the mystery of all reality through anything he chooses. 
As a demonstration of this fact, he chooses the first letter of the words of Husayni 
and shows that it, like everything else, contains the entire reflection of the truth. 
Husayni's letter began with the word 'He' (Huva), commencing with the Arabic 
letter ha'. The rest of the work is an unveiling of truth through a discourse on the 
letter ha' (ibid. pp. 109-10). 

The reason that the Bab chooses to unveil the truth by interpreting the first 
letter of Husaynf's missive is not random. He is affirming a profound spiritual truth 
through his choice. Referring to Kumayl's tradition, the Bab argues that the recog
nition of truth is the recognition of God. But recognition of God is impossible. He 
therefore discusses the transcendence of the divine Essence beyond any attribute, 
any association with any contingent being and any relation of causation. Thus the 
recognition of truth becomes the recognition not of the Essence of God but of the 
revelation of God within the world. The truth of all beings, including the truth of 
one's own true self, is none other than the divine revelation enshrined within. Thus 
true recognition of the countenance of the beloved is the same as the recognition 
of the sign of God within one's own being. The Bab wants Husayni to recognize 
that within his own being he can see the answer to his question. Therefore, even in 
the very first letter of the word uttered by Husayni the answer to all his questions 
is present. The Bab writes: 

Verily the mystery of truth that is mentioned in the sacred traditions, whose 
knowledge distinguishes the truly learned, is an originated and created sign. God 
hath shed upon it, and through it, the splendours of his revelation and hath ordained 
it to be a sign of his own self, that all that is possible to exist out of the grace of God 
may vibrate, by its aid, towards his recognition and attain, by its aid, unto his truth. 
It is an originated sign ... the sign of thy truth, the truth of thy being ... Verily the 
first Jetter of thy letter is the letter ha ' and l now refer unto its true meaning that 
which God hath ordained for me to reveal (ibid. pp. 108-9). 
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This same point, as we have seen, is the essence of the interpretation offered 
by the Bab in his Sahifiy-i Ja 'fariyyih. The interpretation of the letter ha' in the 
Commentary on the Letter Ha' affirms the mystical nature of human reality. 
Similarly, according to Sahffiy-i Ja'fariyyih, humans are the sign of divinity and 
they contain within themselves the ultimate truth, namely the revelation of God 
within their hearts. A state of self-alienation results from forgetting this funda
mental truth. The answer to all questions is already present within the reality of the 
questioner. Truth is the nearest thing to humans, though humans are not aware of it. 
This state of forgetfulness is the same as the state of occultation. The reality of the 
Hidden Imam is present but is unseen by the people. This Imam is the 'existence' 
of humans that is present in the heart of humans but is apparently absent owing to 
the forgetfulness of humans and their fall into the state of particularistic 'essence'. 
Discourse on the first letter of the word of the questioner is an affirmation of the 
truth of one's being and the presence of truth within one's own reality. 

Just as the Commentary on the Letter Ha· identifies the question with the 
answer, the Sahifiy-i Ja'fariyyih refers to the same situation within the realm of the 
heart. In the primordial station of one's existence there is no need for any questions. 
Here too the question is the same as the answer and the two are not yet differenti
ated. However, in a state of occultation and forgetfulness, questions appear to be 
different from their answers. Yet finding true answers, at this stage, requires asking 
God alone. Thus one bas to engage in a spiritual process through the vision of the 
heart. In this situation one discovers the answer to all his questions within his own 
being. Here the question contains within itself the answer. Thus in chapter 3 the 
Bab writes: 

When thou attainest certitude that the way to recognition of the Essence of God is 
barred, tie then thy cord to God's good pleasure ... and know of a certainty that 
the reality of divine good pleasure is thy love for thyself insofar as thyself is 'he is 
he', which is the sign of thy Lord within thee, and it is that around which revolve all 
divine names and attributes and all duties and laws. When thou attainest unto such 
a station, thou wouldst find all the divine descriptions as thy own self-description 
and thou wouldst understand the true mystery of the tradition 'Verily the faithful is 
above any description' ... When one attaineth such a station one would know all 
things and would not need to ask any question from anyone save God (The Bab, 
Sahifiy-i Ja'farfyyih, INBA 60, pp, 67-8). 

In addition to the common epistemological approach of the two texts, we can 
recognize various substantive commonalities between Sahifiy-i Ja 'fariyyih and 
the Commentary on the Letter Ha·. The Bab wrote the latter text in response to a 
enquirer who asked him to unveil both the truth of being and the truth of the station 
of the Bab himself. But the letter ha' is an answer to both questions, or rather, is an 
affirmation of the identity of both answers. This is the essence and the heart of the 
Commentary on the Letter Ha·. The letter ha' is a reference to the word 'he' (huva, 
which consists of two letters ha' and vav) and thus a reference to God. Analysis 
of the letter ha' is an attempt to recognize the ultimate truth, that is, God. Thus 
interpretation of the letter ha' is a discussion of the ways to recognize God - and 
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this is precisely the topic of Sahifiy-i Ja'fariyyih. Remember that while this text is 
an analysis of the occultation prayer, the entire content of that prayer is a discourse 
on the recognition of God. As mentioned above, the prayer consists of three parts 
which speak of the recognition of God, recognition of the Apostle and recognition 
of testimony. This prayer, which begins 'O my God! Make known to me thy self, 
for shouldst Thou enable me not to recognize thy self, I would not be able to recog
nize Thy Prophet', is thus a direct discourse on God, the letter ha'. 

Thus both texts are discourses on recognition of ultimate truth, which is 
recognition of God. But both texts affirm that recognition of the essence of God 
is impossible. Thus recognition of God becomes recognition of divine revelation 
within the created world. This revelation becomes ultimately the unity of two reali
ties. One is the true reality of one's own self, the aspect of existence, the divine 
revelation within and the sign of divinity in one's heart. The other is the realization 
of the sovereign source of this sign, the realm of divine revelation, the Primal Will, 
the Manifestation of God, and the objective realization of divine Will. The latter, 
however, is best described as the letter ha'. In interpreting the tradition of Kumayl, 
the Bab set out the two primordial meanings of truth: the truth of one's being, which 
is the divine sign within the human heart, and the truth of 'Ali, who is the one who 
was being asked about truth by Kumayl. One's true self is a reflection of the truth 
of 'Ali in one's heart. Thus self-recognition and recognition of 'Ali are identical. 
Both the Commentary on the Letter Ha' and Sahifiy-i Ja'fariyyih affirm the same 
idea. Although both texts use a language of wisdom and allusion, both emphasize 
the indistinguishability of recognizing one's true self and recognizing the Bab. This 
is the heart of the interpretation of the letter ha'. 

The letter ha ' is numerically equal to five and is a reference to the word 'bah' 
(which is also five). Thus the Bab as the Remembrance and the Word of God 
becomes the truth of all reality, the manifestation of divine unity and the fulfilment 
of the tradition of truth. In his Commentary on the Letter Ha · the Bab explains that 
the letter ha' refers to the word 'bab'. The word 'bab' is the 'lightest word', the 
Quranic 'good word' and the secret of divine unity: 

Verily the letter ha· is the spirit of all the letters and the utmost remembrance of 
servitude for the Best Beloved ... It is by virtue of this letter that the divine unity 
is affirmed and the realm of pluralities is negated. Verily, those endued with true 
understanding recognize the truth of all the worlds through the symbolism of this 
letter, for that which is there cannot be known except through that which is here. 

The letter ha · is the number of that word which is the lightest word revealed 
by God in the Qur'an. 

That letter is identical with that word in all its outward manifestations and 
inward meanings ... Verily that word is naught but the upright a/if between the two 
Ms. That referreth unto the Cause of God between the twin names ... Thus God 
hath not ordained for this word, unlike other words, any half, third or fourth, for it 
is the manifestation of the everlasting light and thus naught proeecdeth from it (The 
Bab, Commentary on the Letter Ha', !NBA 14, pp. 279-80). 

In this passage, the Bab explains that the word bab represents the inner and outer 
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truth of divine unity. The word consists of the most simple letters - an A between 
two Bs. The A, or upright a/if, refers to the creative divine command, the divine 
Cause which is manifested through the twin names of 'Ali and Muhammad. The 
Arabic letter A is written as a vertical line, while B is written as a horizontal line. 
Since the Bab is the manifestation of divine unity, and since nothing else proceeds 
out of the divine Essence, the word 'bab' also represents an indivisible unity. 

It is important to note that various writings of the Bab, both earlier and later, 
offer complex interpretations of the word 'bab'. In fact, according to his writings 
the entire spiritual reality is present within the mystery of this word, the mystery 
of the letter ha". Later writings of the Bab argue that the 'bab' (equal to five) is the 
difference between light (nur = 256) and hellish fire (nar "' 251). Thus the term 
'bab' indicates the concept of light since it is equivalent to the difference between 
fire and light. The Bab is the supreme standard of truth and the day of Resurrection. 
Throughout the writings of the Bab, the word 'bab' represents an upright vertical 
line (the letter A) which unites two horizontal lines (two letter Bs). The Bab is the 
middle path that unites the two extreme opposites. The most important realization 
of this station is the unity of divinity and servitude in the being of the Bab. This is 
ultimately the reality of the point that is defined by the two stations of divinity and 
servitude, or divinity and prophethood. The name of the Bab, 'Ali Muhammad, is 
primarily a reference to this station of the Bab. Muhammad refers to the station of 
servitude of the point, whereas 'Ali, one of the names of God, symbolizes divinity 
of the point. Simultaneously 'AH Muhammad represents the unity of prophethood 
and vicegerency. The Bab is the reality that unites in his being the two stations of 
servitude and divinity, as well as prophethood and vicegerency. 

Yet the word 'bcib' also refers to the first three stages of divine creative action. 
Will (mashfyyat) is the first divine creative action, corresponding to the concept of 
existence. Determination (iradih) is the second station of divine creative action, 
corresponding to the essence of things. Destiny (qadar), the third stage of divine 
action, is the link and unity between the previous two. It corresponds to the linking of 
existence and essence. This unity is the very idea of justice, the middle path between 
absolute determinism and absolute freedom. These three stages are the conditions of 
the possibility of all reality. The Bab is the embodiment of these three stages. 

In Sahifiy-i Ja'fariyyih the Bab discusses the letter ha· in this way. As we 
have seen, ha ' refers simultaneously to the word huva (he) and to the Bab, while 
the word huva consists of two Arabic letters ha' and vav. The first is equal to five 
and the second to six. Thus the word huva is equal to 11. An interesting point 
frequently emphasized by the Bab is the identification of this word with the name 
of the Bab, that is 'Ali. Numerically 'Ali is equal to 110, which is in reality a higher 
expression of 11. In this complex symbolic structure we can see the identity of the 
Ba.b=5=ha'=Huva=ll='Ali=ll0. Yet 'huva', which is equal to 11, is also defined 
as the twin upright alifs (the first letter of the Arabic alphabet which is both equal 
to one and is written like the numeral l). Thus huva is the twin a/ifs or 11, which is 
nothing but the truth of the letter ha'. 

The interpretation offered by the Bab of huva as the twin alife is most fasci
nating. It refers to the unity of the two stations of divinity (higher) and servitude 
(lower). It simultaneously refers to the word huva and the word 'Ali, 11 and 110, the 
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stations of the point and the vicegerency. Discussing the fifth of the five stations of 
divine action and revelation in the world, the Bab writes: 

The fifth station tcstifieth unto God in the mirror of the letter ha', and it is the 
word that consistcth of twin al ifs, that is 11. It is by virrue of the first alif that it 
surgeth unto the supreme cloud of the Essence, the station of 'There is none other 
God than he (huva)', while through the other alif it falleth down unto the heaven of 
vicegerency, the station of 'he is the most great '.4/i. (The Bab, Sahffiy-i-Ja'fariyyih, 
TNBA 60, pp. 103-4). 

It is crucial to note that the letter ha· or huva is defined as a reference to the unity of 
both existence and essence. This theme is central to the Bab's interpretation of the 
concepts of occultation and prayer. The stage of perfect servitude is one in which 
the defining feature of being is negation of one's particularistic essence so that 
nothing except existence, the divine revelation within, is seen. This is both a moral 
and epistemological principle in the writings of the Bab. The essence of knowledge 
and morality is defined by the vision of the heart where the truth of one's reality 
is witnessed and nothing except the sign of divinity is mentioned. The essence of 
morality is defined as revolving around or circumambulating one's heart, one's 
existence, one's true existence. The essence of immorality is described as circling 
around one's particularistic essence, selfish desires and self-alienation. In Sahifiy-i 
Ja 'fariyyih and other writings of the Bab both these points are emphatically empha
sized. Hence in the first chapter ofSahifiy-i Ja'fariyyih the Bab writes: 'Thus beware, 
beware ... lest thou gaze upon thy essence (mahiyyatika), and take heed, take heed to 
focus thy gaze upon thy heart and its command' (ibid. p. 62). As we saw above, the 
station of occultation is the station of falling into the abyss of particularistic essence 
and forgetting one's existence, the true spiritual reality of human beings. 

Given the identification of the letter ha' with the word 'bab', one can note a 
fundamental truth that is discussed in the Sahifiy-i Ja 'fariyyih. Referring to those 
writings of the Bab in which he apparently denies having any specific station of 
gatehood, as the appointed gate to the Hidden Imam, the Bab affirms the Quranic 
point that although the enemies of God used their best tricks to plot against God, it 
is God who has the best tricks of all (Q 3 :54 ). The trick used by the Bab is explained 
by him: what he denied in fact was the station of specific gatehood as the appointed 
gate to the Imam. The Bab explains that although his station is one of gatehood (he 
is the Bab), this is the station of absolute gatehood, the universal concept of the 
Bab, a station that is not limited to any particular specification. Rather, he is the Bab 
in the universal sense of the term. In chapter 1 of Sahifiy-i Ja'fariyyih he writes: 

Then thou (God) brought me in the utmost state of degradation to the place of the 
oppressors and revealed unto me the word of negation after that of affinnation 
... But I verily intended not in that which I wrote except the specific station of 
appointed gatehood, yet gatehood is in reality an absolute word that falleth into 
limitation by such specification. By thy glory! They failed to plot against me. Nay, 
rather, I was the swiftest in such planning (The Bab, Sahifiy-i Ja'fariyyih, INBA 
60, pp. 60- 1 ). 
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One of the most perplexing issues to me in this regard is that Nicolas discusses 
Sahifiy-i Ja'fariyyih in his preface to the French translation of the Persian Bayan 
in order to prove that 'Abdu'l-Baha's account of the Bab's announcement in the 
mosque of Vakil in Shiraz is inaccurate. Nicolas quotes from A Travelers Narrative 
and then argues that this description of the event does not fit with the words of the 
Bab himself who has explicitly mentioned in Sahifiy-i Ja'fariyyih that he has used 
the word of negation in relation to his claims (Nicolas 1908, pp. xvii-xxv). Yet 
when Nicolas quotes the above passage in Sahifiy-i Ja'farfyyih in which the Bab 
explains what he actually meant by the word of negation, he comes to the same 
conclusion that is offered in 'Abdu '1-Baha 's Traveler's Narrative. Nicolas argues 
that the Bab's account in Sahifiy-i Ja'fariyyih - that his denial of specific gate
hood was in fact accurate since he was the manifestation of absolute gatehood - is 
compatible with his true claim because he was the Qa'im and a new prophet and not 
the specific gate to the Imam (ibid. p. xix). But this is exactly the point that is raised 
by 'Abdu'l-Baha. He contends that the words of the Bab were perceived differently 
by the audience in the mosque, who assumed that he was denying being the gate 
to the Imam (and thus they became 'quiet and tranquil') from the spiritual elect, 
who concluded that the Bab claimed a higher station and a more exalted meaning 
of gatehood.6 I should acknowledge that the hasty judgement of Nicolas may be a 
result of seeing Browne's translation and not the original. The original words of 
'Abdu'l-Baha clearly imply that the audience became silent and tranquil because 
they assumed that an actual recantation had taken place but Browne's translation 
does not convey this point clearly. 

It is interesting that even when the Bab appears to be using a language of 
wisdom and denies specific claims for himself, he is in fact arguing that the truth of 
his station cannot be described by any linguistic category, including prophethood, 
vicegerency or appointed gatehood. Those categories can be equally attributed to 
him or denied with regard to his station. The truth of his station is in fact beyond 
any description but the closest is the perfect station of servitude to God, the station 
in which nothing except God can be seen. The point emphasized by the Bab in these 
discussions is this: regardless of the title and description of his claim, he represents 
the supreme divine testimony and therefore he should be obeyed even ifhe calls the 
day night and the night day. This is also applicable to the definition of his station: 
his possession of supreme testimony requires perfect obedience to his command 
whether he calls himself the supreme sign of God on earth or the most abased 
atom of existence. For example, in the second chapter of Sahifiy-i Ja'fariyyih the 
Bab refers to the doubts of the questioner concerning the truth of the Bab and then 
guides him on the path of truth. The Bab argues that the Cause of God is most 
manifest and there is no doubt about it. Then he asks the questioner to ponder the 
truth of the Bab. He argues that if you see that the Bab has appeared with an incon
trovertible testimony an<l proof the like of which no one else can produce, then it is 
your duty to obey his words and not to ask why or wherefore: 

Behold the one who calleth thee unto God. Should he possess an incontrovertible 
testimony from his Lord in such manner that none is able to produce the like 
thereof, his cause would then be proven to be true and there would be no doubt 
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about it. Obey then his words and ask not why or wherefore ... Shouldst thou 
acknowledge his testimony thou wouldst have no place to flee to save to obey him, 
even ifhc callcth night day, poison sugar, false true, and knowledge ignorance (The 
Bab, Sahifiy-i Ja'fariyyih, !NBA 60, PP- 62-3). 

One of the main discussions of the truth of the letter ha' is undertaken in chapter 
7 of Sahifiy-i Ja'farfyyih. As we have seen, the Bab argued that achieving true 
prayer presupposes six forms of recognition. The third requirement is recognition 
of the names of God, which is the topic of chapter 7. An adequate discussion of this 
chapter is not possible here. 

The essence of the Bab's discourse is to define the Most Great Name of God, 
the true realization of such recognition. The Bab defines the Most Great Name of 
God as the lener ha', namely huva, as well as the name 'Ali (which is the name 
of the Bab and a reflection of huva) and the twin names 'Ali Muhammad (his 
own name). At the same time he identifies the Most Great Name of God with the 
station of the perfect Shi'a, the station of gatehood. Yet the Bab appears in the arc 
of ascent. Thus contrary to the station of the specific gate in the arc of descent, the 
Bab's station precedes that of other figures of the hierarchy of spiritual recognition, 
namely Muhammad and the Imams. Explaining the Most Great Name of God he 
writes: 

He who praycth unto God by the mystery of the name Muhammad and 'Ali, God 
shall never reject his call, even if he is amongst those who join partners with God. 
For that is the Most Great Natne of God - when they are joined together and not 
separately ... Verily the first name that God hath assumed for himself is the name 
'Alf, the Great ... Thus is it manifest to one who knoweth how to think the grandeur 
of the name huva, after detaching oneself from vav and focusing one's gaze on 
the letter a/if that is present within the letter ha'. Its numerical value is 11, which 
correspondcth to the name 'Ali, that is 110 ... Take heed, 0 thou who prayest, and 
cling thou unto that most mighty name and the most great attribute ... 

But now I allude to the inward truth of this station by discussing a tradition and 
a related one that thou mayest attain certitude that, verily, the Most Great Name is 
outwardly present within the phrase 'O God! Bless Muhammad and the Family of 
Muhammad', and inwardly in the name of guardianship ('Ali) before prophethood 
(Muhammad), apparent in the station of the true Shi'a. 

A most exciting aspect of this section is again affirmation of the two types of 
recognition: recognition of the Bab and recognition of the mystical truth enshrined 
within the hearts of humans. Thus recognition of the Bab and self-recognition are 
identical. This point is discussed in chapter 7 in an exciting interpretation of the 
phenomenology of the concept of the Most Great Name of God. Here the Bab 
argues that all names are names of God, and all names when mentioned at the 
station of the heart and stripped of all limitations and references to the particular 
essence of things, point to the unity and divinity of all things and are, therefore, 
the Most Great Name of God. Thus, although the objective realization of this 
approach is the manifest station of the Bab himself, this is identical with the truth 
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of all beings. In other words, all things in their primordial station of existence arc 
named the Most Great Name of God. It is only when they are alienated from their 
true reality and forget their existence, falling into the abyss of particularistic selves, 
that their names are no longer the Most Great Name of God. Thus recognition of 
the Bab, the letter ha', is the path to achieve the Most Great Name of God within 
one's reality as well. Hence the Bab writes: 'Belittle not any name in the contingent 
world, for verily all names of God are great, and when they are purified from refer
ence to aught save God they become the Most Great (ibid. p. 92). 

Yet there are other significant reasons why Sahifiy-i Ja'fariyyih is an interpre
tation of the letter ha ·. One of the most important of these is the centrality of the 
station of the hnam Husayn in this text. The Bab wrote his work sometime around 
the anniversary of the martyrdom of Imam H usayn on the tenth M uharram. Various 
chapters of the text identify the date as the second, fourth and tenth of Muharrarn. 
That is why the entire text is a discourse on the station of the Bab through a discus
sion and remembrance of the station of the Imam Husayn. Various chapters are 
devoted to discussing Husayn 's martyrdom as well as the similarity of the present 
situation of the Bab to the day of his martyrdom. As we know, according to the Bab, 
Imam Husayn is the letter ha' in the Islamic dispensation. He is the fifth sacred 
figure within the hierarchy of the 14 immaculate souls, listed after Muhammad, 
'Ali, Fatima, Hasan and Husayn. In fact among the works of the Bab, Sahifiy~i 
Ja 'farfyyih is most pronounced in the centrality of such discussion on the letter ha'. 
It is also noteworthy that in the Book of Certitude, where Baha'u'llah quotes from 
Sahifiy-i Ja'fariyyih and describes the text as the Interpretation of the Letter Ha', 
he is quoting the statement of the Bab in which he directly identified his present 
situation with the martyrdom of Imam Husayn. 

As noted above, a central message of Sahifiy-i Ja'fariyyih is the idea that the 
martyrdom of Imam Husayn took place in the age of appearance and outward 
meaning and thus his martyrdom was a physical one. With the inception of the 
new Cause, the arc of ascent, the age of inward meaning has commenced and 
therefore it is the divine decree that the martyrdom of the Bab is to take place in an 
inward sense on that very day, the tenth of Mubarram. If the body of Husayn were 
subjected to 950 blows from the swords his enemies, the heart of the Bab is now 
tom into pieces by thousands of blows from the swords of accusations and denials. 
To respond to his enemies' letters of refutation, particularly those from people such 
as Javad-i~Baraghani, is the height of affliction and martyrdom. 

It is in this same regard that the Bab speaks in Sahifiy-i Ja'fariyyih as Husayn 
spoke on the day of his martyrdom. The Bab, like Husayn, engages in a lengthy 
'champion's call for battle'. Here, however, it is the revelation of the divine verses 
that is offered as the matchless and subduing force of the champion. I cannot, 
however, pursue this issue here, as it needs a whole paper on its own. 

Finally, perhaps the most important way that Sahifiy-i Ja'fariyyih is both an inter
pretation of the letter ha ' and an affirmation of the truth of the Bab's station is the very 
interpretation of the occultation prayer offered by the Bib. Chapters 11, 12 and 13 are 
devoted to a discussion of each of the three parts of the prayer. Yet the essence of all 
these interpretations is one and the same: the prayer affirms that recognition of God 
and his sacred representatives is only possible through God's act of self-description 
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and self-unveiling. It is God who has made himself known to humans, otherwise no 
human could ever recognize God. This, however, is the essence of the Bab's principle 
that the standard of recognition of God is solely what God has defined as his testi
mony; that is, that, ultimately, the veiy revelation of divine verses is the veiy act of 
divine self-description. Thus the essence of the occultation prayer is an affmnation of 
the absolute sovereignty of the truth of the Bab by virtue of his revelation of divine 
words, the like of which cannot be produced by anyone. 

Sahifiy-i Ja 'fariyyih is an extensive discussion of this same fact. It is a discourse 
on the letter ha', that is, a discourse on the recognition of God and his gate. Various 
chapters of the text elaborate this theme and it is this fact that is ultimately the 
answer to all accusations against and attacks on the Bab. Chapter 2 is the chapter 
on methodology. Here the Bab counsels the questioner to focus his gaze on the 
standard of truth and the incontrovertible testimony of his truth. Chapters 11 to 13 
extend this principle. Those familiar with the writings of the Bab and Baha'u'llah 
know that this same principle is defined as the principle of the heart, the sanctuary 
of unity and the gaze of God. In other words, this is the same as the return to the 
truth of one's self and the true realization of prayer in order to overcome the aliena
tion of separation and occultation.7 
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Notes 
1. The reason MacEoin has made such a mistake is the error in transcription of the tablet 

as printed in lshraq Khavari 1950, vol. 7, p. 60. That it is a mistake, all the other copies 
of the tablet make clear; see, for example, Baha'u'llah INBA 35, p. 233, and INBA 76, 
p. 90. See also Mohammadhosseini 1995, pp. 952-3. 

2. Baha'u'llah, Hidden Words, Arabic no. 12. 
3. ibid. Arabic no. 13. 
4. ibid. Arabic no. 14. 
5. ibid. Arabic no. 15. 
6. This is Browne's translation: 

One day they summoned Him to the mosque urging and constraining Him to recant, 
but He discoursed from the pulpit in such wise as to silence and subdue those 
present and to establish and strengthen His followers. It was then supposed that He 
claimed to be the medium of grace from His Highness the Lord of the Age (upon 
Him be peace); but afterwards it became known and evident that His meaning 
was the Gatehood [Babiyyat] of another city and the mediumship of the graces of 
another Person Whose qualities and attributes were contained in His books and 
rreatises ('Abdu 'I-Baba 1980, pp. 6--7). 

7. Sahifiy-i Ja'fariyyih is truly filled with spiritual wonders and miracles. In this short 
article I have tried to outline the strUcture of the text. However, any detailed discussion 
of the issues raised in the text needs independent work. 
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The Bab's Panj Sha'n (Five Modes)1 

John Walbridge 

Among the last works of the Bab is a large book consisting ofrhapsodies on various 
names of God rendered in the five literary styles into which he divided his writ
ings and written in a strange style full of artificial constructions from Arabic roots. 
This work, the Pan) Sha 'n, or 'Five Modes', and similar works of the Bab like the 
Kitabu '!-Asma', are not always easily explicable to the contemporary mind. The 
following is a very preliminary examination of this unusual work. It is based on a 
quick examination of the work and not a full reading of it. I have used the Azali 
edition published in Iran in the early 1960s. It should be noted that there is also a 
Persian Pan) Sha 'n, a much smaller book, that I have not seen. 

Circumstances of its composition 

We know exactly when the Pan) Sha 'n was written: 19 March to 4 April 1850. 
The day it was begun was both Naw-Ruz and 5 Jumada al-Ula, the first day of 
the seventh Babi year and the sixth anniversary according to the lunar calendar of 
the Bab's declaration of his mission to Mulla Husayn. That day and on each of the 
following 16 days he wrote a passage in each of the five styles in commentary on a 
name of God. In the published Azali edition, four parts are missing, corresponding 
to the eighth, thirteenth, fifteenth and sixteenth days, and the Azali scribe apolo
gizes that one or two other parts are taken from manuscripts of lesser authority. 
Some, though not all, of the parts are dedicated to individual believers. 

We know these particulars not from the text itself but from a document 
published at the end of the Azali edition. This is evidently the Bab's correspond
ence log for the period t 9 March - 20 June 1850. It consists of entries separated 
by horizontal lines. Each entry gives the name of God for that day (of which 
more later), the number of the day in the Babi month, the day of the week in the 
conventional Arabic name and the Sabi name, and notes about what the Bab wrote 
on each day and what was dispatched to believers. The whole is firmly dated by 
a heading giving the opening date in both the lunar and Babi calendars. There are 
certain minor difficulties relating to the dating but nothing that casts doubt on the 
authenticity of the document. 

The notes on the Bab's writings are divided into three columns. The first is 
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headed 'that which was sent down from God most high' and contains a note of 
the general content of the Bab's writing that day. This gradually dwindles from a 
long paragraph on the first day to a few words or nothing later in the document. 
Beginning on the second day, the second column contains a brief statement about 
the amount and type of writing on that day. For example on day 2, on which the Bab 
revealed a chapter in each of the five styles on the theme 'God is unique', we read, 
'In commentary on the name "unity" revealed in the five modes. That which flowed 
from the Pen of God was five sheets [ or pages].' The third column, 'That which 
ascended unto God most high by the Primal Point', seems to be notes concerning 
outgoing correspondence, with addressees indicated by abbreviations and numbers 
indicating the number of sheets. In some cases the addressees can be identified but 
not always. 

The contents of the book are clearly indicated by the entries for the month of 
Baha, the first month of the Babi year; and it was this that enabled the Azali scribe 
to compile his edition and put the chapters in their proper order. After 17 Baha there 
are no further entries indicating writing in this style, evidence that the book as we 
have it is largely complete. 

The log continues for several more Ba.bf months. Many days are blank except 
for the name of God for that day and the dates. Other days record the writing of 
talismans, prayers and so on. Mid-May saw a burst of correspondence, ending 
abruptly on 14 May. This presumably marks the deparrure ofSayyah, the last Ba.bi 
courier to leave Chihriq, who carried the Bab's remaining papers to Mulla 'Abdu'l
Karim Qazvini. Though the latter part of the month saw considerable writing, it was 
mainly prayers and other such things not necessarily intended to be sent immedi
ately to the believers. The last recorded revelation was 1 Nur/3 June. The last ten 
days bear the same name of God, 'God is most high' (Allah A 'la). The log ends on 
Friday, 18 Nur/20 June 1850, apparently the day after the Bab reached Tabriz. Most 
likely Sayyid Husayn Yazdi carried the log with him to safety after the execution 
of the Bab. Presumably it then passed into Baha'u'llah's hands and was among the 
Babi manuscripts kept by Azal. 

The historical interest of this document is clear but its full use must await a 
more determined effort to decipher its cryptic notations. 

The style and content of Panj Sha'n 

The Pan} Sha 'n, as I have indicated, consists of 14 sets of passages in each of the 
five styles into which the Bab conventionally divided his Revelation: 

• verses (ayat) 
• prayers (munajar) 
• sermons (khutbih) 
• commentary (ta/sir) 
• Persian (farsi) 

Each day of the month - and presumably year - was assigned a name of God. These 
are all in the elative and are repeated twice: 
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• al-a '/ah al-a '/ah 
• al-awhad al-awhad 
• al-a 'had al-a 'had 
• al-ahya al-ahya 

These are dedicated - sometimes - to particular believers, including Dayyan, Azal, 
Tahirih, Baha'u'llah and - forlornly - the Bab's beloved uncle Hajji Mirza Sayyid 
'Ali, who had been killed a month earlier in Tehran and of whose death the Bab was 
never told. Others are more difficult to identify. 

The book contains nothing that might reasonably be called an argument. 
Instead, names of God and invocations are endlessly repeated and varied, often 
in ways unsanctioned by Arabic usage. Syntax is nearly as inventive. Thus, for 
example, the first page has Allah used as a superlative in the form a 'lah, an infini
tive ilhan, participles mu'talih, mu'lah and so on. Thus the content of the book is not 
in the form of an extended argument but in enraptured rhapsodies about particular 
themes. Thus the sermon on the first day rhapsodizes about the first day of Baha 
- Naw-Ruz - as the 'day of God', the name given it by the Bab in the Bayan. In 
such respects it is similar to the Kitabu 'I-Asma ', written sometime earlier and also 
arranged on a calendrical basis. 

Evaluation 

The question now arises as to why the Bab might have wished to write such a 
strange book - and why many Babis chose to copy it and the Azalis to publish it. 
As one of my Baha'i teachers commented about the similar work, Kitahu '!-Asma', 
'After a while a modem person gets bored, puts down the book and reads something 
else.· But I do not think that would be true of its intended readers. 

In the Persian Bayan 8: J 4 the Bib commands his followers to recite seven 
hundred verses of the Bayan or to mention God (Allah) seven hundred times every 
24 hours.2 'Bayan' in the Bab's usage refers to his writings in general, not just to 
the Bayan proper. Each part of Pan} Sha 'n is about 30 pages long, roughly equalling 
the requisite seven hundred verses ( a verse according to the Bab being 40 letters, 
or about a line). Now it also seems clear that the Bab envisioned the believer medi
tating on a different name of God each day. Lists are given in the Kitabu 'I-Asma' 
and in the correspondence log mentioned above (though the lists do not agree). 
Thus the believer, I infer, might fulfil his obligation by reciting one chapter of five 
parts from the Panj Sha 'n each day. 

The Bab's manipulation of Arabic morphology is certainly deliberate, as is 
the case in bis other Arabic works. An exact knowledge of Arabic was the most 
prized possession of the Islamic scholar, for the Arabic of the Qur'an was, as the 
Qur'an itself testifies, a miracle sufficient to demonstrate the truth of Muhammad's 
prophethood. Thus when the Bab flouted the rules of Arabic morphology and syntax 
and proclaimed the resulting works to be scripture, he was proclaiming his own 
authority to abrogate the whole Islamic religious system. The ulama understood 
this perfectly well and thus were extremely anxious to dismiss the Bab's literary 
innovations as the result of his ignorance of Arabic, for to acknowledge his right to 
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use Arabic in this way would have been to implicitly acknowledge the old and hith
erto unmet challenge of the Qur'an: 'Then produce a sura like it, and call on whom 
you can, apart from God, if you speak truly' (Q 10:39). It was exactly the debate 
played out in the arts in modem Europe, with modernists asserting their freedom 
by breaking with traditional forms and styles and traditionalists condemning them 
for being supposedly unable to master the traditional forms. 

With this the stylistic challenges of the book begin to make sense. The book is 
to be understood as a sort of Babi breviary, a work of devotions, not of instruction. 
For this the Bab's style is appropriate. While the style in this work may be numbing 
in large doses, it is unquestionably hypnotic - or, if you like, 'liturgical' - in smaller 
amounts. Recited, the Panj Sha 'n is thus akin to Sufi dhikr, in which the same evoc
ative words are repeated ceaselessly, in this case with gradual variations. The utter 
freedom with which the Bab reinvents Arabic grammar is an open proclamation of 
his claim to prophethood. The aesthetic is thus rather modem in certain ways, with 
its contempt for convention and rigorous formal rules. Perhaps we should see Pan} 
Sha 'n as a minimalist work or a sort of devotional Finnegan s Wake. There can be 
no doubt of its ethereal beauty. 

The Bab's Variations on the Name 'God' in Five Styles 
(Provisional Translation) 

In the Name of God, Very God, Very God! 

I, J am God - No God is there but Me - Very God, Very God. 
In God's Name, Very God, Very God. 
God by God, Very God, Very God. 
Jn God's Name, Godlike God, Godlike God. 
God, no God is there but He, Very God, Very God. 
God, no God is there but He, Godlike God, Godlike God. 
God, no God is there but He, God as God in Godhead. 
God, no God is there but He, God, attained Godhood. 
God of the heavens, God of the earth, God of what is between, that Godhead is 

God's, is His, 
and God is High God, God, Divine. 
God of the heavens, God of the earth, God of what is between, that Godhead is 

God's, is His, 
and God is Godhead, God as God, attained Godhood. 
God, King of Kings divine, God of the heavens, God of the earth, God of the void 

between, that Godhead is God's, is His, 
and God is God, God as God, attained Godhood. 

Say, God is Very God above all that is made god -
Nothing in the heavens, nothing in the earth, 
nothing in the void between 
can hinder Him as Sovereign King. 
He is High God, God, Divine. 
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Say, God is Very God above all that is made god -
Nothing in the heavens, nothing in the earth, 
nothing in the void between 
can hinder Him, Divine in the Divinity of His Godhead. 
He is High God, God, Divine. 

You are exalted, 0 God -
God of the heavens, God of the earth, God of the void between -
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You bestow divinity on whom You choose and withdraw it from whom You choose, 
Exalt whom You choose, bring low whom You choose. 
You aid whom You choose, forsake whom You choose, 
Glorify whom You choose, abase whom You choose, 
Enrich whom You choose, ruin whom You choose. 
In Your grasp is the kingdom of all things. 
You create what You choose by Your command. 
You are powerful over all things. 
You are exalted, 0 God. 
You are the God of Divinities. 
You entrust the Command to whom You choose, 
and withdraw it from whom You choose, 
Exalt whom You choose, bring low whom You choose. 
You aid whom You choose, forsake whom You choose, 
Enrich whom You choose, ruin whom You choose. 
Glorify whom You choose, abase whom You choose. 
In Your grasp is the kingdom of all things. 
You create what You choose by Your command. 
You, You are High God, God, Divine. 

Say, You, 0 God, You are Very God of Very Gods. 
Let all worship You who dwell 
in the heavens, in the earth, in the void between. 
Let all bow down to You who dwell 
in the Kingdom of the Cause and Creation and beyond. 
It is You Who knows all things. 
Say, You, 0 God, You arise as God 
of the heavens and the earth and the void between. 
Then plant the tree of affirmation 
in all that You have created 
or will create by Your command 
until that day on which You manifest 
the Manifestation of Your Self 
that all may believe in Him 
and be sure through Him 
then bow down before His face. 
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Say, God is Very God above 
all who have gods. 
None in the heavens, none in the earth, 
none in the void between, 
can hinder Him in the Godlike Godhead 
of His Divinity in Himself. 
He it is Who is High God, God, Divine. 
This is a Book from God 
to Him Whom God shall make manifest, 
testifying that there is no God but I, 
God-in-Self, Divine. 
I have made the beginning of each religion the word 
'There is no God but God' 
that perhaps those who were given the Book 
may seek certainty in the Day of Your manifestation. 
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Such as these are the proofs of affirmation in the Book of God. 
These are the firm. 
But those who are veiled from You 
at the moment of Your manifestation, 
though they affirm the unity of God 
in the number of 'All Things', 
will find no profit in their affirmation 
of the unity of God, their Lord. 
Say unto all things, Fear Me, for I am God, 
there is no God but Me! 
None but I shall behold Me. 
Whoso seeks to behold Me, 
Let him behold Him Whom God shall manifest, 
for He is the narrow and dangerous Bridge! 
I, I am God. There is no God but Me! 
No thing shall see Me. 
He who desires to look upon Me, 
let him look to Him Whom God shall make manifest, 
for He is the narrow and dangerous Bridge! 
I, I am God. There is no God but Me! 
No being shall know Me. 
He who desires to know Me, 
let him come to know Him Whom God shall make manifest, 
for He is the lofty and exalted Book! 

Notes 

1. First published in 'Research Notes in Shaykhi, Babi and Baha'i Studies', vol. 2, no. 3 
(April 1998), H-Bahai Digital Publications Series. http://www.h-net.org/-bahai/notes/ 
vol2/panjshn.htm (accessed 12 February 2007). 

2. The Bab, Bayim-i-Farsi, Iranian National Baha'i Archives (TNBA) 24, p. 387. 
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Undermining the Foundations of Orthodoxy: 

Some Notes on the Bab's Sharia (Sacred Law)" 
Annin Eschraghi 

The movement founded by Sayyid 'Ali-Muhammad Shirazi, known to history as the 
'Bab', is essentially a religious one. Various scholars have presented many widely 
differing explanations of the aims and characteristics of his teachings. In addition to 
proposing absurd conspiracy theories that need not be discussed here (for a discus
sion of some of these theories see Momen 2004, pp. 27 passim), some researchers 
have suggested that the Bibi movement was interested merely in the reform of 
the Islamic Twelver Shi'i sect. Others have seen it as an essentially political and 
thus non- or, at most, pseudo-religious revolutionary movement, while yet others 
have characterized it as a particularly radical and militant offshoot from Twelver 
Shi'ism. There are several reasons why interpretations differ so widely and even 
contradict each other. The most important factor is a failure to consult primary 
sources, i.e. the writings of the Bab and those of his early disciples. Only in the past 
two decades has interest been rekindled and a number of well-researched articles 
on Bibi writings published. Yet the focus of these works has largely been limited 
to the Bab's early writings, that is those written before 1847-8. 

During his solitary confinement in Maku the Bab wrote the Persian Bayan in 
which, for the first time, he explicitly put forth his true claim, elaborated his meta
physical teachings and laid down a new set of rituals as well as rules governing the 
affairs of the community. In 1848 a number of his most prominent followers fonnally 
declared a break with Islam. From, at the latest, 1848 onwards Babism can no longer 
be deemed a Shi'i sect or an Islamic reform movement. It rather becomes an inde
pendent faith, fulfilling all the criteria of a separate religion, i.e. a fow1der figure, 
new holy writings, a new set of metaphysical and theological teachings distinct from 
those of Islam, new ritual observances as well as prescriptions for human relations. 

*The following is a revised and expanded extract from a Persian manuscript presented 
at the annual gathering of the Society of Persian Letters and Arts in Tambach {Ger-many) 
in August 2004. Parts of the Persian manuscript are published in Khushih-ha- 'I az 
Kharman-i Adab va Hunar, vol. 15 (Dannstadt: 'Asr-i Jadid, l 62arJ2005) under the title 
Mabani-i Andishih-yi Tajaddud dar Athar-i Hadrat-i A 'la, pp. 26-57. 
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Bayanic law has hitherto remained largely unstudied and it contains many 
ordinances and prescriptions that seem somewhat strange and puzzling to the unini
tiated modem reader. It is only through, at the very least, a basic understanding of 
the aims underlying the Bab's new sharia that the historical significance of Babism 
and its relationship to its successor, the Baha'i Faith, can be adequately understood. 
The following is an attempt to shed light on a few characteristics of Bayanic law 
and to investigate the reasons why the Bab laid down these ordinances. A glance 
at some of his theological teachings will provide the necessary background, so that 
the importance of Bayanic law and its 'revolutionary' character can be seen in the 
context of the general aims of the Bab. 

Theological background of the new sharia 

A conunon trait of most religious movements, conservative or modernist, is that they 
equally perceive of themselves as 'refonnist'. Nevertheless, somewhat paradoxi
cally, they at the same time present their activities as reviving the 'original spirit' of 
their religion and as an effort to go 'back to their roots'. A few Islamic movements 
serve as examples. Amongst the most conservative groups are the 'Wahhabiyyah' or 
more generally the 'Salafiyyah'. In their view, the age of the Prophet Muhammad 
was the 'Golden Age' oflslam. Thus they consequently try to re-animate the spirit of 
those days by adapting their clothing, beard, speech and behaviour to standards they 
believe were common 1400 years ago in the Hijaz. According to their belief, present
day society has deviated from those standards and needs to be brought back to the 
'Straight Path'. Thus, to them, reform means that Islam is cleansed of all traditions, 
customs and beliefs that have been added to it over the centuries. 

Another example is the concept of 'Vilayat-i Faqih' {governance by the 
[supreme] jurisprudent), introduced into Twelver Shi'i Islam by a couple of theo
logians around Ayatollah Ruhollah Khomeini (d. 1989). Twelver Shi'ism was in its 
origins a quietist and apolitical movement, a fact that has its doctrinal roots in the 
absence of the hnam (see below). Thus the idea that a jurisprudent can be the only 
legitimate head of state is essentially a departure from the very core of centuries-old 
Shi'i theology.1 Yet Khomeini claimed that his new doctrine represented the true 
and original spirit of Islam. In his book Hukumat-i blami (Islamic Government), 
where, for the first time, Khomeini detailed his views concerning the illegitimacy 
of any secular government, he presented numerous verses from the Qur'an and oral 
traditions attributed to Muhammad and the Imams in an attempt to present his ideas 
as original Islamic doctrine. 

Numerous modernist groups and thinkers have tried to introduce progressive 
ideas into Islam. However, they also try to portray these measures not as changes 
but rather as a return to the original spirit of Islam. 'Ali Shari'ati, who has become 
somewhat of a symbol for a subsequent generation of - at least, Iranian - reformers, 
used to teach that 'Safavid Islam ' 2 was a departure from the original 'Islam of 'Ali'. 
According to him, the spirit of the latter needed to be rekindled in order to construc
tively change Iranian society (see Rahnema 1998, pp. 300ff.). 

From the most conservative to the most progressive movements, no religious 
reformer has, for different reasons, been able or willing to wholly sever ties with 
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past doctrines, which would have been a precondition for introducing substantial 
changes.3 The reason lies at the core of traditional Islamic dogma, according to which 
history is a linear process, starting from creation, then passing through several stages 
of progressive development and finally culminating in the revelation of God's final 
messenger. His message is complete and after him there will be no more progress; 
rather, the world will end on Judgement Day.4 The core issue all original thinkers 
and modernists struggle with is that Islamic dogma does not allow for any substan
tial reform. It is noteworthy that bid'ah (innovation) is a terminus technicus for 
heresy and deemed one of the gravest sins. New ideas can rarely be justified without 
either a great deal of allegorical interpretation or by simply ignoring certain Quranic 
prescriptions. Conservatives thus see reformist approaches as heresy and deviation 
from the Straight Path, whereas unbiased observers realize the logical contradictions 
in the arguments. This weakens the reformer's position from the outset. 

The Bab, much like other founders of world religions, did not bother filling 'old 
skins with new wine'. He not only abrogated Islamic law and many dogmas but 
also actually replaced them with a new set of doctrines. Further, the idea of steady 
and infinite progress and renewal is at the core of his religious doctrine. In the first 
years of his ministry, he did not formally announce a break with Islam. Rather, he 
outwardly upheld the standard of the Islamic sharia and seemingly denied any claim 
to a new revelation or to end the Islamic dispensation.5 However, even in his earliest 
works for the initiated reader it is obvious that the Bab was already well aware of
and frequently alluded to - his full claim, which he later publicly declared.6 

Some of the Bab's earliest verses were an open provocation to the Shi'i clerics. 
One example was his stance on the complex rules of Arabic grammar. He not only 
wrote in a fashion that contradicted those rules, he even went so far as to call them 
'satanic' (al-qawci 'id al-shaytaniyyah) (Qayyum al-Asma', sura 86) and claimed 
that through his intercession God had decided to free language from the rules and 
chains placed on its neck in the past (Risa.lab fi 'llm al-Nahw, vol. 67, p. 121; cf. 
Amanat 1989, pp. 269f.). In another early work, his Persian Scripture of Justice 
(Sahifih-yi 'Adliyyih), the Bab wrote: 

Just as the worlds have progressed (taraqqi namudih) the [usages of] words and 
vowels have progressed. It is well nigh possible that a day will shine forth when 
the verses of God shall be recited devoid of such rules as arc now common among 
the people (Sahifih-yi 'Adliyyih, p. 12).7 

Here the Bab uses symbolic language to express an idea that is constantly alluded 
to throughout his earliest works, namely that soon fundamental and far-reaching, 
sometimes painful, changes will occur.~ It is particularly noteworthy that the term 
bid 'ah and derivatives of it, such as badi' and bid' occur in virtually every sura of 
the Qayyum al-Asma' and the Kitab al-Ruh, the two most voluminous early works 
of the Bab presently known to us (Eschraghi 2004, pp. 170f.). 

The Bab's early writings are, by far, less orthodox than they appear to be at first 
sight. Unorthodox ideas, mainly of Shaykhi origin, recur in them, such as belief in 
the 'Fourth Support' (al-rukn ar-Rabi ', al-harj ar-rabi 19 and specific instructions 
for visiting the shrines of the Imams. 10 
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However, it is in the Persian Bayan that the Bab conclusively and unequivocally 
abrogates the Islamic sharia and replaces it with a new one. A first sign of this break 
with the past is already evident from the opening verse of the Persian Bayan: 'In 
the Name of God, the Most Inaccessible, the Most Holy.'11 Here the Bab departs 
from the Islamic custom, observed throughout his earlier works, to start any piece 
of writing with the Quranic 'In the Name of God the Forgiver, the Merciful' (for the 
theological aspects of this new opening verse see Lambden 1997, p. 54). 

The idea of the steady renewal of the world had already been expressed by 
Islamic philosophers such as Mulla Sadra (d. 1640) in his doctrine of 'essential 
movement (al-harakah al-jawhariyyah)', as well as by mystics following the 
ideas of Ibn 'Arabi (d. 1240), such as Muhsin Fayd al-Kashani (d. 1680) and 'Abd 
al-Razzaq Fayyad al-Lahiji (d. 1661 ). It had also found its way into the writings of 
the Shaykhiyyah. The Creator, thus, steadily re-creates Creation. The divine boun
ties (fayd) flow incessantly back and forth from their source. The world, although 
it appears static to the observer, is actually in a constant process of change. In his 
early writings, the Bab often alludes to this philosophical concept and confirms 
it (cf. Eschraghi 2004, p. 320). Since, according to him, the lower spheres of the 
world mirror the upper ones, in this material world there also needs to be constant 
change. In the Persian Bay.in he further develops this idea and teaches the steady 
re-creation of the world each time God sends a new messenger. 

Let it not be hidden from the reader of these words that God made the creation of 
the Qur'an return ( 'awdjarmud) on the Day of Resurrection through the appearance 
of his own Self (hi-zuhur-i najs-i u) on that Day. Then He created all things anew 
(bid'an), as if they had heeo created in that very moment (Persian Bayan I :1).12 

The world does not cease to progress and there will always be messengers - or 
rather, as they are called in Babi scripture, Manifestations (mazahir) - of God. It is 
man's duty to recognize these Manifestations and on the day of their appearance, 
God creates every creature anew according to its belief or disbelief. D 

How many believe in one Revelation and in another fall into the Fire! And how many 
have been inmates of hellfire in the previous Revelation and reached Paradise in the 
next! Should a soul be a non-believer in a thousand and thousand Revelations and 
then, in the one after these thousand and thousand Revelations become a believer, all 
his worlds ( 'awalim )14 will be turned into belief. And - God forbid - in the opposite 
case, the opposite will happen (agar bar 'aks, bar 'ak~) (Persian Bayan 3: 15). 

The Bab sees every revelation of God as a radical change and a process of renewal. 
Each appearance of a Manifestation is equal to a new creation and whatever existed 
before it becomes obsolete, as if it had not existed at all. Once a new revelation 
appears, clinging to the former, its rules and customs, is not acceptable in the sight 
of God. 

Whatever pleasure is imagined today is in this Paradise, whereas all pleasure has 
been severed from the fonncr Paradise (ibid. 2: 16). 
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If the root (as[) becomes obsolete, how then should its derivatives (far') remain? 
Fear ye God, 0 Servants! (ibid. 5: 15). 

In the second quotation the words used by the Bab as well as the context of the 
passage have an obvious technical background. As/ (lit. root) is used to denote 
the fundamentals and basics oflslamic theology and law. The furn ' (lit. branches) 
are detailed prescriptions derived from the fundamentals. The Bab is thus clearly 
referring to the fact that sacred Law is abrogated in its derivatives as well as in its 
essentials. He goes beyond a mere attempt at reinterpretation of core issues in order 
to derive a more timely understanding of Islam. 

To the Bab every new revelation of God is like a knife cutting off all relations 
with the preceding one. The following passage impressively documents to what 
extent the Bab expected people to be detached from tradition: 

... Should a hundred thousand souls gather to circumambulatc the House [the 
Ka' ba.] and leave their homes for the day when permission for circumambulating is 
given, and should on that very day the Tree of Truth appear and command: 'Don't 
circumambulate!' - should they all immediately abide, they have reached [true] 
circumambulating. However, should they fail, all their deeds will become naught 
(ibid. 8:2). 

The Bab does not exempt his own religion from this rule. His own faith is not 
perceived of as everlasting. Rather, 'the Bayan is the balance of God until the Day 
of Him Whom God shall make manifest' (ibid. 2:6). The religion of the Bab is thus 
only valid until a new revelation of God takes place. The concept of a chain of 
divine revelations is further expressed in a passage that explains how every religion 
has as its ultimate goal the preparation of its adherents for the coming of the next 
Manifestation. Towards the end of that passage, the Bab says: 

... and all [previous] Revelations and this Revelation and the Revelation of Him 
Whom God shall make manifest were created for the Revelation of Him who shall 
come after Him Whom God shall make manifest (ba'd man yuzhiruh Allah). And 
all these Revelations [were] for the coming of the One after the One after Him 
Whom God shall make manifest. And in this manner incessantly the Sun of Truth 
shines forth and sets, without beginning or end (ibid. 4: 12). 

A number of core Islamic beliefs are either abrogated or completely changed by the 
Bab. For example, he denies corporeal resurrection on Judgement Day, a logical 
consequence of the symbolic interpretation given of 'resurrection' (ibid. 2: 11 ). 

The meaning of 'Day of Resurrection' is the Day when the Tree of Truth appears. 
Not a single soul is perceived among the Shi'a that has understood the 'Day of 
Resurrection'. Rather, they have all clung unto a vain imagining that has no truth 
in the sight of God (ibid. 2:7).15 

The Bab further abrogates the whole notion of an oral tradition supplementing the 
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revealed scriptures of God. He strongly decries narrating miracles and accounts that 
have no basis in the revealed text. In fact he makes clinging to tradition responsible 
for unbelief at the time of the revelation of any Manifestation. 

Whoever seeks to prove the truth of the Point of the Bayan [i.e. the Bab] through 
anything but divine verses has veiled himself from the greatest proof and the 
noblest path ... In the Qur'an nothing other than this proof has been revealed. Had 
they all understood this, it would have been easier for them, rather than to profess 
faith in God through matters they narrate themselves and for which there is no proof 
in the book of God (Persian Bayan 6:8).16 

Finally a point of great theological importance is the Bab's endorsement of 'altera
tion of divine decree (bada)'. A matter of dispute for centuries, several theories 
have been presented by Shi'i thinkers. Some have argued that God, once he has 
made a decision, cannot alter it at a later point in time (for a discussion of bada' 
in Shi'i history see the entry in Khurramshahi et al. 1995 and also see Goldzihcr 
2003). Thus all prophecies will have to come true in exactly the way they have 
been recorded. Others have allowed for bada 'only under specific historical circum
stances, such as the nomination of the seventh Imam. 11 The view endorsed by the 
Bab was that God's omnipotence does not allow for any limitation of his freedom to 
choose and decide whatever he wishes. Paraphrasing a canonical hadith (al-Qummi 
1967, Bab al-Sada' 54:1, pp. 331f.) the Bab writes: 

God is not worshipped through anything [as he is] through [belief in] bada 'because 
hada' is recognition of his power to do what He willeth. If one worships God 
through alt imaginable means - should he acknowledge belief (i 'tiraf) in bada' it is 
still a greater act of worship than everything else he has done (Persian Bayan 4:3). 

The importance of bada' for the Bab's Revelation can hardly be overestimated. The 
concept played an important role in Shi'i eschatology and Shaykhi thought as well 
as in early Ba.bi apologetics (see Eschraghi 2004, pp. lOlf., 158f., 214f., 329).'8 

However, what it stresses more than anything else is the Bab's belief that each 
Manifestation is completely free in his decisions and not bound by men's expecta
tions or even by earlier prophecies. Thus a total break with the past such as the 
Bab's annulment the Islamic sharia receives its theological justification. 

The point made above is that the Bab did not perceive himself as a reformer 
in the classical sense, nor did he intend to merely revive or reinterpret Islam. He 
went much further than reform and created the theological fundamentals as well as 
a new religious paradigm. We shall now examine the concrete implications of this 
new paradigm by looking at some of the Bab's laws. 

General characterization of Bayanic law 

As has been noted above, Bayanic law includes prescriptions that seem foreign and 
sometimes obscure and harsh. One wonders, then, what might have been the Bab's 
motivation for abrogating Islamic law, only to replace it with an at times more modem 
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and suitable, but sometimes even more severe and altogether virtually impracticable 
one. In reply to such a question, Shoghi Effendi has given the following explanations: 

The severe laws and injunctions revealed by the Bab can be properly appreciated and 
understood only when interpreted in the light of his own statements regarding the 
nature, purpose and character of his own Dispensation. As these statements clearly 
reveal, the Ba.bi Dispensation was essentially in the nature of a religious and indeed 
social revolution, and its duration had therefore to be short, but full of tragic events, 
of sweeping and drastic refonns. Those drastic measures enforced by the Bab and 
His followers were taken with the view of undermining the very foundations of 
Shi'ih orthodoxy, and thus paving the way for the coming ofBaha'u'llah. To assert 
the independence of the new Dispensation, and to prepare also the ground for the 
approaching Revelation ofBaha'u'llah, the Bab had therefore to reveal very severe 
laws, even though most of them were never enforced. But the mere fact that He 
revealed them was in itself a proof of the independent character of His Dispensation 
and was sufficient to create such widespread agitation, and excite such opposition 
on the part of the clergy that led them to cause His eventual martyrdom (Baha · u' llah 
1992, n 109 ( emphasis added)) . 

. . . this Book [the Bayan] ... should be regarded primarily as a eulogy of the 
Promised One rather than a code oflaws and ordinances designed to be a permanent 
guide to future generations ... Designedly severe in the rules and regulations it 
imposed, revolutionizing in the principles it instilled, calculated to awaken from 
their age-long torpor the clergy and the people, and to administer a sudden and 
fatal blow to obsolete and co1TUpt institutions, it proclaimed, through its drastic 
provisions, the advent of the anticipated Day, the Day when 'the Summoner shall 
summon to a stern business', when He will 'demolish whatever bath been before 
Him, even as the Apostle of God demolished the ways of those that preceded Him· 
(Shoghi Effendi 1979, p. 25). 

From these two quotations three main underlying goals of the Bab's code of laws 
are gathered. One is 'paving the way' for the next Manifestation. The second is to 
deal a 'blow to obsolete and corrupt' institutions ofShi'i orthodoxy. The third is to 
'assert the independence' of his Revelation. 

Preparing for the advent of the Promised One 

That the main goal of the Bab was to prepare people for the coming of the next 
Manifestation is so obvious to even a cursory reader of the Bayan that it need not 
be explained in much detail here. E.G. Browne's testimony to this effect reads as 
follows: 

We cannot fail but to be struck by the fact that when the Bab was a prisoner and an 
exile at Maku, probably well aware of what his ultimate fate would be, he showed 
far more anxiety about the reception which should be accorded to 'Him whom 
God shall manifest' than about himself ... Almost every ordinance in the Beyan is 
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similarly designed to be a perpetual reminder of 'Him whom God shall manifest' 
(Browne in Momen 1987, p. 232). 

The following quotations confirm Browne's impression that the focal point of the 
Bayan was indeed intended to be the Promised One and the ultimate goal of all 
prescriptions therein his recognition: 

The Bayan and all who believe in it circumambulate the word of 'Him Whom God 
shall make manifest', just as the Gospel and all who believe in it circumambulated 
the word of Muhammad the Apostle of God (Persian Bayan 3:3, cf 5:8, 2:6, 2:17, 
2: 19). Take good heed of yourselves, for the sum total of the religion of God is but 
to help Him, rather than to observe, in the time of His appearance, such deeds as 
are prescribed in the Bayan. Should anyone, however, ere He manifesteth Himself, 
transgress the ordinances, were it to the extent of a grain of barley, he would have 
transgressed His command (The Bab 1976, p. 85). 

Later Babi apologetics and polemics claimed that the Bab fixed a time for the 
coming of the next Manifestation or at least implied that it would take 1500 to 
2001 years. This is not the place to treat this subject here since it has already been 
discussed by others (Afuan 1997, pp. 1-37; Mu'ayyad 1992, pp. 94-102). 19 In 
short, such an argument has no basis whatsoever in his writings. The Bab, quite to 
the contrary, stressed repeatedly that the future Manifestation was free to appear at 
any time and place and under any condition. One of the many warnings directed by 
the Bab towards his followers is this: 

At all times, await the beginning of the Revelation (awwal-i zuhur). Should you 
hesitate for less than a moment you will be counted among the 'new [converts]' in 
the sight of God. Just as you call today those non-Muslims who enter Islam (Persian 
Bayan 6:13).20 

Even ifthere were statements by the Bab placing conditions on Him Whom God shall 
make manifest, they would have to be considered in light of the following quotation: 

Beware, beware lest, in the days of His Revelation, the Vahid of the Bayan [Letters 
of the Living] shut thee not out as by a veil from Him, inasmuch as this Vahid is but 
a creature in His sight. And beware, beware that the words sent down in the Bayan 
shut thee not out as by a veil from Him (quoted in Baha'u'llah 1988, p. 153).21 

That the Bab was very anxious about the fate of the next Manifestation is more 
than obvious. We shall now look at some of the concrete measures the Bab took to 
'pave the way'. 

The independent character of the Bayanic sharia 

Much has already been said above about the independent character of the Bab's 
religion. Laying down a new sharia was indeed a vital factor in proclaiming a 
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new religious paradigm and in giving the adherents of the new faith a distinctive 
identity. Had the Bab simply abrogated the sharia and not revealed a new code of 
laws, the separation of Islam would not have been as clear. Ba.bis have argued that 
the Bab revealed laws for a future state of society, when the majority at least of 
Iran's population will have embraced his faith. Their main argument was that the 
Promised One could not come so shortly after the Bab, since the Bayanic sharia 
had not even been put into effect and it was thus too early for it to be abrogated. As 
has been noted above, there is no indication anywhere in the Bab's writings that the 
Promised One was to come only after victory of the Bab's faith or, for that matter, 
at any specific point of time. 

Furthermore, reading the Persian Bayan might leave the reader puzzled as to 
how some of the more complex and sometimes obscure regulations were ever to be 
put into practice. It seems obvious that the Bab's sharia was essentially symbolic 
in character. Virtually every prescription and regulation is designed to be either a 
reminder of the advent of the Promised One or a means of paying tribute to him. It 
is hard to imagine that the Bab should have anticipated any state to actually put all 
his laws, especially the ritual observances, into practice.22 

Rituals are a central part of any religion and play an important part for the iden
tity of its adherents. The Bab gave various complex and detailed prescriptions as to 
how and when a certain number of verses should be either recited or written down. 
These are too many to summarize here (for a more detailed description of Sabi 
ritual see MacEoin 1994). Further, several rituals are to symbolize constant change 
and foster detachment on behalf of the believers. Among these are the ordinances 
to renew personal belongings every 19 years (Arabic Bay.in 9:14) and to renew 
books every 66 or 202 years (Persian Bayan 7: 1 ). 23 In addition, a new calendar was 
introduced (ibid. 5:3) according to which the new law of fasting (ibid. 8: 18) had to 
be observed. Obligatory prayer (salat) was enjoined on the believers in the Bayan. 
However, the exact nature of this prayer remains unclear. 2• It was, in any case, 
different from the Islamic obligatory prayer and the qiblih was to be the Promised 
One (Persian Bayan 7: 19). The call to prayer (adhan) had already been changed in 
the early period of the Bab's Revelation ('The Bab', in Afnan 2000, pp. 99-100). 

Various burial rites are part of the Bayanic sharia, differing considerably from 
Islamic custom, not least in that coffins are mandatory (Persian Bayan 5:11, 12; 
8: 11; 9:9). Pilgrimage is another ritual that completely differs from Islam. It is to 
be made to the house of the Bab in Shiraz. Additionally, shrines for outstanding 
believers of the Bab's dispensation are to be erected and visited (ibid. 4:15-5:2 
and elsewhere). New codes of laws governing marriage (ibid. 6:7) and divorce 
(ibid. 8:15) as well as inheritance (ibid. 8:2) have also been revealed in the Bayan. 
Even the traditional Islamic greeting is substituted with other formulas (ibid. 6:5). 
Therefore, all major parts of religious law have been altered or replaced by the 
Bab.25 

Since the Bab's laws were designed to pave the way for the next Manifestation, 
some of them aimed to reshape the general state of society. Therefore, despite what 
has been said above about the general impracticability of some Bayanic laws, there 
are a number of regulations that could have had a deep impact on 19th-century 
Iranian society. 21; 
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Largely because of the dramatic unveiling and subsequent tragic fate of an early 
outstanding disciple of the Bab, Tahirih 'Qurratu '1- 'Ayn', Babism has often been 
characterized as strengthening the role of women, although there seems to be no 
clear provision in the Bayan that would in fact establish the kind of equality that is 
to be found later on in Baha'i writings, nor does there seem to be much proof that 
Tahirih was motivated by a struggle for women's rights. But nevertheless a number 
of Bayanic ordinances indeed improve the situation of women in society. 

Although there seems to be no unequivocal abrogation of the Islamic law of 
veiling,21 there is a provision that allows Babi men and women to look at each other 
and communicate in a befitting manner. 

Those who have been brought up in this community (ta'ifih), men and women., are 
allowed to look [at each other], speak and sit together (ibid. 8:9, cf. Persian Bayan 
8:10). 

That men and women are allowed to see each other could be understood as at 
least a partial abrogation of the law of veiling. Modem western readers might not 
appreciate the revolutionary potential of this permission. Suffice it to say that up 
to the present Babis and Baha'is are accused of committing all kinds of immoral 
acts during their religious meetings just because women are allowed to participate. 

The Bayani sharia relieves women from obligatory pilgrimage (hajj) (Persian 
Bayan 4: 19). The fact that marriage is dependant on mutual consent is another 
strengthening of women's position in religious law (ibid. 6:7). When embarking 
on trips men should exhaust all possibilities to take their wives with them (Haykal 
al-Din 6: 16). Men who maltreat their wives and daughters are said to deviate from 
the path of truth: 

Conduct yourselves with your women in the most loving manner. Believing women 
are like the leaves of the heavenly camphor tree. Do not mistreat (mayazar) them 
even for a bhnk of an eye, because were you to do so, you shall be veiled from the 
command of God for that very blink of an eye (Sahifih-yi 'Adliyyih, p. 38). 

The greatest means to achieve nearness of God is showing utmost love and kind
ness to one's wife and children (Persian Bay an 4: l 9). 

Another interesting part of Babi law has to do with education. Children are to 
be treated with utmost care and loving-kindness. Parents are obliged to treat their 
offspring well and to ensure their education at least until they are 11 years old. The 
Bab does not make a distinction between boys and girls in that regard.28 The love 
parents display in regard to their children is considered as the greatest act of worship 
and tantamount to showing love for God (Persian Bayan 4: 19). Children may never 
be left alone and should be encouraged with kind words (Haykal al-Din 6:10).29 On 
holy days they should be allowed to play (Persian Bayan 6: 11 ). In school they must 
be placed on chairs (Haykal ad-Din 6: 10; cf. Persian Bayan 6: 11). Teachers are not 
allowed to beat children before they reach the age of five. Even then, they may only 
be beaten five times slightly, not on the flesh but on the clothes. Should a teacher 
beat a child more than five times or on the flesh, he may not approach his wife for 



UNDERMINING THE FOUNDATIONS Of ORTHOOOXY 233 

19 days, or if he is unmanied, he will have to pay a fine, even if the transgression 
occurred unintentionally (Persian Bayan 11 :6). 

As a further measure to improve the general condition of the state and making 
information available to all inhabitants, the Bab makes it a duty for every ruler to 
establish a postal system. He further says that, although such a system already exists 
in Iran, it is insufficient because 'the weak ones (mustad'ajin)' have no access to it 
(ibid. 4: 16). In a similar vein, the Bab approves and highly praises the printing of 
books so that the verses of God may be spread and made accessible to all (ibid. 7: l ). 

A further Bayanic law is the general prohibition of tobacco and intoxicating 
substances (ibid. 9:7, 8). Even animal rights feature in the Bayan. Thus, animals are 
not to be mistreated, otherwise they will demand a punishment from God for their 
possessor. Should someone seek to enlarge his profit through unduly burdening his 
animals, he will not succeed in doing so and be subject to divine punishment (ibid. 
6:16). 

Laws in relation to Shi'i clerics 

According to Shoghi Effendi, one of the Bab's major goals was provocation 
and thus causing changes in the general structure of society. The most effective 
and necessary means to do this was to shatter the power of the clergy. Although 
initially of a quietist sect, certain Shi'i clerics developed an elaborate theology to 
justify their craving for worldly power. By the time of the Qajar dynasty (18th/ 19th 
century AD) the influence of the clerics had reached a new height. It is beyond the 
scope of the present article to describe the complex relations between government, 
monarchy, clerics and the people, neither can the historical development of certain 
theological ideas prevalent in Qajar times be discussed here.30 But a few points are 
particularly important for understanding the revolutionary character of the Bab's 
Revelation. Unlike their predecessors, the Safavid dynasty (1501-1722), the Qajar 
rulers did not lay claim to charismatic religious authority. This vacuum could now 
be completely filled by the Shi'i ulama, who had by now successfully developed 
and implemented the doctrine of general vicegerency (al- niyabah al- 'ammah), thus 
seizing complete authority in religious matters. In addition, most Qajar monarchs 
were quite pious and supported the clerics and the Usuli establishment in many 
regards. In return, the ulama did not openly challenge the authority of the monarch 
and even safeguarded its religious legitimization. 

The 'fifth (khums)' or 'share of the Imam (sahm-i Imam)' was to be submitted to 
them, as sole representatives of the Hidden Imam. In addition, they were in control 
of religious endowments (awqa/). A third source of income was their legal func
tion, such as issuing and confinning contracts, marriage certificates, etc. The clerics 
thus possessed great spiritual authority as well as financial power and enjoyed 
the great respect of both the royal court as well as the ordinary believers, the vast 
majority of whom were illiterate.31 Although there seems to have been no serious 
attempts to actually usurp state power, the ulama in Qajar times were very keen on 
and successful in steadily broadening the scope of their authority and in exercising 
influence in state affairs.32 Some ulama were influential enough to issue verdicts 
and punish perpetrators according to the sharia, thus indirectly denying allegiance 
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to the executive and j udicative powers of the state, at least in religious matters. 33 

In religious matters, Shi'i Islam had increasingly become a legalistic construct, 
obsessed with detailed and often absurd minutiae of ritual or even everyday behav
iour.34 The foundations for church-like hierarchical structures that characterize 
contemporary Iranian Shi'ism were laid during this period. Charismatic, spiritual 
and mystical tendencies were looked upon with great contempt and often severely 
attacked. Religion had thus become a body without spirit.35 

The government was in many regards rather frail. The state was constantly 
weakened by challenges to its central authority such as local revolutions by mili
tant separatist movements and unwillingness to pay taxes. The overt activities of 
colonial powers and a disastrous defeat in a war with Russia further weakened the 
monarchy's position. For obvious reasons, the ulama were highly sceptical towards 
any change in the structure of the Qajar state. Any reform, whether religious, 
economic or social, was perceived as a potential threat to their newly consolidated 
position and thus faced with their utmost enmity.'6 

The Bab identified the Muslim clerics as those who showed forth the greatest 
enmity towards his Revelation and the utmost zeal in fighting it. He made them 
responsible not only for denying the truth of his Revelation but also for leading 
astray the people and thus not fulfilling their self-assumed duty to enjoy the good 
and support believers in their search after truth: 

At the time of every revelation the people of that revelation were veiled by the 
learned ( ulama) of that revelation ( Persian Bayan 7; 11 ). 3' 

Had they been content with their own veiled condition and had they not dealt 
unjustly with anyone and not issued commands contrary to what has been revealed 
in the Book of God, they would have had cast themselves into hellfire. But now, 
their own punishment as well as that of whoever imagines them to be the ulama of 
Islam - nay, rather [the punishment] of whoever failed or will fail to believe in the 
Revelation of God, will be upon them (ibid. 2:1). 

A central quotation in challenging the authority of the ulama is the following: 

The ulama today, because of the unerance of one of the Imams - peace be upon 
them - who said: 'Tum towards those who transmit our hadith', believe themselves 
to be supreme judges (hakam) appointed by the Imam. Moreover, they attribute 
titles (asma ') to themselves which arc not suitable. If they spoke honestly, they 
would not have remained as veiled from him, who confers authority ( wilayah or 
walayah) and prophethood through a single word. However, when they perceived 
that the Revelation of God was not in accordance with [ safeguarding] their own 
station ... they even issued a verdict (fatwa) against God (ibid. 2:3). 

In addition to what has been said above, two further important points of criticism 
can be deduced from the last passage. Serious doubt is cast on the ulama 's justifica
tion for their religious authority and the high titles and functions they have claimed 
for themselves. 38 Further, they are so attached to those titles and to their power that 
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- should God himself want to take it away from them- they would fight him with 
every means at their disposal. 

From the very beginning of his declaration the Bab embarked on a confronta
tional course with the ulama. His very claim as presented in his earliest writings, 
although clouded in symbolic language and often minimized by him, already had 
far-reaching implications for the ulama establishment. 

As has been noted above, the Shi'i divines' claim to authority rested on belief 
that the Twelfth Imam had gone into occultation. That during the time of the 
'Greater Occultation' nobody was able to contact the Imam bad become a reli
gious dogma. Owing to the absence of the Imam and the impossibility of turning 
to him directly, the clergy as a whole was to be regarded as his representatives and 
enjoyed certain prerogatives as well as responsibilities.39 The Bab's claim to being 
a 'specific (khass) representative' who speaks on behalf of and receives direct 
instructions from the Imam was thus tantamount to annulling the ulama's central 
basis of authority.40 Apart from its spiritual dimension, such a claim had clear 
economic implications for the clerics since, as has been explained above, the fifth 
(a/-khums), for example, was to be paid to the representative of the lmam.41 

The Bab further criticized the clerics for their incompetence in uniting the 
Islamic community. In this day he was to be the only authoritative source of guid
ance, sent by God to unite the many sects of Shi'i Islam (cf. Sahifih-yi 'Adliyyih, 
pp .6, 7, 9, 13; Tajsir Surat al-Kawthar (lNBA 53), pp. 184,244; Tafsir Surah wal
'Asr (INBA 69), p. 26; al-Risa/ah al-Dhahabiyyah (lNBA 86), p. 89; Sharh Hadith 
Abi Labid (E.G. Browne Collection F21), p. 20). One of the prerogatives reserved 
exclusively for the Imam himself was the right to declare offensive holy war (jihad) 
against the enemies of Islam. The Bab from his earliest Revelation claimed this 
right for himself when speaking of the 'Day of Pennission' that was soon to come 
or had already arrived. In addition, the frequently occurring tenns nasr and nusrah 
(rendering assistance) are loaded with eschatological as well as militant connota
tions.42 In the Kitab al-Ruh, an important and yet neglected voluminous early work, 
the Bab wrote in reference to Quranic verses: 

About what do they ask each other about the command of your Lord on the Day 
of Permission? Say: Verily, now permission has come from your Lord, God, but 
whom there is no other God. Give permission for waging war (qital) and say: 
'Whatever God willeth!' and 'There is no power save with God!' ... And when the 
Remembrance gives permission for waging war they [the believers] long for God 
and fight before God in truth (Kitab al-Ruh, sura 222). 

As can be concluded from later developments, the Bab clearly did not intend for 
his followers to actually engage in militant activities. His ideal was that of suffering 
and martyrdom.43 However, by invoking messianic sentiments and claiming 
authority over declaring jihad he uttered a strong provocation against the ulama.44 

Frequent calls to mubahalah45 and declaring the ulama 's incompetence to 
produce verses like his own were another challenge to their authority. According to 
the Bab, although the learned spent many years studying grammar and literature, 
they were still unable to write in equal fashion to him, who was utterly unlearned 
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but inspired by God. Even more, their whole literary output was worth less than a 
single word uttered by him (see The Bab, al-Risalah al-Dhahabiyyah (INBA 86), p. 
82; Kitab al- 'Ulama (INBA 67), p. 209; Fi Bayan al-J'tiqadat, in Eschraghi 2004, 
Appendix I); Persian Bayan 2:1; Tawqi' ti-Muhammad Shah (INBA 64), pp. 114, 
125. For additional references and discussion of the Bab's concept of mubahalah 
see Eschraghi 2004, pp. 105f., 126, 138, 160n, 162,277, 352). 

At the core of the authority the ulama exercised over ordinary believers was the 
Friday prayer. At least once a week every Muslim should come to the mosque and 
pray under the guidance of the prayer leader (Imam Jum'ih). Afterwards he would 
listen to the sermon (khutbah) given by that leader. Thus the clerics established 
constant contact with the believers and made themselves a focal point of social life. 
Friday prayers have also in the course of history proved to be a powerful tool for 
influencing popular opinion. 

Appointment of Friday prayer leaders is a prerogative of the Hidden Imam but 
for obvious pragmatic reasons this has been suspended. The Bab, in his earliest 
writings, declared all Friday prayers as unlawful if they were conducted by a leader 
not appointed by him (Kitab al-Ruh, sura 206). Later he abrogated congregational 
obligatory prayers altogether (Persian Bayan 9:9).46 Additionally, preaching from 
pulpits was prohibited (Persian Bayan 7: 11 ). These three provisions strike at the 
very foundation of the ulama's role as intermediaries between man and God and 
remove a crucial basis of their social influence. In a similar vein, the forgiveness 
of sins is to be sought solely in private communion with God or his Manifestation. 
The Christian and partly Islamic practice of seeking absolution from divines as 
representatives of God is prohibited (ibid. 7: 14 ). Thus yet another tool of exercising 
strong psychological power over people was removed. 

A major part of the ulama's charismatic authority was rooted in their knowl
edge. The Shi'i community is generally divided into clerics and laymen, although 
the terms generally used are mujtahid and muqallid. Only a man who has passed 
through specific stages of learning and has proved to be familiar with certain parts 
of Islamic doctrine and law can become a mujtahid. That means he is allowed to 
pass authoritative verdicts and judge in religious matters. Pennission to exercise 
ijtihad (an ij'azah) is granted by one or more high-ranking clerics. On the other 
hand, ordinary believers are bound to taqlid (imitation). They do not have the right 
to investigate matters independently and come to their own conclusions. For them 
following the guidance of a mujtahid in all religious matters is mandatoty.47 The 
Shaykhi leader Karim Khan Kinnani summarizes this attitude as follows: 

Whoever seeks guidance in matters of faith, this is with us. Let him come to us 
and receive [answers] because these matters are to be found with us, not with 
shopkeepers (baqqal) and bakers (Risalih-yi Radd-i Bab-i Khusrim Ma'ab, p. 27). 

The ulama, in short, possessed a monopoly on knowledge.48 They claimed to be 
the only ones to properly understand the Qur'an and exclusively able to interpret it 
adequately. They not only knew the complex rules and peculiarities of the Arabic 
language but were also initiated into the mysteries of theology, philosophy and the 
oral traditions of the Prophet and the Imams. 
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The Bab had already, in the earliest days of his dispensation, made ijtihad 
dependent on conformity with his own Revelation. Similarly, the ulama were 
prohibited to study books other than his own writings. 

And verily, God has forbidden you [to issue] unlawful verdicts and [to practise] 
ijtihad without pure knowledge of this book (Qayyum al-Asma', sura 2). 

0 Concourse of the Learned! Ye have been forbidden after [the revelation of] this 
Book to teach anything other than it. Acquaint the people with the prescriptions 
(ahkam) of the Book and tum away from the obsolete (bati{) writings that are 
spread amongst you ... (ibid. sura 27). 

The scope of the latter early provision was later enhanced. Extensive study of 
grammar was prohibited, just as were engaging in fruitless and unnecessary theo
logical, philosophical and legalistic discussions and penning treatises about these 
'invented· matters. The only works to be studied and taught were those of the Bab 
and treatises inspired by his writings (Persian Bayan 4:10; cf. Qayyum al-Asma', 
sura 27).49 All other books were to be 'wiped out (mahw)' (Persian Bayan 6:6).50 The 
right to interpret the Word of God was reserved solely for the Manifestation (Persian 
Bayan 2:2). Therefore a number of the ulama's prerogatives and the fundamentals of 
their claim to supreme authority were annulled in the Revelation of the Bab. 

A very powerful tool to destroy opponents was the practice of takfir ( declaring 
someone as an infidel). The ulama not only used it against non-Muslims and secu
larists but also against adversaries in their own ranks, such as Ahmad al-Ahsa'i. 
Declaring a Muslim a non-believer is tantamount to issuing a death warrant because 
apostasy, according to the Islamic sharia, is a capital crime. The Bab unequivocally 
prohibited this practice for his own followers. 

They may not refute each other, since whoever enters the Bayan is a believer. 
Whatever stage (maqam) he might have reached, it is good (khub ast). Should one 
of the [people of the] Bayan refute another of the [people of the] Bayan, he sha!l 
be obliged to pay 95 mithqals of gold ... The purpose of God in [prescribing] this 
provision is that none in the Bayan shall dare to refute anyone by calling [him a] 
non-believer (ibid. 5: 14). 

Likewise, death verdicts were generally forbidden in the Persian Bayan. 

In case there should arise differences in questions of the [religious] sciences, God 
has not given pennission for anyone in the Bayan to issue a death warrant (fatwa-yi 
qatl) against anyone, at any time, under any circumstances and under any condition. 
Moreover, it is God who judges and commands. How docs it behove you, 0 
wayward people, to issue a death warrant against anyone? (ibid. 4:5). 

Apart from ta/ifir, one specific theme of Shi'i theology is the idea of ritual impu
rity (najasah). Probably inspired by Jewish or Hindu thought,51 Shi'i clerics have 
developed a complex system defining the conditions for ritual purity (taharah) 
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and, should it be lost, what measures need to be taken to regain it. 'Non-believers', 
which usually means non-Muslims and sometimes even non-Twelver Shi'as, 
are generally deemed unclean. Touching them or touching an item that has been 
touched by them previously will necessarily lead to loss of ritual purity and make 
ritual ablutions mandatory. N~jasah in Shi' i doctrine, it is important to note, has 
little or nothing to do with hygiene. 

The Bab, quite to the contrary, explicitly allows for trading and establishing 
business contacts with people from outside his Faith (Persian Bayan 5:7). In the 
following passage he treats the subject of ritual impurity and names all things that 
can restore it: 

The purifying (al-mutahhirat) are of diverse kinds (anwa '): fire, air, water, dust, 
the Book of God, the Point [i.e. the Bab himself] and his writings, whatever the 
name of God has been called upon 66 times ... whoever enters this Faith and 
is immediately purified as well as whatever belongs to him, further whatever is 
handed over by someone from outside this Faith to people of this Faith. Ending its 
connection with him [the former possessor} and establishing connection with them 
[ the believers] purifies it ( ibid. 15: 14 ). 

It is hard to imagine anything that would not fit into at least one of the categories 
above. Particularly interesting is that believers and the Word of God are called 
purifying. This renders practically the whole Shi'i concept of najasah obsolete. 
Whereas in their view a believer becomes impure by touching an impure person or 
item, in the Bab's teaching it is the other way around. It is thus virtually impossible 
to lose ritual purity as a Babi. Also, the Bab redefines najasah in that he connects it 
with general provisions to observe hygiene. For example, water is called purifying, 
especially flowing water (ibid. 6:2). One cannot but gain the impression that the 
Bab here, with a certain amount of irony, abrogated a concept that had kept the 
minds of numerous authors busy for centuries.52 

Conclusion 

The Bab pursued three major goals in revealing his new code of laws. One was 
preparation for the advent of the Promised One. The second was to provoke the 
clerical establishment and shatter the foundations of their often-abused institutional
ized authority. These provisions were the ones that led to the ulama's hostility and 
the Bab's subsequent martyrdom. The third aim was to prove the independence of his 
own religion in relation to its predecessor, namely Islam. In the Persian Bayan the 
Bab basically renewed all aspects of religious life, i.e. he taught a new theological 
doctrine, set forth ritual ordinances and even made suggestions for reforming the 
general state of society. Thus the Babi religion fulfils all the criteria of a new and 
independent religion and differs in many central issues from mere reform movements. 
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Notes 

1. This criticism was levelled against him by several high-ranking Shi'i ulama before 
the Islamic revolution and in the early months after it, notably amongst the members 
of the 'Mahdaviyyat (Hujjatiyyih)' Society, also known as the 'Anti-Baha'i Society'. 
Nevertheless, Khomeini managed to overcome all resistance. In more recent times 
several books have been written and published in Iran which demonstrate that 
Khomeini's idea was in many regards new to Shi'i Islam. See Kadivar, NazariJ,yih
ha-yi dawlat dar fiqh-i Shf 'ih. 

2. The Safavid dynasty came to power in the 16th cenrury and subsequently initiated a 
process of converting Iran's hitherto Sunni population to the Shi'i sect. 

3. Throughout history some esoteric groups, such as the Nizari lsma'ilis, have abrogated 
the Islamic law. But their views were essentially eschatological in nature and not 
aimed at reforming human or state society in general. The final consequence of their 
ideas was complete anarchy. 
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4. The same, in theory, holds true for Jewish and Christian dogma. 
5. The reasons for the Bab's denial of his claims are complex and will not be presented 

here. For a detailed discussion on the basis of the Bab's own writings see Eschraghi, 
Fruhe Shaikhi- und Babi-Theologie, pp. 134-76. 

6. Stephen Lambden ('The Sinaitic Mysteries') and Todd Lawson ('The Terms 
Remembrance') have shown this conclusively on the basis of his earliest writings. 
See also Eschraghi, Fruhe Shaikhi- und Babf-Theologie, pp. 156-76. funher proof 
is in the 1845 verdict (fatwa) against Mulla 'Ali Bastami, translated and analysed by 
Moojan Momen ('The Trial ofMulla 'Ali Bastami'). In his article Momen also draws 
attention to a very early Shaykhi polemic: Karim Khan Kinnan['s lzhaq al-batil. In 
that work the Shaykhi leader quotes extensively from the Qayyum al-Asma' and con
cludes that despite the outward claim of the - as yet unknown - author to be a mere 
representative of the Imam, he actually proclaims himself a prophet, abrogates Islamic 
law and even sees himself as God. 

7. All translations arc, unless otherwise noted, provisional and only int-md to give the 
content of a passage, not necessarily to adequately display the beauty of language and 
other stylistic features. The Bab is here most probably alluding to certain Shaykhi 
expectations. Apparently, Sayyid Kazim taught that the Promised One held authority 
to abrogate the rules of grammar. See the Bab's early Sharh Qawl al-Sayyid ar-Rashti 
fi al J'rab, in Browne Collection F21, pp. 26-35. On folio-page 31 of that work the 
Bab states that the Imams arc endowed with divine authority to change the rules of 
grammar in whichever way they deem befitting. 

8. M. Afnan speaks of a 'spiritual revolution' (inqilcib-i ruhamJ which was initiated by 
the Bab's Revelation and is clearly reflected in the grammatical peculiarities ofhis own 
writings as well as those of his disciples. See his article 'A.thar-i Manthur-i Tahirih', 
pp. 9lf. For the peculiarities of the Bab's style see: Behmardi, Muqaddamih 'i dar
barih-yi sabk wa s(\/aq-i .Athar-1 Hadrar-i Nuqtih-yi Ula'; and McCants, 'A Grammar 
of the Divine', in the present volume. It seems that Quddus took the break with Arabic 
grammar to the extreme. In a manuscript of unknovvn origin but attributed to him we 
find incomprehensible and completely ungrammatical verb-forms such as y-q-sh- '-rr-t 
and y-k-.fh-rr-t, among others. 

9. It is generally believed that Ahsa'i and Rashti were heavily engaged in raising mes
sianic expectations and anticipated the advent of the Promised One. Although only a 
few traces of such ideas are found in their writings, there are strong indications that an 
oral tradition existed at least among some Shaykhi circles. For details see Eschraghi, 
Fruhe Shaikhi- und Bahi-Theologie, pp. 89ff. Thus a representative of the Imam 
existed at all times and, contrary to mainstream Shi 'i belief, could be contacted by the 
believers. He was referred to as the Fourth Support of religion, the other three being 
belief in God, the Prophet and the Imams. Some Shaykhi sects state that Karim Khan 
Kirmani was the first to introduce the idea of the Fourth Support, a representative of 
the Hidden Imam present at all times. However, the fact that the tenn and concept 
occurs in the Bab's earliest writings as well as in a number of epistles penned by 
early Shaykhi converts proves that at least at the time of Rashti such belief must have 
existed. One example is a letter written by Tahirib to a Shaykhi adherent defending 
the Bab's claim: Mazandarani, Tarikh-i Zuhur al-Haqq, vol. 3, pp. 484-501. See also 
the Bab's Tafsir Surat al-Baqarab translated in Lawson, The Qur 'an Commentary of 
Sayyid 'Ali Muhammad, pp. 49ff. and passim. 

10. Although the general custom is to pray at the head of an Imam, Shaykhis pray at 
his feet This, they think, is a sign of great veneration and reverence. Owing to this 
practice, Shaykhis have also been called 'Pusht-i Saris' and their adversaries 'Bala
Saris'. The Bab, in his early writings, endorsed the Shaykhi practice in this regard and 
enjoined prayers at the feet oftbe Imams; see Kitab al-Ruh (unpublished manuscript), 
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sura 247; Ziyarat al-Jami'ah al-Kabirah (Iranian National Baha'i Archives, vol. 50), 
p. 3; Sahffah bayn al-Haramayn (manuscript dated 1261), pp. 37f. 

I 1. The Bab further explains his new 'basmala' in the Persian Bayan 3 :6. See also ibid. 
7:2 where yet another basmala is introduced. 

12. In the Bab's writings 'resurrection' symbolizes the appearance of the next Manifestation 
of God. 

13. In this context Shaykhi writings and the Bab often quote the Quranic (7: 172) tale of a 
pre-existential covenant. 

14. His unbelief in all the previous worlds is indicated. Since each revelation is like a new 
creation, it can be imagined as a whole new 'world'. 

15. Throughout Islamic history several individuals have denied corporeal resurrection. 
However, they do not seem to have interpreted it in the way the Bab does, namely a 
new revelation of God. It is sometimes stated that the Shaykhiyyah had already taught 
a spiritual interpretation of resurrection. In fact, A hsa' i was attacked by other clerics 
for his seemingly heterodox views about resurrection and the Prophet's night journey 
(see below, note 40). However, his writings do not reveal such a purely spiritual 
interpretation. His foremost disciple and successor Kazim al-Rashti wrote a lengthy 
treatise in defence of his spiritual master's orthodoxy. An incomplete manuscript in 
Rashti 'sown handwriting is held at the Kirmani-Shaykhi library (photocopy in pos
session of present writer). A complete edition of the text was recently published in 
Beirut. In this work Rashti repeatedly and unequivocally declares that beyond any 
doubt the views of Ahsa'i were in complete accordance with orthodox and traditional 
Shi'i belief held unanimously by all theologians. Whoever spoke to the contrary was 
either an enemy of the Shaykh or unaware of his specific terminology. Ironically, 
Ahsa'i himself had in a commentary on Mulla Sadra's :4rshiyyah accused the latter 
of denying corporeal resurrection (see also Rasa 'ii al-Hikmah, p. 228). Whatever the 
case, it is clear that Ahsa Ts rather complex views about several bodies of different 
grades of subtlety (see ibid. pp. 96ff.) bear no resemblance whatsoever to the Bab's 
interpretation of resurrection. It is noteworthy that the Bab, although in his early 
works extensively uses specific Shaykhi tenninology, never seems to cndorscAhsa'i's 
view about resurrection. The quotation above shows that he did not believe any Shi'i 
Muslim had understood the truth of the matter. This seems to include Ahsa'i and 
Rashti. 

16. J n the beginning of the same chapter, the Bab also says that no miracles other than the 
verses of God should be ascribed to him. 

17. Initially the sixth Jmam Ja'far al-Sadiq had nominated his son Isma'il as his successor. 
When lsma'il died before his father, another son, Musa al-Kazim, was declared his 
successor. Since Imams are generally thought to have been appointed by God himself 
before creation came into being, and are also perceived of as omniscient and free from 
error, the matter caused confusion among the believers. 

18. The Bab's very claim was an example of bada' and a core issue of early Ba.bi (and 
Baha'i) apologetics. Twelver Shi'a believe that the Twelfth Imam went into occulta
rion in the year 260 AH (873·-4 cE), his life being mysteriously prolonged by God until 
the day when he shall come forth again and destroy the non-believers. Practically 
speaking, the Bab could not be the Qa'im because he was born and raised in Shiraz 
in the 19th century and wa,<; not a thousand years old. The Bab himself explained this 
as bada '. Generally, all prophecies could be rendered as naught by God if he wished 
to do so. See Sharh Hadith Abi Labid (in Browne Collection F2 J ), p. 14. It seems 
that Ahsa'i had already paved the way for this interpretation of the Qa'im's existence. 
According to him, the Promised One was currently in the world of archetypal forms 
(al-suwar), which means that he could appear practically in any body (cf. Sharh a/
Ziyarah, vol. 1, p. 77). The Promised One to him was the 'repository of the secret of 
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bada" (ibid. p. 319). Ahsa'i was possibly himself inspired by hadith reports like the 
following: "Abu Ja'far said: ... Jf we tell you about a matter and it happens as we 
said, say: "God speaks !he truth (sadaqa 'Allah)". And if we tell you about a matter 
and it happens conu-ary to what we said, [still] say "God speaks the truth" and ye shall 
be rewarded twice.' A footnote says, 'Once for belie±: once for accepting bada" (al
Kulayni, al-Usu! min ul-Kafi, vol. 1, pp. 367ff.). 

19. The Ba.bis derived that number from the Arabic word Musraghath, which the Bab 
mentions in connection with the Promised One in a few instances. Cf. 3:15, 7:10. The 
numerical equivalent of this word is 2001. However this is a rather arbitrary interpre
tation of the Bab's statements, since he does not at all imply that this was to be the date 
for the Promised One's arrival. Rather, he made it abundantly clear that the Promised 
One's revelation was bound by no restriction whatsoever. 

20. In Islam new converts from religious minorities were labeled 'new to Islam (jadid al
JslcimO', thus ranking them somewhat lower than others who were already born into 
Islam or had a long family tradition in that faith. 

21. The source for this quotation is a letter by the Bab, printed as an appendix to 
Gulpayigani's Kashf al-Ghita' 'an Hiyul al-A 'da '. Another manuscript can be found 
in Folder 21 of the E. G. Browne Collection. The English text reads Vahid for V ahid, 
which has been corrected here. 

22. Some Baha'is believe that the Bab intentionally designed his laws to be severe and 
virtually impracticable, so that Babis would not cling to them and soon realize their 
symbolic character as well as the need for a new revelation. 

23. These numbers equal the words Allah (66) and Rabb (202) or Muhammad-'Ali (202), 
the name of the Bab. 

24. The same is true of Islam. Although the Qur'an enjoins obligatory prayer on the 
believers, detailed provisions are not found in it. Therefore, there are considerable 
differences between the prayer rites of diverse Islamic sects. 

25. In addition to rituals, the Bab has laid down a number of further provisions such as a 
new currency. For details see Persian Bayan 5: 19. 

26. The following quotation of Baha'u'llah points at the reformist potential inherent in 
the Bab's Revelation: 'If these obstructing veils had not intervened Persia would, in 
some two years, have been subdued through the power of utterance, the position of 
both the government and the people would have been raised ... Thus, once Persia had 
been rehabilitated, the sweet savours of the Word of God would have wafted over all 
countries, inasmuch as that which hath streamed forth from the Most Exalted Pen is 
conducive to the glory, the advancement and education of all the peoples and kindreds 
of the earth. Indeed it is the sovereign remedy for every disease, could they but com
prehend and perceive it' (Kalirnat-i Firdawsiyyih in Baha'u'llah, Tablets, p. 73 (6:43)). 
The word translated here as 'power of utterance' is 'Bayan' and thus probably refers 
to the Bab's dispensation, a fact that might not be gained from reading the English 
translation. 

27. The only reference known to the present writer is found in the late Haykal al-Din 
(8:7). There the Bab says that women should not be forced to hide their hair when 
saying their obligatory prayer. 

28. In contrast, a passage from Shaykh Fadl Allah Nuri, a conservative i 9th-century cleric 
who strongly opposed the constitutional movement and was eventually executed, 
comes to mind. In present-day Iran he is revered by the government as a martyr and 
a 'forerunner'. In his Lawd'ih (p. 28) he writes about the constirntionalists: 'Now 
we have all seen with our own eyes that from the beginning of the establishment of 
this parliament a group of ... wibelievers (la madhhab), which were earlier known 
to have been Bab is ... have come into motion ... And a number of newspapers and 
pamphlets have appeared. most of them including insults against the great learned and 



UNDERMINING THE FOUNDATIONS Of ORTHODOXY 245 

the laws of lslam. And [in which it is stated] that changes to this sharia must be made 
. . . such as allowing for intoxicants, spread of sexual immorality and establishing 
schools for women and girls ... 'That he should see the establishment of schools for 
girls as tantamount to spreading immorality is revealing. 

29. Eleven was fixed as the age of maturity in the dispensation of the Bab. 
30. For a detailed introduction to the general state of society during the time of the Bab's 

ministry see Amanat, Resurrection and Renewal, especially the first part (pp. 1-108). 
For general theological developments and the rise to power of the clergy referred to 
on the following pages, see Momen, Introduction to Shi 'i ls lam, especially pp. l30ff.; 
Halm, Die Schi 'a, especially pp. l 32ff. 

31. An example that reveals the state of mind as well as the degree of veneration some 
Qajar monarchs entertained for high-ranking clerics can be seen in Fath-'AH Shah's 
behaviour towards and his letters to Shaykh Ahmad al-Ahsa'i. The monarch's main 
interest seems to have revolved aroW1d the 'quality of intercourse in the hereafter'. 
See Ahsa'i's response in Rasa'il al-Hikmah, pp. 91ff. 

32. The example of the second Perso-Russian war shows how the ulama used their influ
ence to virtually force the rather unwilling Iranian government into a disastrous war 
that led to great financial as well as territorial loss. 

33. One example was Muhammad-Baqir Shafti in Isfahan. 
34. This attitude is reflected in Khomeini's statement in his early Kashf-i Asrar, p. I 07. 

According to him, the Prophet Muhammad 'has brought several divine ordinances 
and heavenly commands for going to the toilet [sic!], for being alone with a woman 
and for giving milk to a child. There is no little or big matter that He has not given 
instructions for.' 

35. To use 'Ali Shari'ati's terminology alluded to earlier, the label 'Safavid Islam' would 
be used to describe this religious paradigm. 

36. Tn The Secret of Divine Civilization and even more in his Risalih-yi Siyasi,i:vih, 
'Abdu'I-Baha detennincd the clerics' interference in politics to be responsible for the 
miserable state of affairs in Iran. 

37. The tenn ulama, though literally meaning 'knowing' or 'learned', is more likely used 
here by the Bab as a tenninus technicus, common amongst Muslims to describe the 
divines. 

38. The hadith the Bab is alluding to is attributed to the Twelfth Imam and generally 
quoted by Shi'i clerics to support their claim to authority. See Mahmud!, Mabani-i 
lstinbat-i Huquq-i Islami, p. 14n. The passage reads in full: 'Regarding matters that 
will happen (al-hawadith a/-waqi 'ah) rum to those who transmit our hadith. For 
verily, they are my proof over you and I am the Proof of God over you.' 

39. The various theological disputes that surround this view cannot be discussed here. That 
neither the ulama as a whole nor a certain group but rather their most noble (afdal) rep
resentative is to exercise supreme authority is in any case a late development. It fonns 
the doctrinal foundation of the current Iranian state forrn. An interesting question is 
whether and to what extent .Khomeini-ist doctrine was influenced by the Shaykhi teach
ing of the Fourth Support. A passage in Ahsa'i's Hayat al-Naft, in Jawami 'al-Kalim, 
vol. 1, pt. 1, pp. 7f.) describing the qualities of the supreme representative bears great 
resemblance with .Khomeini-ist doctrine. See also Sharh az-Ziyarah, vol. I, p. 34. 

40. It is most probably for this reason, rather than for his obscure speculations about 
resurrection and the Prophet's night journey (al-isra'), that Shaykh Ahmad al-Ahsa'i 
was declared an infidel and his later adherents faced severe persecution on behalf 
ofUsuli clerics. Ahsa'i's (and later Rashti's) claim was to be in regular contact with 
the Imams. Thus they were allegedly able to meet them in dreams and visions and to 
receive guidance from them whenever they wished. Ahsa' i showed open disregard for 
the mechanisms of UsuH hierarchy. In his short autobiography he mentioned none of 
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the seven regular ijazahs he had received by prominent clerics but rather based his 
claim on a 'paper' signed by all 12 Imams and handed over to him in a dream. For 
details see Eschraghi, Frilhe Shaikhi- und Babf-Theologie, pp. 35-9; MacEoin, From 
Shaykhism to Babism, p. 56. 

41. Apart from the fifth, the Bab later removed another lucrative source of income for 
many ulama: he prohibited selling stones, sand and other relics of holy places. Further, 
selling land around holy sites was not allowed. Persian Bayan 4;13, 17. 

42. They echo the Imam Husayn's words shortly before his martyrdom: 'Is there no one 
who will assist me [in fighting the infidels]?' 

43. The Bab called for jihad only at a time when chances were unrealistic. When his fol
lowers were assembled in Karbala to wage the apocalyptic battle between the forces of 
good and evil, he changed his initial plan to go there. The reason for this, as he says in 
several letters from that time, was that he did not want any bloodshed 10 occur. See for 
example his letter to 'Abd al-Khaliq Yazdi, in Afnan, 'Ahd-i A 'Ia, p. i 84. For a discus
sion of the Bab's attitude towards and specific understanding of jihad sec Eschraghi, 
Fruhe Shaikhi- und Babi-Theolugie, pp. 166-·9. 

44. The Kirmani Shaykhi leader Karim Khan, a contemporary and fierce enemy of 
the Bab, wrote in one of his several refutations: 'During the period of the Greater 
Occultation, according to the unanimous verdict of the learned, there is no jihad. And 
no learned has permission to draw a sword and fight jihad and gather forces ... This 
is another proof of his [ the Bab's] blasphemy (kujr)' (Karim Khan, Risalih-yi Radd-i 
Bab-i Khusn.in Ma'ab, p. 28). 

45. Mubahalah serves to establish the truth of a claim in the presence of witnesses. 
Conditions can be miracles or plainly calling God's curse upon the opponent. 
Muhammad is said to have done this during his own time. The practice is also attested 
to in the Old Testament (1 Kings 18:17.ff.). In the Bab's writings mubahalah is con
fined to producing verses, prayers and treatises. 

46. An exception, also known to Baha'is, is the Prayer for the Dead. 
47. Khomeini took this dogma to a further extreme when he declared it unlawful even to 

report crimes to secular state authorities. If someone reported a theft to the police of 
a non-Islamic state, then the thief found and the item returned, the item stolen was 
still unlawful to its original possessor simply because it was obtained through 'illegal' 
channels (Hukumat-i ls himi, republished as Vildyat-i F aq ih, Tehran 136 lAJ-l/ l 942-3, 
p. 84). 

48. The little education the average citizen would receive was equally controlled by the 
ulama since the only institutions for learning during that time were madrasas. 

49. From the passages in question one can conclude thar the Bab mainly targeted the kind 
of fruitless hairsplitting that was prevalent amongst the learned, such as whether jinn 
(spirits, ghosts, demons) were male or female and whether one could have SC:i(ua] 
intercourse with them, or how Siamese twins were to observe the religious rituals and 
whether such rituals were binding on other planets. In addition, theological discus
sions that had preoccupied the minds of philosophers for centuries and sometimes 
even led to bloodshed were possibly among the subjects the Bab had in mind, such as 
whether God knows only essentials or particulars as well, whether the Word of God is 
created or eternal, etc. In any case, in issuing these general condemnations he uttered 
yet another strong provocation against the ulama. 

50. Apparently, at a later stage even the books ofAhsa'i and Rashti were included in this 
provision. That was when influential Shaykhi ulama proved to be among the fiercest 
enemies of the new Faith. Karim Khan Kirmani quotes a letter attributed to the Bab in 
which study of the Sharh al-Qasidah and other central Shaykhi works is prohibited. 
See Risalih-yi Radd-i Bab-i Khusran Ma 'ab, pp. 43-4. It is unclear whether the Bab 
actually called for the physical destruction of books or merely meant that they should 
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be deemed obsolete. In the Arabic Bayan (9: 13 ), at any rate, he prohibited the physical 
destruction of any book whatsoever. 

51. There is only one verse in the Qur'an (9:28) that calls 'idol-worshippers unclean 
(najas)' and demands that they be kept out of mosques. No trace of the detailed 
instructions for ritual purity later developed by Shi 'i theologians can be found in the 
Qur'an. 

52. Even today all higher ranking Shi' i ulama write a 'thesis', usually called 'Answers to 
Questions (Tawdih al-Masci 'ii)'. A major pan of these is dedicated to laws of najasah 
and taharah. Baha'u'llah at any rate has quite clearly abrogated the whole notion of 
ritual uncleanliness in verse 75 of his Most Holy Book. 
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Hence the Bab was much vexed in his prison, and he remained there for a relatively 
long time1 because the document which we have just cited is dated 1264,2 and the 
execution of the martyr did not take place until 27 Sha'ban of the year 1266.i 

However the execution was preceded by a change of prison - he was made to 
leave Maku for Chihriq.4 Mirza Taqi Khan;' the Amir Nizam.6 who was then the prime 
minister, seeing that the Babi revolution loomed larger and greater and appeared to 
be formidable, told himself that the best way to calm all these revolts would be to do 
away with the one whom he considered to be the leader behind these events, that is to 
say, the Bab himself. He referred the matter to the shah7 who felt obliged to remark 
that all these troubles were due to Haji Mirza Aqasi, the former Sadr A 'zam8 of his 
father,9 who ordained the imprisonment of the Reformer at Makli without having him 
come first to Tehran where he could have made him submit to an enquiry.10 

Nasiri'd-Din Shah remarked, 'Also the vulgar believed that in him there was a 
[divine] knowledge or some miracle. If he had been allowed to come to Tehran for 
a public discussion, it would quickly have been seen that there was nothing special 
about him.' These judicious reflections attracted a response worthy of admiration. 
'The words of kings, are the kings of words,' observed the prime minister in a 
convincing tone, 'which does not detract', he added, 'from the fact that today there 
is no longer any other way than to kill him.' 1 do not know whether the conversation 
continued a long time in this vein.11 

Nevertheless, Su layman Khan-i-Afshar12 was sent to Tabriz to proceed with the 
execution. When Sulayman Khan arrived at his destination, Hamzih Mirza Hishmat 
al-Dawlih,13 who was then the governor of Adhirbayjan, decreed that the Bab be 
brought thence from Chihriq. At the same time his disciples were brought with 
him, those who followed him everywhere, that is Aqa Siyyid Husayn14 and Mulla 
Muhammad•i-Yazdi. 15 
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The ulama were then invited to a great conference but they refused to come, 
declaring that the ideas of the accused were heretical and that by this very fact he 
merited death.16 Hishmat al-Dawlih, seeing the disgust - I here translate a Muslim 
author - of the ulama, had the Bab arrive at night, when he was encountered, in a 
meeting prepared for this purpose, by Mirza Hasan Khan Vazir-Nizam17 and Haji 
Mirza 'Ali. 18 They interrogated him, asking for the explanation of a difficult hactith, 
and the Refonner - which is implausible - remained silent. So Hishmat al-Dawlih, 
taking the floor, asked him to compose verses on the subject of the crystal candle
sticks. 19 

The Bab obeyed but his response was not recorded. Some moments later, when 
invited to repeat the same verses, he was unable to do so.20 

From that point he was condemned and sentenced to death. However, it was 
wished that his execution be in public, for it was thought that if it took place 
secretly, nothing would stop the people from believing in his miraculous ascension 
to heaven. It was thus decided that the Bab would be marched through the streets 
of the town and executed in the great common,21 which, strange as it may seem, in 
Tabriz is called the 'Plaza of the Sahib al•Zaman'. 

Thus the Siyyid was taken with Mulla Muhammad-'AH Yazdi and Siyyid 
Husayn, and they were conducted to Haji Mirza Baqir,22 the Imam Jum'ih of the 
town, to Mulla Muhammad Mamaqani23 and to Aqa Siyyid 'Ali Zunuzi,"4 who 
delivered a fatwa decreeing the execution. 

From there commenced a sorrowful march through the bazaars,25 during which 
Aqa Siyyid Husayn - charged by his master with the execution of his last wishes -
disavowed and renounced the Bab, and, upon an order from the tormenters, spit in 
his face. He accomplished the mission which was confided to him, and was, a little 
later, executed in Tehran.26 Having arrived at the fatal Plaza, all efforts were made, 
in vain, to separate Mulla Muhannnad-'AlF7 from his convictions - his wife and his 
little children were brought, but he obstinately refused to listen to them, limiting 
himself to one last request - the favour of being killed before his master. 

It was then that a strange event occurred, unique in the annals of humanity. The 
two companions, solidly attached to one another, were placed before the Christian 
regiment of the Bahadurans.28 Upon a signal given by their chief, the soldiers fired. 
Afterwards Mulla Muhammad-'Ali, covered with wounds, dying, was seen to tum 
towards his master, his words terrifying the witnesses: 'Master,' he said, 'Master, 
are you content with me?' The bullets had cut the cords which held the Bab, who 
dropped to his feet, without a scratch. 'Ah! If at this moment he had exposed his 
chest,'29 says the historian of the 'Kitab al-Mutanabbi'in',30 'and ifhe had cried, 
"O soldiers, 0 men, you are yourselves the witnesses of this miracle, that of 1000 
bullets31 not a single one could reach me and some even cut my bonds", all would 
have begun to howl and throw themselves at his feet. But,' continues our author, 
'God wished to make known the truth; that is why he made him run away.' 

Concerning these last words, I am not, and cannot be, of the same opinion 
as I'tidad al-Saltanih. Christians are convinced that if Jesus Christ had wished to 
descend living from the cross, he could have done so without difficulty - he died 
voluntarily because he had to die in order to fulfil the prophecies. It is the same for 
the Bab, say the Ba.bis, who also wished to give clear evidence in support of his 
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words. He also died voluntarily because by his death he was to save humanity. Who 
will ever reveal to us the words the Bab might have pronounced in the midst of the 
nameless tumult that greeted his departure? Who will know what memories agitated 
his beautiful soul? Who will ever tell us the secret of his death? 

Be that as it may, the soldiers took him again/2 bound him once more to the 
infamous pole and this time Siyyid 'Alf Muhammad rendered his soul to God. It was 
on Monday the 27th of Sha 'ban that this event took place.33 

The Comte de Gobineau (Gobineau 1865), who in this agrees with the authors 
of the Nasikhu 't-Tavarikh (Sipihr 1965), the Rawdat al-Safa-yi Nasiri (Hidayat 
1959-60) and the Mir'at al-Buldan,,,,. in a word with all the official court histo
rians, reports that after the execution the cadaver of the Bab was thrown into the 
town ditch and devoured by dogs. In reality, this was not so but we will see why 
this account was circulated - as much by the authorities of Tabriz who were not at 
all anxious to bring the reprimand of the government upon themselves through a 
complacency bought at high cost, as by the Ba.bis who desired in this way to influ• 
ence the police investigations. 

The irrefutable testimony of those who witnessed this drama and of its actors 
leaves me in no doubt that the body of Siyyid 'Ali Muhammad was received into 
pious hands and that finally, after vicissitudes which I will recount, it received a 
sepulchre worthy of him. 

When the execution was accomplished, the troops retired, the crowd dispersed 
and the bodies were committed to the soldiers on guard. The Comte de Gobineau, 
along with other authors, would have it that the body was marched through the 
streets of the town for three days. Although this is, in general, denied by tradition, 
I accept it to be true because it is believable. In any case, night having come, the 
body was left where it was, alone and abandoned, or it was guarded by soldiers. 
In the first case it is totally impossible that the numerous Babis to be found in the 
town would have hesitated a single instant to steal the body while nobody watched. 
They have demonstrated too many proofs of their courage, their conviction and 
their enthusiasm to admit, for even a second, that they would have abandoned to 
the public the body of him whom they considered their god and which, moreover, 
would have been so easy to recover. But if the official historians are right, and if 
on the third day the body was thrown into the town ditch to become the prey of 
stray animals, it is very clear that after this it was no longer guarded and the sectar• 
ians could easily have appropriated it. Finally, even if it were guarded at night, its 
removal would have been relatively easy. One has no doubt been able to perceive in 
the course of this story what Persian sentinels are made of: their function essentially 
consists in sleeping in front of the thing they have been charged with guarding. 

1f one considers that ringing and dramatic arguments leave very few people 
untouched in Persia, one can easily accept that the Babis could find a way into the 
hearts of these badly paid poor devils. Finally, courage not being, especially in this 
circwnstance, the dominant characteristic of the enemies of the Babi Faith, if one 
allows that the guard was composed of perhaps two or three soldiers, they would 
very probably have fled after a first serious attack. 

This is what the Babis resolved to do. The leaders, gathered at the home of 
Sulayman K.han of Sa'in Qal'a35 in order to decide what measures to take to remove 
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the body of the martyr from the insults and brutalities of the infidels, decided to 
mobilize their men, to go in groups to the place where the Bab lay, to wage battle 
if necessary, and to carry off the precious relic no matter what the cost. Sulayman 
Khan was a considerable man and head of a large family having ties of friendship 
with the Kalantar of Tabriz.36 He prevailed upon his co-religionists for permission 
to warn this official of the decision that had been taken and to make known to him 
that it would be better for him to allow the removal of the body than to risk civil 
war breaking out in the town. The Kalantar, struck by the imminence of this peril 
and by the swn that was offered him, thanked Sulayman Khan for his message, 
prayed him to advise his companions not to budge and to wait until he himself could 
ensure that the body of the Bab could be removed by his people. But the Babis 
responded that they would not pennit the assassins to sully the body of the august 
victim by touching it. The Kalantar thus consented that some Ba.bis go to the place 
of execution to remove the body and he sent some of his men with them to silence 
the soldiers on guard, who, receiving attractive payment, easily consented to keep 
quiet. Everyone being thus satisfied, it was arranged to say that the [body of the] 
Bab had been devoured by stray animals. This could easily be believed, for it was 
credible. Hence the plan offered the immense advantage of maintaining the peace 
in a generally turbulent city, enriching the actors in the comedy, freeing them of all 
responsibility and, on the other side, closing the eyes of the authorities. The two 
bodies were thus carried off; that of Muhammad-'Ali-i-ZanjanP7 was buried and 
that of the Bab shrouded in a box and hidden in a house.38 

I must here open a parenthesis to report what was told me by Subh-i-Azal 
during my visit to Cyprus:39 

Before his death the Bab decreed in one of his verses that l entomb his body in a 
casket of diamonds, with God's permission, and bury him opposite Shah 'Abdu'J. 
'Azim.40 He described the location of the sepulchre in such fashion that I alone 
could understand what he meant. 

He died thus, as well as Muhammad-'Ali-i-Zanjani. The executioners threw the 
members of the two martyrs one over the other haphazardly in such fashion that it 
was impossible to differentiate them. 

1 put both of them in a casket of crystal,41 not being able to make one in 
diamonds, and buried it at the very place which the Prophet had indicated to me. 
The location of the sepulchre remained a secret for thirty years.42 The Baha'is 
especially knew nothing of it but a traitor revealed it to them. These blasphemers 
disinterred the body and destroyed it. If they did not destroy it, and if they can 
show a new sepulchre which truly contains the casket of crystal and the body of 
the Prophet which they have stolen, we cannot bring ourselves to consider this new 
tomb as sacred as it is not the place indicated by the Bab.43 

This version, which I reported to the Baha'is of Tehran, exasperated them and 
caused them to renew their anathemas against the recluse of Cyprus. 

This is how things passed ... We have said that the body of the Bab was hidden 
in one of the houses of Tabriz. It was that ofSulayman Khan himself.44 He infonned 
Baha'u'llah of what had happened and asked him for his instructions. Baha', in 
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conformity with the order he had received in the testament of the Bab, 45 entrusted 
the transport of this box to Jamal. It was carried to the lmam-Zadih Ma'sum,46 

which has since become the favoured cemetery of the Ba.bis, outside what is called 
the gate of Qazvin47 

- because it is there that the road from this town to the capital 
ends. It was placed in a niche that was then walled in with bricks. 

Things remained this way for a long time, when, twenty-nine years ago, Mirza 
Husayn 'Ali Baha', being then at Adrianople,4

& gave the order to Haji 'Ali-Akbar 
Shahmirzad{49 and to Aqa Jama.150 to remove the box from the place where it 
had been and to transport it elsewhere. They obeyed without understanding why 
they had been ordered to make this change; but they understood this instruction 
some time later when the lmam-Zadih, which was on the verge of collapse, was 
demolished and then rebuilt. Its demolition - if Baha' had not taken this precau
tion - would have revealed the box and the precious relics would have fallen into 
profane hands. 

I cede speech here to Haji Mulla 'Ali-Akbar Shahmirzadi, who told me the 
whole story in this way:51 

After having received the order in question we went, Aqa Jamal and I, to find the 
box at the lmiun-Zadih Ma' sum. We found it behind the wall of bricks, which we 
had to destroy, and we took it to Shah 'Abdu'l-'Azim.52 Night had come and we did 
not know what to do, finding nowhere we could safely place the box that had been 
entrusted to us. We crossed the village and came to the edge of Chishmih-'AH,53 

passing in front of the Masjid-i-Masha'u'llah,54 which was then half ruined and far 
from any habitation. 

We had found a favourable location so we stopped. We opened the box and found 
the body enwrapped in a shroud. We left it where it was and wrapped the whole body 
in a shroud of silk we had brought. In the course of doing this we found on his chest 
a bouquet of flowers that had been placed there and which were completely dried 
out. We took this bouquet and shared the flowers. Then we replaced the body in the 
box which we carried into the mosque, where we placed it standing up under a little 
arch. In the opening of the two arches we built a wall of the bricks we found lying 
on the ground; some plaster had been brought to us by one of our co-religionists. 

While we were thus occupied, we did not notice that we were being watched by 
farmers who had been intrigued by our entry into this solitary place. 

After finishing our work, we went to Quts-i-Hesar,55 a village situated below 
the Shah 'Abdu'l-'Azirn, where we rested the whole day. 

The evening having fallen, we travelled with Jamal. Having arrived at Shah 
'Abdu'l-'Azim at the place where the two roads meet, the one going towards 
Chishmih-'Ali, the other towards Tehran, Jamal took the road to the town. I stopped 
him, saying it would be good if we returned to the Masjid-i-Masha'u'llah to see if 
we had left any obvious traces of us having been there and if our trust was really 
secure. As you will see, this was an inspiration from heaven. 

We set out on the road and Jamal, whose mount was less tired, or more robust, 
than mine, preceded me. l shouted to him that I would wait for him where I was. He 
then went on and I stayed alone. I waited a very long time, so long that I became 
uneasy and I hastened to rejoin my companion. 
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I found him swooning on the threshold of the mosque. I tried to revive him 
but he was so troubled, so upset, that he did not have the strength to respond to 
my questions about what had caused him to faint. So I entered the mosque, fearing 
that something bad had happened, and, as it was dark, I felt for the wall we had 
built. I could feel that it had been destroyed! Half crazy, I stretched out my anns 
before me and found the box but at the same time discovered that it had been 
broken. In despair, I pulled it towards me violently but, finding it very heavy, my 
hope was restored. Very soon I had the immense joy of confinning that the body 
was still there. Relieved, I reassured my companion and we consulted about what 
we could do. 

We did not see any alternative other than to trust to Providence and try to take 
the box back into the town. So we put it on one of our donkeys and set out. 

Arriving near the fortifications, we stopped, much perplexed. If we tried to 
take our burden through the gate, the customs men and soldiers would stop us 
to examine the contents and we be imprisoned and our box confiscated. To cross 
through the ditch and climb up the bank was difficult and dangerous. We were at the 
point of despair when the storm that had been threatening for a long time suddenly 
broke. The rain poured down and the crowd of pilgrims crushed themselves into the 
gateway. Profiting from the occasion, we mixed in with them and, holding our aba56 

over the box, in al! the chaos we were able to pass through without being noticed. 
We carried the box to one of our number, A.qa Mirza Hasan Vazir,57 the son

in-law of Siyyid 'AH Majdu'l-Ashraf;58 1 installed myself in his house without 
revealing the secret to him. 

r continued for fourteen months as the guardian of this trust. I do not know 
how our co-religionists were told of this temporary sepulchre but I soon received 
letters from every province about it, and from all points of the Empire Babis came 
on pilgrimage. I had to tell all of these people that I did not know what this was all 
about, that everything that had been said was false, but the pilgrimages continued 
nevertheless. 

From the beginning, alarmed by these comings and goings that might arouse 
the attention of the authorities, I referred to Baba', infonning him that some 
lsfahanis intended to buy the land on which the house was built in order to construct 
a befitting tomb on it. 

Finally, at the end of fourteen months, as l have already said, m.ji Shah 
Muhammad, surnamed Amin, came from 'Akka. ;<1 He was the bearer of an order 
enjoining me to deliver the trust to him without questioning him about what he was 
going to do with it. I gave it to him without asking him for any explanation. 

Haji Shah Muhammad, who was later killed at Tabriz in the insurrection of 
Shaykh 'Ubayd'u'llah,60 carried the body in great secrecy to an unknown place, 
probably the house of one of his co-religionists. 

Thus did things continue. We were all ignorant of the place where the remains 
of our Prophet were to be found, when, seventeen years ago, Aqa Mirza Asad'u'llah 
Isfahani61 came from 'Akka to Jamal. He took charge of the trust but no one knew 
where he was going to take it and to whom he confided it. Finally, two years ago,6~ 
Asad 'u 'llah returned and transported the relic to 'Akka. It is said that the final 
sepulchre is found at the foot of Mount Carmel.63 
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Hence, it was only long after his death that Siyyid 'Ali, the greatest figure of 
modem times, he who, for love of his fellow men, took part in the most terrifying 
adventure ever dreamt of with a courage all the more marvellous for being tranquil 
and unchanging, and who is without doubt a hero without equal, finally rests in 
eternal peace. May the earth be light upon him! 
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Notes 
I. The Bab was imprisoned at Maku for nine months (Nabil-i-A 'zam 1970, p. 259; 

'Abdu'l-Baha 1980, p. 12; Kitab-i-Nuqtatu'I-Kaf, p. 129, cited in Amanat 1989, p. 
374, n. 9), and he departed for Chihriq 20 days after Naw-Ruz (Nabil-i-A'zam 1970, 
p. 259), the fourth Naw-Ruz after his declaration, corresponding to the hijra year 1264 
(Nabil-i•A'zam 1970, pp. 255-6). Since the eve ofNaw-Ru.z was on the thirteenth day 
of Rabi' al-Thani of that year (Nabil-i-A'zam 1970, pp. 255-6), then the twentieth 
day after Naw-Ruz must have been on the fourth day of Jamadi al-Ula 1264. Amanat 
1989, p. 3 80, gives precisely this date, with its Gregorian equivalent of IO April 1848. 
Another conversion of this date is 8 April 1848, based on these two date converters: 

http://www.rabiah.com/convertJ 
http:/ /www.ori.unizh.ch/hegira. html 

Nine months before this date would place the Bab's arriYal at Maku during the month 
of Sha'ban 1263, corresponding to 15 July 1847 to 12 August 1847 {http://www.ori. 
unizh.ch/hcgira.html) or to 14 July 1847 to 11 August 1847 (http://www.rabiah.com/ 
conven/). 

2. The Bab could have written this tablet to Muhammad Shah from Maki'.! at any time 
during the last five months of 1263 and the first four months of 1264. :"licolas's dating 
of this tablet to 1264 is entirely probable, although not proved beyond reasonable 
doubt. 

3. The date of the Bab's death is reported in Nabil-i-A'zam 1970 (p. 517), 'Abdu'l
Baha 1980 (p. 27), and Avarih (vol. 1, p. 245; cited in Amanat I 989, p. 402, n. 114) 
as 28 Sha'ban 1266. Nabil-i-A'zam 1970 (p. 517), states that it took place at noon, 
while 'Abdu'l-Baha 1980 (p. 27), affirms that it occurred before noon. In his dispatch 
dated 22 July 1850 to L-Ord Palmerston, the British Foreign Secretary Lt.-Col. Sheil 
reported the martyrdom of the Bab but seems to have omitted the date of this event 
(F.0. 60/152; cited in Balyuzi 1973, pp. 202,241). At the time of the execution of the 
Bab, R.W. Stevens, the British consul then serving in Tabriz, was absent from the city, 
having left his brother George Stevens in charge; George did not report this event to 
Lt.-Col. Sheil, who seems to have been informed through some other channel (Balyuzi 
1973, p. 202). 

On 24 July R. W. Stevens returned to Tabriz and promptly filed a report of the 
execution to Sheil (F.0. 248/142; cited in Balyuzi 1973, pp. 202,241; Amanat 1989, 
p. 402, n. 114). Amanat 1989 (p. 402, n. 114) notes that R.W. Stevens reported that 
the Bab's martyrdom took place on 27 Sha'ban 1266/8 July 1850 but casts doubt on 
the British consul's positive knowledge of the event, inasmuch as he was not present 
in Tabriz at the time of its occurrence. Arnanat 1989 (p. 402, n. 114) notes that Sipihr 
1965 (vol. 3, p. 305, cited in Amanat 1989, p. 402, n. 114) also reports this event 
as occurring on 27 Sha 'ban 1266, but that this chronicler mistakenly identifies 27 
Sha'ban18 July as a Monday, while Nabil-i-A'zam 1970 (p. 517) correctly identi
fies 28 Sha'ban/9 July as a Sunday, and he reasons that this makes the Babf/Baha'i 
dating more reliable than the Muslim account and the British diplomatic report. It 
mi.ght also be noted that Nabil-i-A 'zarn 1970 (pp. 507-8) relates the testimony of 
the Bab's amanuensis, Siyyid Husayn Yazdi, with regard to the night just prior to 
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the Bab's martyrdom, and it seems entirely unlikely that so devoted a disciple could 
have mistaken the date of his master's martyrdom. Various eyewitness reports ofthc 
martyrdom of the Bab were collected and translated by Dr Firuz Kazemzadeh and his 
father Kazem Kazemzadeh and published as 'The Bab: Accounts of His Martyrdom', 
in World Order (Fall 1973, pp. 23-6). 

4. The date of the Bab's departure from Mah-Ku for Chihriq has been cited in note I 
above as 4 Jarnadi al-Ula 1264/8 or 10 April 1848. Since Cbihriq is approximately 
80 miles southwest of Mab-Ku, it seems likely that the Bab would have arrived in 
Chihriq a few days later, at the latest about 9 Jama.di al-Ula I 264/13 or 15 April 1848. 
MacEoin 1992 (p. 82) indicates that the Bab departed Mah-Ku on 9 April 1848 and 
arrived at Chihriq at the beginning of Jama.di al-Thani 1264/early May 1848. lt is 
entirely improbable that this journey would have taken an entire month. Haji Mirza 
Aqasi ordered that Rida-Quli Khan-i-Afshar lead the escort of the Bab from Mah-Ku 
to Chihriq (Balyuzi 1973, p. 134). For information about Rida-Quli Khan-i-Afshar's 
father, Haji Su.layman Kban-i-Afshar, see note 12 below. Rida-Quli Khan was ma1Tied, 
through the intervention of his father, to the daughter ofSiyyid Kazim Rashti (Balyuzi 
1973, pp. 13-14). This chief of the Bab's escort was attracted to his charge during the 
journey from Mah-Ku to Chihriq (Mu'in, pp. 169-72, cited in Amanat 1989, p. 367, 
n. 192) and subsequently became a zealous Babi (Balyuzi 1973, pp. 134-5; Amanat 
1989, p. 247, n. 250). Mu'in (pp. 173---6, cited in Amanat 1989, p. 367, n. 194) also 
reports that Rida-Qulf Khan was deprived of his family estate at Sa' fn Qal 'a by his 
anti-Babi father, and then poisoned by his son, motivated also by religious enmity. 

The transfer of the Bab from Mah-Ku to Chihriq is reported by Nabil-i-A'zam 
1970 (p. 259) to have been motivated by Haji Mirza Aqasi's 'fear and resentment' 
at the influence exercised by the Bab over his jailer, 'Ali Khan of Mah-Ku. 'Abdu'I
Baha 1980 (p. 13) reports that the Bab was moved because of the entreaties of the 
'accomplished' Muslim clerics of Adhirbayjan. Amanat 1989 (p. 378, n. 23) indicates 
that Prince Dolgorukov, the Russian minister in Tehran from 1845 to 1854 (MacEoin 
1992, p. 170, n. 63), in a dispatch dated 4 February 1848 to the Foreign Minister of 
the Czar, reported that the Bab was transferred away from the Russian border, i.e. from 
Mah-Ku to Chihriq, during the previous year, in 1847. It seems likely that the Bab was 
not transferred until April 1848 but perhaps Prince Dolgorukov was informed of the 
decision to transfer the Bab prior to its taking effect. In any case, it appears from this 
dispatch that one of Haji Mirza Aqasi's motivations for effecting the removal of his 
prisoner from Mah-Ku to Chihriq may have been to calm the fears of the Czar's rep
resentative at court that the Bab's presence in that location might result in civil unrest 
and that its consequences could cross over the border into the Russian Empire. Chihriq 
was chosen for the Bab's imprisonment because the governor of the fortress and chief 
Khan (leader) in the region was Yahya Khan Shakaki, a Naqshbandi Sufi, the brother 
of Muhammad Shah's favourite wife and an ally ofHaji Mirza Aqasi (Amanat 1989, 
p. 380, n. 33). Nabil-i-A'zam 1970 (p. 301) and 'Abdu'J-Baha 1980 (p. 13) call him 
simply 'Yahya Khan the Kurd', and Nabfl-i-A 'zam (p. 301) also reports that his sister 
was the mother ofNayibu's-Saltanih, one of the daughters of Muhammad Shah - this 
would likewise identify his sister as one of Muhammad Shah's wives. According to 
Nabil-i-A'zam (p. 302), Yahya Khan was transfonned through his contact with the 
Bab, as were the Kurdish inhabitants of the village ofChihriq and those of1ski-Shahr, 
an hour's distance from the fortress. Soon after the death of Muhammad Shah, his 
Grand Vazir, Haji Mirza Aqasi, was deposed and Nasiri'd-Din Shah appointed Mirza 
Taqi Khan the new Grand Vazfr. According to 'Abbas Mirza Mulk Ara (in Sharh-i Hai 
I 946, p. 17, cited in Amanat 1989, p. 380, n. 33), shortly after Haji Mirza Aqasi's fall 
from power, Yahya Khan was summoned to Tabriz and imprisoned there, apparently 
because of his relationship with the former Grand Vazir. This would indicate that 
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Yahya Khan was not governor of Chihriq during the last period of the Bab's imprison
ment in that fortress. The last reference to Yahya Khan in Nabil-i-A'zam (p. 322) is 
immediately upon the Bab's return to Chihriq after the trial in Tabriz, which probably 
occurred in August 1848, a month prior to Muhammad Shah's passing and Haji Mirza 
.Aqasi's disgrace. See the next paragraph for details. It should be noted that there is 
another Yahya KMn in this story, an attendant of 'Abbas Mirza Shah and of his son 
Muhammad Shah (Balyuzi 1973, p. 149). He was a resident of Tabriz and the father 
of Haji Sulayman Khan ('Abdu'l-Baha 1980, p. 28; Balyuzi 1973, p. 149). Balyuzi 
reports (p. 149) that it was intended that Haji Sulayman Khan follow his father in 
service to the court but that instead he went to the 'Atabat, where he studied with 
Siyyid Kazim Rashti. Subsequently he embraced the Cause of the Bab and visited 
his master at Chihriq (Balyuzi 1973, p. 149). Nabil-i-A'zam (pp. 518-19) reports that 
Haji Sulayman Khan tried to effect the deliverance of the Bab but arrived in Tabriz on 
the second day after the Bab's execution. Nabil-i-A'zam (p. 519) and 'Abdu'l-Baha 
1980 (p. 28) indicate that Haji Sulayman Khan was instrumental in the initial retrieval 
and safeguarding of the mortal remains of Anis and the Bab, and Nabil-i-A 'zam (pp. 
519-20) indicates that Haji Sulayman Khan reported the details of this matter to 
Baha'u'llah in Tehran. 

According to 'Abdu'l-Baha 1980 (p. 14), the Muslim clerics of Tabriz wrote to the 
government in Tehran after the Bab had been in residence at Chihriq for three months. 
Three months after the Bab's arrival, which probably occurred about 9 Jamadi al-Ula, 
would be 9 Sha'ban. Nabil-i-A'zam 1970 (p. 301) reports that the Bab was brought to 
Tabriz towards the end of Sha'ban. Is there any conflict between these two dates? Not 
at all. 'Abdu'l-Baha 1980 (p. 14) reports that subsequent to the appeal of the clerics 
of Tabriz to Tehran, Haji Mirza Aqasi ordered the Bab to be taken from Chihriq to 
Tabriz to be examined by the ulama. It would have taken some days for the message 
of the ulama to reach Tehran, for the edict of the Grand Vazir to reach Chihriq, and 
then for the Bab to be conducted via Urumiyyih to Tabriz. The Bab's imprisonment at 
Chihriq, which began in early Jama.di al-Ula 1264/ April 1848, was interrupted by his 
journey to Tabriz in Sha 'ban 1264/July 1848 (Amanat 1989, p. 387; Balyuzi 1973, p. 
139). MacEoin 1992 (p. 82) dates this journey in Sha'ban 1264 but later in that month, 
in August 1848 (the only day of Sha'ban which fell in August is the 1st; cited in 
Nabil-i-A 'zam 1970 p. 301, n. I), probably calculating the Bab's three months impris
onment at Chihriq from an arrival date of Jamadi al-Thani 1264/May 1848. Balyuzi 
1973 (p. 147) dates the Bab's return to Chihriq in early August 1848, which must 
have corresponded to Ramadan 1264. Amanat 1989 (p. 394) indicates that the death 
of Muhammad Shah took place less than two months after the Bab's trial in Tabriz. 
Balyuzi 1973 (p. 147) reports the date of Muhammad Shah's death as 4 September 
1848, while Amanat (p. 394) states only that the monarch died in September 1848. 
Hence it appears that scarcely a month separated the return of the Bab to Chihriq and 
the death of Muhammad Shah. 

Whatever the duration of this interval, Nabil-i-A 'zam 1970 (p. 323) reports that the 
Bab wrote the Khutbiy-i-Qahriyyih to Haji Mirza Aqasi immediately after his return 
to Chihriq; that Mulla Muhammad 'AJi-i-Zanjani, known as Hujjat (Proot), personally 
delivered that tablet to the Grand Vazfr; and that Baha'u'llah recalled the circum
stances of that delivery as they had been related to him by Hujjat himself, shortly after 
the fact. Haj[ Mirza Aqasf must have received this epistle shortly before the death of 
Muhammad Shah and just prior to his own fall from power. 

Kitab-i-Nuqtatu 'l-Kaf (p. 132, cited in MacEoin 1992, p. 92, n. 70) included the 
Khutbiy-i-Qahriyyih among the letters written to Muhammad Shah and Haji Mirza 
Aqasi during the Bab's imprisonment at Chihriq. Balyuzi 1973 (p. 147) states that Haji 
Mirza Aqasi had already fallen from power when Hujjat delivered the Bab's letter to 
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him in Tehrao. This is entirely unlikely, given Baha'u'llah's account of the meeting 
between Hujjat and the Grand Vazir. 

MacEoin 1992 (p. 92, n. 73) notes that the Khutbiy-i-Qahriyyih can be dated from 
a reference in the text (INBMC 64, p. 140) to the 40 months that had transpired since 
the Bab had written to Haji Mirza Aqasi for the first time. MacEoin (p. 58) cites 
the first letter of the Bab to Hajl Mirza A.qasi as having been written most likely in 
1844 and affinns that two manuscripts of this letter have survived (p. 192). The Bab 
meticulously listed all of his writings from 1 Muharram 1260/22 January 1844 to 15 
Muharram 1262/14 January 1846 in the Kitab al-Fihrist (cited in MacEoin, pp. 50--2), 
and no mention is made therein of a letter to Haji Mirza Aqasi. However, the Bab 
wrote the Qayyum al-Asma' during this period, as is attested by the Kitab al-Fihrist 
and other independent sources - NabH-i-A'zam 1970 (p. 61), Tarikh-i-Jadid 1893 
(p. 39), 'Abdu'l-Baha 1980 (p. 4) - and copies of this work were conveyed by Mulla 
Husayn Bushru'i to Muhammad Shah and Haji Mirza Aqasi in 1260/1844 according 
to the Bab's tablet to Muhammad Shah from Mah-Ku. Forty months prior to August 
1848 would have fallen around April 1845, and certainly by that date Haji Mirza A.qasi 
would have received a copy of the Qayyum al-Asma'. It is also possible that the Kitab 
al-Fihrist is not a complete record of the Bab's writings during this period and that 
he may have \.VTitten a letter directly to the Grand Vazir subsequent to his pilgrimage, 
from Bushihr, in April 1845. Inasmuch as the Bab wrote the Khutbiy-i-Qahriyyih to 
Haji Mirza Aqasf in August 1848, he may have been referring to one of the khutub 
he wrote as he was returning to Shiraz after his pilgrimage, which are listed in the 
Kitab al-Fihrist (MacEoin 1992, p. 51) and briefly described by MacEoin (p. 63). 
According to the Khutba al-Jidda (cited in MacEoin 1992, p. 48, n. 25), the Bab sailed 
for Iran after the completion of his pilgrimage on 4 March 1845, arriving at Bushihr 
about two and a half months later, circa 19 May 1845. During this voyage, the Bab's 
vessel would undoubtedly have put into port a number of times and it may well have 
docked at a port in southern Iran, such as Bandar Abbas, in the strait of Hormuz and 
opposite the modem kingdom of Oman, in April 1845, 40 weeks prior to the writing 
of the Khutbiy-i-Qahriyyih in August 1848. Indeed, Amanat 1989 (p. 241) states that 
the Bab's sea journey from Persia to Arabia took 71 days and that the boat stopped 
at Kangan, Muscat and Mocha on its way from Bushihr to Jidda. This period of time 
closely resembles the two and a half months which the Bab spent returning from Jidda 
to Bushihr. Inasmuch as we do not know of any epistle to Haji Mirza A.qasi which can 
be accurately dated to April 1845, it is difficult to follow MacEoin 's reasoning that the 
date of the Khutbiy-i-Qahriyyih can be dated from a reference in the text. 

When the Bab returned to Chihriq, he remained imprisoned at that location from 
Ramadan 1264/ August 1848 until Raj ab 1266/J une 1850 (Kazem-Beg, vol. 7, p. 3 71 
- cited in French in Nabil-i-A 'zam 1970, p. 302, n. 2; cited and translated into English 
in Momen 1981, p. 75; cited in Amanat 1989, p. 395, n. 90}. Nabil-i-A'zam (pp. 504, 
506) and Gobincau 1865 {p. 213; cited in Nabil-i-A 'zam 1970, p. 504, n. 1) report that 
Mirza Taqi Khan - see notes 5 and 13 below for details - ordered Navvab Hamzih 
Mirza, the governor of A.dhirbayjan, to arrange the transfer of the Bab from Chihriq to 
Tabriz for a second time, without di'.ulging the purpose of this journey. 

Amanat 1989 (p. 395) alleges that the Bab was escorted by a detachment of Afshar 
horsemen from Sa'in Qal'a. Inasmuch as this was the location of the family estate of 
Haji Sulayman Khan-i-Afshar, who was the Grand Vazir's special envoy charged with 
overseeing the Bab's execution (Amanat 1989, p. 399), it may be that Haji Sulayman 
Khan was the instigator of this initiative. On his way to Tabriz, the Bab stayed at 
Salm.is (Mu'in, p. 289, cited in Amanat 1989, p. 3%, n. 91), where he was the guest, 
for the second rime, of Mirza Lutf 'Ali Salmasi, the fonner steward of Muhammad 
Shah who was dismissed when he conveyed one of the Bab's letters to His Majesty 
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(Mu'in, pp. 175,223; cited in Amanat 1989, p. 384, n. 47). Amanat (p. 396) reports 
that the Bab reached Tabriz on 19 June 1850. 

During the first three months of his imprisonment at Chihriq (Jama.di al-Ula 1264/ 
April 1848 - Sha'ban 1264/July 1848) and the 22 months that followed his return 
from Tabriz (Ramadan 1264/ August 1848 - Rajab 1266/Junc 1850), the Bab received 
many visitors, attracted many new followers and friends, and wrote many letters and 
other works. His visitors included his uncle Haji Mirza Siyyid 'Ali [Khal-i-A'zam] 
(Amanat 1989, p. 384; Balyuzi 1973, p. 150); Haji Sulayman Khan (Balyuzi 1973, p. 
149); Muhammad Taqi Hashtrudi (Mu'in, pp. 255-8, cited in Amanat 1989, p. 384, 
n. 46); Mulla 'Abdu'J-Karim Ahmad Qazvini Katib (Mazandarani, p. 370); Shaykh 
Mu.Ila Mirza 'Ali called 'Azim by the Bab (Nabil-i-A'zam 1970, pp. 306-7); Mulla 
Baqir Tabrizi (Nabil-i-A'zam, pp. 504-5; Balyuzi 1973, p. 151); Mulla Adi Guzal 
Maraghih'i, called Sayyah (the traveller), the srudent of Mulla 'Ali Akbar Maraghih 'i 
(Nabil-i-A'zam, pp. 431-3; Mu'in, p. 186; Mazandarani, p. 59; all cited in Amanat 
1989, p. 383, n. 43) - about whom see more derails in note 15 below: Mulla 'Ali of 
Kuhnih Shahr {Mu'in, pp. 176, 231, 240, 254; cited in Amanat 1989, p, 384, n. 45); 
Dakhil Maraghih'i (ibid.; Faydi, p. 280). The Russian agent M. Mochcnin states in 
his memoirs, as reported in Kazcm-Beg (vol. 7, p. 371; cited in Nabi!-i-A'zam 1970, 
p. 302, n. 2; Momcn 1981, p. 75; Amanat 1989, p. 395, n. 90) that he heard the Bab 
preaching in Chihriq shortly before his transfer to Tabriz, in June 1850, and that the 
eager listeners were so numerous that the courtyard of the fortress was too small to 
accommodate all of them, such that the majority remained in the street. His new fol
lowers, who became converts during his imprisonment at Chihriq, included the Indian 
dervish whom the Bab named Qahru'llah (NabH-i-A'zam 1970, pp. 305-6; Kitab•i
Nuqtatu'l-Kaf, pp. 212-14; Mu'in, pp. 226-30; all,cited in Amanat 1989, pp. 384-5); 
'Mirza Muhammad-'Ali and his brother Buyuk.-Aqa, both siyyids of distinguished 
merit who had risen with fevered earnestness to proclaim their Faith to all sorts and 
conditions of people among their countrymen' (Nabil-i-A'zam 1970, p. 303); and 
'Mirza Asadu'llah, who was later surnamed Dayyan by the Bab' (ibid. pp. 303-5; 
Mazandarani, p. 64, cited in Amanat 1989, p. 383, n. 42); and others {Amanat 1989, 
p. 384), described by Nabfl-i-A'zam (p. 303) as including 'a number among the most 
eminent of the siyyids, the 'ulamas, and the government officials of.Khuy'. The Bab's 
writings while at Chihriq included the following: 

l) While according to some scholars (Nabil-i-A 'zam 1970, p. 248; Shoghi Effendi 
1995, pp. 24-5; MacEoin 1992, pp. 84, 85, 88), tho Bayan-i-farsf was revealed at 
Mah-Ku, Balyuzi 1973 (p. 132) indicates only that the Bayan-i-farsi was begun 
at Mah-Ku, while Amanat 1989 (p. 374) states that the Bab compiled parts of the 
Bayan-i-f.irsi at Mah-Ku. It is then possible that this book was begun at Mah-Ku 
and completed at Chihriq. 

2) The Bayan al-'Arabiyya was written in Mah-Ku (MacEoin 1992, p. 85), at 
Chihriq (Balyuzi 1973, p. 152), or at some time during these two imprisonments 
(Shoghi Effendi 1995, p. 25). 

3) The Lawh-i-hurufat {Nabil-i-A 'zam 1970, p. 304), which is also called the 
Kitab-i hayakil-i-vahid by the Bab in Dala'il-i-sab'ih (pp. 45-6, lithographed 
edition; cited in MacEoin 1992, p. 90, n. 59); called the Kitab-i-hayakil (Book. 
of Talismans) and the Kitab-i-dar hayakil-i-vahid (a book concerning the temples 
[talismans] of unity) in Baha'u'llah's letter to Mfrza Ibrahim Shirazi (INBA 
3003C, p. 19; cited in MacEoin 1992, p. 89, n. 55); called Risala-yi Ja'fariyya in 
Baha'u'llah's letter to Mulla 'Ali' Muhammad Siraj Isfahan£ (Jshciq Khavarf, vol. 
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7, p. 60, cited in MacEoin 1992, p. 89, n. 56); and called Kitab-i-haykal in another 
letter written by Bah:i'u'llah (lshraqat, p. 47; cited in MacEoin 1992, p. 89, n. 58). 
This work is not to be confused with the Bab's Sahifa-yi Ja'fariyya (ibid. pp. 66-7, 
90, 198); with Baha'u'llah's Surah-yi haykal (ibid. p. 90, n. 61); or with Mirza 
Yahya Subh-i-Azal's Kitab-i hayakil (ibid.). Nor should it be confused with the 
hayakil ,vritten by the Bab. These are elsewhere described by MacEoin (p. 90, n. 
61; pp. 99-101, 186). 

4) The Haykal al-Dfn is preserved in at least three manuscripts (MacEoin 1992, 
pp. 91, 186) and was lithographed along with the Bay.in al-'Arabiyya (ibid. pp. 
91, 254). MacEoin describes the Haykal al-Din as bearing a close resemblance to 
the Bayan al- 'Arabiyya and taking the form of eight chapters of Babi laws, each 
denominated a vahid. In the lithographed version, two commentaries are appended, 
allegedly written by the Bab on 12 Sha'ban 1266/22-3 June 1850 (ibid. p. 91). 

5) The Kitab al-Asma' is also known as the Tafsir al-asma' and the Kitab asma'i 
kulli shay (MacEoin 1992, p. 91), and 'Chahar sha'n' (Frahvasht:i, cited in MacEoin 
1992, p. 91, n. 67; p. 251) was composed during the last days of the Bab at Chihriq 
according to Mazindarani 1968-7 3 (vol. 1, p. 126). This book consists of 19 vahids, 
each of 19 abwab, each bah containing four grades of writing (MacEoin 1992, p. 
91). MacEoin (pp. 92, 188) refers to 26 manuscript copies of this work, many of 
which are defective. 

6) The Kitab-i panj sha'n, which is also entitled Shu'un-i khamsa dar Bayan-i 
shu'un-i da'wat and the Kitab al-Bayan fi'l-shu'un al-khamsa, is found in 11 manu
scripts (Mac Eoin 1992, pp. 189-90 ), and it was also lithographed but this version 
is missing five passages out of the total of 65 (MacEoin 1992, p. 93). According 
to MacEoin (p. 95), the last five passages, or last two sections in the particular 
manuscript of Panj Sha'n consulted by him (INBMC 64:60, pp. 85-9, 89-94; cited 
in MacEoin p. 90, n. 60) arc more or less identical with the Lawh-i-hurufat - see 
1, above, for details. 

7) Two tablets addressed to Muhammad Shah, listed in MacEoin 1992 (p. 97, n. 
94; p. 193) are published in Persian (Muntakhabat-i cryat az ar-i Hadrat-i Nuqta-yi 
l)la, pp. 5-8; pp. 9-13 and Mazandariini 1941, pp. 82-5) and in English translation 
(The Bab 1976, pp. 18-23, 24-8). Amanat 1989 (p. 381) maintains that during his 
first few months at Chihriq, the Bab wrote two letters to Muhammad Shah which 
were the first of a series of Arabic letters known as his Khutab-i Qahriyyih. Afnan 
2000 (p. 354) states that the Bab wrote to Muhammad Shah from Chihriq (p. 460) 
and cites a portion of one such Jetter in Arabic (p. 354). 

8) The Khutbiy-i-QahriY)'ih, mentioned above and by MacEoin 1992 (p. 92), 
addressed to Haji Mirza Aqasi and apparently written immediately after the Bab's 
return to Chihriq from his trial in Tabriz, is found in two manuscripts (MacEoin 
1992, p. 186}, and may be one of the Khutab-i Qahriyyih (sennons of wrath) quoted 
by Mu'in (pp. 151-60, cited in Amanat 1989, p. 383, n. 41) and Faydi 1973 (pp. 
304-6; cited in Amanat 1989, p. 383, n. 41 ). 

9) Amanat 1989 (p. 381) asserts that the Bab wrote two letters to Haji Mirza A.qasi 
during his first months at Chihriq which were the first of the Khutab-i Qahriyyih. 
The quotation he cites from Mazandarani 1941 (p. 84; Amanat 1989, p. 381, n. 
36) consists of a portion of one of the Bab's letters to Muhammad Shah, according 
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to MacEoin 1992 (p. 97, n. 94; p. 193). Mazandarani 1941 (pp. 85-9; cited in 
MacEoin, p. 92, n. 78) quotes a letter written to Hajf Mirza Aqasi that is different 
from the Khutbiy-i-Qahriyyih. 

l 0) Letters to his followers: i} Thirty-seven lencrs and other short pieces, in Browne 
Or. F. 25 (cited in MacEoin 1992, pp. 95, 208-9); ii) Six letters, in Browne Or. F. 
21, numbers 9, 16, l&, 23, 24, 25 (cited in MacEoin, p. 95, n. 90); iii} Ten letters, 
in Mazandarani 1941 (cited in MacEoin, pp. 95-6); iv) Nine letters, published in 
facsimiles in an Azali compilation entitled 'Qismati az alwah-i khatt-i Nuqta-yi Ula 
wa .Aqa Siyyid Husayn-i Katib' (cited in MacEoin, p. 96}; v) Three letters, in Za'im 
al-Dawla 1903 (cited in MacEoin 1992, p. 97). 

11) Letter to the ulama in every city of Iran, and the 'Atabat, referred to by Shoghi 
Effendi 1995 (p. 24) as probably having been written in Mah-Ku or Chihriq; which 
information MacEoin (p. 98) suggests is derived from Baha 'u'llah I 989 (p. 178). 
Amanat quotes a letter written by the Bab in late 1849 to the ulama of Tabriz, repro
duced in Mu'in (pp. 263-4, cited in Amanat 1989, p. 394, n. 86, 87). Abu'l-Qasim 
Afnan says that the Bab wrote a letter to the ulama of Tabriz while incarcerated at 
Chihriq. 

12) Munajat (prayers), ziyaratnamas (tablets of visitation), hayakil and dawa'ir 
(talismans in the shape of pentacles and circles) written at this time are described 
in MacEoin 1992 (pp. 99-101, 186,195,203,210). 

Nabil-i-A'zam 1970 (p. 307) reports this testimony from Shaykh Hasan-i-Zunuzi, 
one of the transcribers of the writings of the Bab in Mah-Ku ( ibid. p. 31 ), speaking 
of the last days of the Bab in Tabriz, shortly before his martyrdom: 

At about the same time that the Bab dismissed Azim from His presence, I was 
instructed by Him to collect all the available Tablets that He had revealed during 
His incarceration in the castles of Mah-Ku and Chihriq, and to deliver them into 
the hands of Siyyid lbrahim-i-Khalil, who was then living in Tabriz, and urge 
him to conceal and preserve them with the utmost care. 

Given the sheer quantity of writings cited above, it is quite remarkable that so many 
of them survive to the present day. However, it seems that Siyyid Ibrahim was not 
altogether unsuccessful in discharging his sacred trust. Indeed, Nabil-i-A'zam 1970 
(p. 31), writing circa 1888 about the location of the Bab's nine commentaries on the 
Qur'an authored at Mah-Ku, states that their 'fate is unknown until now'. 

5. Mirza Taqi Khan, whose full name was Mirza Taqi Khan Farahani (Amanat 1989, p. 
451), was appointed Grand Vazir by Nasiri'd-Din Shah (Nabll-i-A'zam 1970, pp. 332, 
500; 'Abdu'l-Baha 1980, p. 20; Balyuzi 1973, p. 152). He was determined to uproot 
the Babi movement as it seemed to represent a challenge to the absolute authority 
of the central government; nor did he hesitate to employ the most brutal measures 
in order to effect his purpose (Nabil-i-A'zarn 1970, pp. 500-4; 'Abdu'l-Baha 1980, 
pp. 20--2; Gobineau 1865, pp. 211-13, cited in Nabil-i-A'zam 1970, pp. 501-2, n. 2; 
Balyuzi 1973, pp. 148, 152; Amanat 1989, pp. 395- 7). While Shoghi Effendi 1995 (p. 
164) called Haji Mirza Aqasi the 'Antichrist of the Babi Revelation', it is nevertheless 
incontestable that Mirza Taqi Khan was singlehandedly responsible for effecting the 
martyrdom of the Bab and of hundreds, if not thousands, of his followers during his 
Grand Vazirship, from the autumn of 1264/1848 to the spring of 1268/1852, when he 
was assassinated by order ofNasiri 'd-Din Shah (Nabil-i-A 'zam 1970, p. 595; Curz.on, 
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Persia and the Persian Question, vol. 2, p. 16, cited in Nabil-i-A'zam 1970, p. 595, n. 
2; Sheil, Glimpses of Life and Manners in Persia, pp. 251-2, cited in Nabil-i-A'zam 
1970, pp. 595-6, n. 2; Shoghi Effendi 1995, p. 82; Ruhe L 997, p. 129). Nabil-i-A 'zam 
1970 (pp. 596, 598) recites a litany of' deeds of blackest infamy' of the so-called 'Amir 
Kabir', which amply demonstrates that the Babis could not but regard him as the most 
formidable of their many enemies. For information on Mirza Taqi Khan, the reader 
is urged to consult Nabil-i-A'zam 1970 (pp. 332,443, 445-8, 450--2, 500-2, 504-6, 
539, 546-7, 554-6, 558, 568, 595, 597, 598, 615); 'Abdu'l-Baha 1980 (pp. 20-1, 
25, 26, 28-30); Balyuzi 1973 (pp. 146, 148, 152, 184,185,203,207,209,212); and 
Amanat 1989 (pp. 27, 29,281,329, 339n, 355,363,366, 388n, 393, 395-9, 405-6, 
411 ). Amanat 1997 contains much more information about Mirza Taqi Khan. 

6. Mirza Taqi Khan was also called Amir-Nizam (Nabil-i-A 'zam 1970, pp. 332, 500, 
504, 506, 526, 539, 547, 595; 'Abdu'I-Baha 1980, p. 20); Amir Kabir (Balyuzi 
1973, p. 148; Amanat 1989, pp. 394-401); and Amir (Nabil-i-A'zam 1970, p. 332; 
'Abdu'l-Baha 1980, p. 2S). 

7. Nasiri'd-Din Shah assumed the throne on the demise of his father, Muhammad Shah, 
on 4 September 1848, and hence he was the reigning sovereign at the time of the Bab's 
execution. Ruhe 1997 (p. 129) reports that Nasiri 'd-Dfn Shah was made monarch at 
17 years of age, while Balyuzi 1973 (p. 140) and Amanat 1989 (p. 387) indicate that 
N asiri 'd-Din Mirza was 17 during the first examination of the Bab at Tabriz, earlier 
that same year. Balyuzi 1973 (p. 140) indicates that Nasiri'd-Din Mirza had been 
recently appointed governor of Adhirbayjan, and Amanat 1989 (p. 387) indicates this 
appointment as dating from February 1848. As the trial took place in July 1848, and 
Muhammad Shah died in September 1848, it seems that these reports are mutually 
compatible. 

'Abdu'l-Baha 1980 {.p. 20) describes Nasiri'd-Din Shah as being 'in the prime of 
youthful vears'. 1n view of the various accounts of the machinations to which Haji 
Mirza Aqasi resorted in order to avoid a meeting between the Bab and Muhammad 
Shah, it seems entirely realistic and justifiable that Nasiri'd-Din Shah should have 
blamed the imprisonment of the Bab at Mah-Ku and the missed opportunity for an 
examination of the Bab's claims at Tehran on the former Grand Vazir. Nicolas appears 
to base his account here on Sipihr 1965 (vol. 3, p. 302, cited in Amanat 1989, p. 396, 
n. 93). 

8. Sadr-A'zam is a title meaning 'prime minister; dignity of premier; chief seat' 
(Steingass, p. 788). Not only did Haji Mirza Aqasi serve as Grand Vazir to Muhammad 
Shah, but according to Arnanat 1989 (p. 79, n. 42), he may also have been the Shah's 
Sufi pir (guide) in the Ni'matullahf tariqah of which he, under the name Mulla 'Abbas 
iravani, was incontestably an adherent. It should also be noted that Muhammad Shah 
consistently showed respect and reverence for Sufis (Amanat 1989, p. 79, n. 43). 

9. Nasiri'd-Din Shah's father was Muhammad Shah. 
10. Haji Mirza Aqasf's rationale for circumventing such an enquiry in Tehran was after

wards explained by him to Prince Farhad Mirza. 
11. Nabil-i-A'zarn 1970 (pp. 501-2) and 'Abdu'l-Baha 1980 (p. 25) indicate that Mirza 

Taqi Khan, the Amir-A'zam and Grand Vazir, decided that the only way to extirpate 
the Babi movement was to strike at its source and bring about the execution of the 
Bab. 'Abdu'l-Baha 1980 (pp. 25, 30) states that he came to this decision without 
consulting Nasiri'd-Din Shah or any of his fellow ministers of the court, whereas 
Nabil-i-A 'zam 1970 (pp. 502, 504) affinns that he summoned his counsellors and that 
only one of them, Mirza A.qa KM.n-i-Nuri, the Minister of War, dared to advise him 
against this course of action. Balyuzi 1973 (p. 152) seems to follow Nabil-i-A '2am 
in his account of this decision, and Amanat 1989 (p. 396) cites Sipihr 1965 (vol. 3, 
pp. 302, 303) and Nabil-i-A'zam 1970 (pp. 502, 504). Nabil-i-A'zam 1970 (p. 615) 
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states that a rumour was spread among the Babis to the effect that shortly before his 
own demise, Mirza Taqi Khan was haunted by a vision of the Bab, whom he regretted 
having executed, and that he wished to effect the release of Siyyid Husayn-i-Yazdi, · 
the Bab's amanuensis, and of Tahirih, as well as the abandonment of further perse
cution of the Babis. Nabil-i-A'zam 1970 (pp. 615-16) also reports that Mirza Aqa 
Khan-i-Nuri, who assumed the position of Grand Vazir after the forced departure 
of Mirza Taqi Khan - and whom he described (pp. 502, 504) as the only minister to 
advise against the execution of the Bab - was inclined to follow a policy of reconcili
ation with the Ba.bis during the first period of his administration, until the attempt, in 
1852, on the life ofNisiri'd-Din Shah. 'Abdu'l-Baha 1980 (pp. 29-30) affirms that the 
attempt of one Babi to assassinate the shah was not representative of the wishes of the 
Ba.bi community and was moreover due to the ignorance of that individual. Nor was it 
justified, for the decision to execute the Bab had been taken by Mfrza Taqi Khan alone 
and without the cognizance of the shah. It should be noted that Tarikh-i-Nabil (Nabil• 
i-A'zam 1970) was composed circa 1887-92, while 'Abdu'l-Baha I 980 was published 
in Persian in 1890 and in English translation in 1891. Note also that N asiri '<l-Dl.n 
Shah did not die until 1896 (Shoghi Effendi 1995, p. 296; Webster's Biographical 
Dictionary, p. 1084). It seems likely that if the shah had been instrumental in the 
decision to execute the Bab, the Baha'i reports to the contrary would have come to 
the attention of his government and that efforts would have been canied out to correct 
such a misapprehension. 

This story recalls the Book of Esther, in which Haman, the chief minister of King 
Ahashverosh (Artaxerxes), conspires without the knowledge of His Majesty to bring 
about the genocide of the Jewish people resident in his realms. In that story, Mordcchai 
advises Esther to inform the King of the impending doom of her entire people, and as a 
result of this action, the Jewish people are saved, Haman is condemned along with his 
treacherous associates and Mordechai is appointed chief minister in his place. In this 
I 9th-cenrury story, Mirza Aqa Khan-i-Nuri (like Mordechai) advised Mirza Taqf Khan 
(like Haman) not to carry out a death sentence but he did not go to the shah himself 
and so the sentence was carried out. Ultimately, though, Mirza Aqa Khan-i-Nuri 
replaced Mirza Taqi Khan as Grand Vazir, and, just like Haman, Mirza Taqi Khan 
went to his death by order of his sovereign. 

12. Sulayman Khan-i-Afshar (Nabil-i-A 'zam 1970, pp. 391, 402, 428) is also called 
Sulayman Khan (ibid. pp. 391), Haji Sulayman Khan-i-Afshar (Balyuzi 1973, p. 
125), Sulayman Khan-i-Afshar-i-Shahriyari (Nabil-i-A'zam 1970, p. 378), and Haji 
Sulayman Khan Afshar Sa'in Qal'a Amir al-Umara' (Amanat 1989, pp. 247, 460). 
He was a son-in-law of Fath 'Ali Shah, the King of Persia prior to Muhammad Shah 
(Amanat 1989, p. 247) and a devoted follower of Siyyid Kazim Rashti, who had 
promised that he would meet the Qa'im (Balyuzi 1973, p. 134). He was on such 
close tcnns with Siyyid Kazim Rashti that he was able to effect the marriage of one 
of his master's daughters with his son, Rida-Quli Khan-i-Afshar (Balyuzi 1973, p. 
134). After the passing of his master, this Shaykhi chose to follow Haji Muhammad 
Karim Khan Kinnani instead of the Bab (Balyuzi 1973, p. 134; Amanat 1989, p. 367). 
Sulayman Khan met the Bab while on pilgrimage (the Bab, in Mazandarani 1941, p. 
271, cited in Amanat 1 989, p. 246, n. 240 and p. 24 7, n. 250; Balyuzi 1973, p. 134 ). 
The Bab addressed a letter to Sulayman Khan, probably during his pilgrimage, listed 
in Kitab al-Fihrist (MacEoin 1992, p. 51), and three manuscripts of letters addressed 
to Sulayman Khan are extant (MacEoin 1992, pp. 191, 192). Nabil-i-A 'zam 1970 
(p. 235; cited in Balyuzi 1973, pp. 124--5) reports that in the course of his journey 
from Kulayn to Tabriz, while in the village of Siyah-Dihan, the Bab was visited by 
Mulla Iskandar, whom he commissioned to deliver a message to Haji Sulayman 
Khan-i-Afshar, then in Zanjan and preparing to leave for Tehran: 
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He whose virtues the late siyyid unceasingly extolled, and to the approach of whose 
Revelation he continually alluded, is now revealed. I am that promised One. Arise 
and deliver Me from the hand of the oppressor. 

Haji Sulayman Khan-i-Afshar ignored the message. Nabfl-i-A 'zam 1970 (pp. 378, 
391,402,428) and Sipihr 1965 (vol. 3, p. 244, cited in Amanat 1989, p. 367, n. 193) 
report in some detail the contribution made by Haji Sulayman Khan to the destruc
tion of the Babfs at Shaykh Tabarsi. Amanat (p. 399) indicates that Hajf Sulayman 
Khan was subsequently sent to Tabriz by Mirza Taqi Khan as his 'special envoy and 
rroublcshooter' to assist Mirza Hasan Khan (Amanat 1989, p. 399), the Vaz!r Nizam 
(secretary of the army) of A.dhirbayjan, and the Amir Kabir's brother and confidant 
(Amanat 1989, p. 398), in effecting the execution of the Bab. Other details pertaining 
to Haji Sulayman Khan-i-Afshar can be found in Amanat (pp. 246n, 247, 367, 398n, 
399). He must not be confused with Ilaji Sulayman Khan, the Babi, from Tabriz (see 
note 35 below). 

13. Hamzih Mirza Hishmat al-Dawlih (Balyuzi 1973, pp. 152-3) was also called Navvab 
Hamzih Mirza (Nabil-i-A'zam 1970, p. 504), and identified as a prince of the Qajar 
family (ibid.; 'Abdu'l-Baha 1980, p. 25; Amanat 1989, p. 398). Nabfl-i-A'zam 1970 
(pp. 504, 506) indicates that Navvab Hamsih Mirza appointed one of his trusted offic
ers and a mounted escort to accompany the Bab from Chihriq to Tabriz. Nabfl-i-A 'zam 
1970 (p. 504) states that Mirza Taqi Khan, the Grand Vazir, did not disc lose the reason 
why the Bab was being transferred to Tabriz and that the governor of A.dhirbayjan 
assumed that no harm would come to the Bab. Once the Bab had been delivered to 
Tabriz and the order for his execution was conveyed to Navvab Hamzih Mirza, he was 
unwilling to carry out this order (Nabil-i-A'zam 1970, p. 506; 'Abdu'l-Baha 1851, p. 
25). Nabil-i-A 'zam 1970 (p. 506) reports him as having told the Vazir-Nizam, Mina 
Hasan Khan, the brother of the Grand Vazir: 

The Amir would do better to entrust me with services of greater merit than the one 
with which he has now commissioned me. The task I am called upon to perform is a 
task that only ignoble people would accept. I am neither Ibn-i-Ziyad nor lbn-i-Sa'd 
that he should call upon me to slay an innocent descendant of the Prophet of God. 

Shoghi Effendi noted (in :'labH-i-A'zam 1970, p. 506, n. 2) that lbn-i-Ziyad and 
Ibn-i-Sa'd were 'persecutors of the descendants of [the Prophet) Muhammad'. 

The sentiments of Mirza Taqi Khan, the Grand Vazlr, arc funhcr attested to by 
Nabil-i-A'zam 1970 (p. 504), citing a discussion prior to this event with court officials 
in Tehran. He protested: 

Such considerations arc wholly irrelevant to the issue with which we are faced. The 
interests of the State are in jeopardy, and we can in no wise tolerate these periodic 
upheavals. Was not the Imam Husayn, in view of the paramount necessity for 
safeguarding the unity of the State, cx.ccutcd by those same persons who had seen 
him more than once receive marks of exceptional affection from Muhammad, his 
Grandfather? Did they not in such circumstances refuse to consider the rights which 
his lineage had conferred upon him? 

It is quite extraordinary that Mirza Taqi Khan should have sought to justify his actions 
towards the Bab and his followers by referring to the assassination of the lmam 
Husayn and the suppression of his followers by order of Mu'awiya, whom Sunni 
and Shi 'i Muslims alike consider a usurper of authority and a murderer of innocents. 
Nabil-i-A 'zam 1970 (p. 506) and 'Abdu'l-Baha 1980 (pp. 25, 26) state that Hamzih 
Mirza explained his reasons for not carrying out the order of execution; that the 
Vazir-Nizam conveyed this message to the Grand Vazir; and that Mirza Taqf Khan 
sent a second order to his brother, directing him to carry out the sentence immediately. 
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When Hamzih Mirza would not do so, feigning illness (:\!abil-i-A 'zam 1970, p. 506), 
Mfrza Hasan Khan took matters into his own hands. For more information about 
Hamzih Mirza, Amanat (p. 398, n. l0I) recommends that the reader consult Bamdad 
1968-74 (pp. 462-8). 

14. Aqa Siyyid Husayn-i-Yazdi, also called 'Aziz, in this context probably meaning 
'precious, dear' (Steingass, p. 848), and given this name by the Bab in the Qayyum 
al-Asma' (sura 79, last verse), according to MacEoin 1992 (p. 204). He served as the 
principal amanuensis of the Bab, accompanying him to Mah-Ku, Chihriq and Tabriz. 
According to Nabil-i-A'zam 1970 (p. 80) and MacEoin (p. 204), Siyyid Husayn-i-Yazdi 
was chosen as one of the Letters of the Living by the Bab. Sources for his life include 
Ishniq Khavari 1973-4, vol. 1, (pp. 757-60); Khusravi 1973-4; Mazandarani 1941 (pp. 
459-60, 460-1). See notes JS and 26 for more details of his life. 

15. Nicolas calls this disciple of the Bab Mulla Muhammad Yazdi. There is one Babi 
by this name, Mulla Muhammad Rawdih-i-Khan-i-Yazdi, who is listed among the 
Letters of the Living in Nabil-i-A 'zam 1970 (p. 80) and Balyuzi 1973 (p. 27). Amanat 
gives this individual's name as Mulla Muhammad Rawza [Rawdih] Khan Yazdi, and 
Zakir, and reconstructs some of his actions in relation to the Babi Cause (pp. 176, 
178-9, 286). It is fairly certain, however, that Mulla Muhammad Yazru was not a 
constant companion of the Bab. There were two Yazdis who reportedly were com
panions of the Bab, and these were Siyyid Husayn-i-Yazdi and his brother Siyyid 
Hasan-i-Yazdi. Nicolas mentions the first of these and perhaps be simply got the 
name wrong for the second. Siyyid Husayn-i-Yazdi joined the Bab in Shiraz shortly 
before the Bab departed for Isfahan, and the Bab sent him on ahead to join his other 
disciples in that city (Nabil-i-A 'zam 1970, pp. 192-3). Whether or not his brother 
accompanied him either to Shiraz or Isfahan is not indicated. 1\vo other disciples who 
had settled in Shiraz, Mulla 'Abdu'l-Karim and Shaykh Hasan-i-Zunuzi, were also 
sent by the Bab to Isfahan at that time (ibid. p. 192). ln [sfahan the Bab instructed 
Mulla 'Abdu'I-Karim Qazvini, Shaykh Hasan Zunuzi and Siyyid Husayn-i-Yazdi to 
transcribe his writings (Nabil-i-A'zam 1970, p. 212). Towards the end of his stay 
in Isfahan, the Bab sent Mulla 'Abdu'l-Karim (Qazvini) and Siyyid Husayn-i-Yazdi 
as emissaries to the other Babis in that city to advise them to scatter throughout the 
region (Nabil-i-A 'zam 1970, p. 214 ). The Bab then instructed Siyyid Husayn-i-Yazdi 
to proceed to Kashan, where they met shortly after the Bab's arrival there, on his 
way to Mah-Ku (Nabil-i-A'zam 1970, p. 219). Two days after the Bab arrived in 
Kulayn, he was joined by Siyyid Husayn-i-Yazdi, his brother Siyyid Hasan-i-Yazdi, 
Mulla 'Abdu'l-Karim (Qazvfni) and Shaykh Hasan-i-Zunuzi (NabihA 'zam 1970, 
p. 227). Nabil-i-A 'zam (p. 243) records a conversation between the Bab and Siyyid 
Husayn-i-Yazdi in Tabriz while on his way to Mah-Ku and it is apparent from the 
context of this conversation that at least this one of two brothers was in the immedi
ate company of the Bab at that time. Siyyid Husayn reports the transition to Mah-Ku: 
' ... orders were issued to transfer Him and me to the castle of Mah-Ku and to deliver 
us into the custody of 'Ali-Khan-i-Mah-Ku'i' (ibid.). Then Siyyid Husayn describes 
their residence in Mah-Ku: 

For the first two weeks, no one was permitted to visit the Bab. My brother and I 
alone were admitted 10 His presence. Siyyid Hasan would, every day, accompa
nied by one of the guards, descend to the town and purchase our daily necessities. 
Shaykh Hasan-i-Zunuzi, who had arrived at in Mah-Ku, spent the nights in a masjid 
outside the gate of the town. He acted as an intermediary between those of the fol
lowers of the Bab who occasionally visited Mah-Ku and Siyyid Hasan, my brother, 
who would in tum submit the petitions of the believers to their Master and would 
acquaint Shaykh Hasan with His reply {Nabil-i-A 'zam 1970, p. 245). 
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At one point the warden of the fortress in Mah-Ku, 'Ali Khan, dreamed a dream, and 
upon waking he pennitted other Babis to visit the Bab, but Nabil-i-A 'zam asserts (p. 
257), 'Until that time no one of the disciples of the Bab but Siyyid Husayn-i-Yazdi 
and his brother had been allowed to spend the night within the castle.' From Mah-Ku 
the Bab went to Tabriz and was then sent to Chihriq. Nabll-i-A'zam 1970 (pp. 
302-3) writes that at Chihriq, 'To no one would Yahya Khan refuse admittance to the 
castle. As Chihriq itself was unable to accommodate the increasing number of visi
tors who flocked to its gates, they were enabled to obtain the necessary lodgings in 
Iski-Shahr, the old Chihriq, which was situated at an hour's distance from the castle.' 
Up until sometime in Dhu'I-Qa'dih 1265, the Bab was attended in Chihriq by Siyyid 
Hasan-i-Yazdi along with his brother, the Bab's amanuensis, Si_yyid Husayn. Nabil
i-A 'zam 1970 (p. 431) infonns us that the Bab sent out 'Mulla Adi Guzal, one of the 
believers ofMara.ghih, who for the last two months had been acting as His attendant 
instead of Siyyid Hasan, the brother of Siyyid Husayn-i-'Aziz.', to make a pilgrimage 
to Shaykh Tabarsi on his behalf. Gulpaygani (p. 241, cited in Nabil-i-A'zam 1970, p. 
431, n. 3) identifies the full name of this Babi as Mirza 'Aliy-i-Sayyah-i-Maraghih'i. 
'He had acted as a servant of the Bab in Mah-Ku, ranked among His leading compan
ions, and subsequently embraced the Message of Baha'u'llah.' It appears, then, that 
Siyyid Hasan-i-Yazdi was no longer a companion of the Bab from Dhu'I-Qa'dih 1265, 
as there is no mention of him accompanying the Bab to Tabriz. 

Finally, the Bab was swnmoned to Tabriz, where the officer who had escorted 
him, Navvab Hamzih Mirza, 'instructed one of his friends to accommodate Him in 
his home and to treat Him with extreme deference' (NabH-i-A'zam 1970, p. 506). 
Mirza Hasan Khan, the Vazir-Nizam and brother of the Grand Yazir, arrived shortly 
thereafter and ordered the transfer of the Bab 'and those in His company from the 
house in which He was staying to one of the rooms of the barracks' (Nabil-i-A 'zam 
1970, pp. 506-7). 'Deprived of His turban and sash, the twin emblems of His noble 
lineage, the Bab, together with Siyyid Husayn, His amanuensis, was driven to yet 
another confinement ... ' (ibid. p. 507). He was engaged in a conversation with Siyyid 
Husayn in that very barracks when it was interrupted and he was taken to the place of 
execution. When the first volley failed to touch him, the Bab was found 'seated in the 
same room which He had occupied the night before, engaged in completing His inter
rupted conversation, with Siyyid Husayn' (Nabil-i-A'zam 1970, p. 513). For the last 
time, the Bab and Siyyid Husayn were together in the flesh. Nabn-i-A 'zam reiterates 
that Siyyid Husayn-i-Yazdi was 'the Bab's amanuensis both in Mah-Ku and Chihriq' 
(p. 629) and reports his imprisonment in the Siyah-Chal in Tehran (pp. 629-30) and 
that he was joined in that prison by his 'Comforter', Baha'u'llah, in whose company 
he 'was privileged to remain until the hour of his death' (p. 631), which took place, in 
1852, at the hands of the executioner ofTahirih, 'Aziz Khan-i-Sardar. 

It is evident from this survey of the companions of the Bab that Siyyid 
Husayn-i-Yazdi accompanied him virtually non-stop from his departure from Shiraz to 
the time of his death in Tabriz, and that Siyyid Hasan-i-Yazdi was also in his company 
for most of that period. There were other close companions of the Bab, including 
Mulla 'Abdu'l-Karim Qazvlni and Shaykh Hasan-i-Zunuzi, but none were as con
stantly in the company of the Bab as the two brothers from Yazd. 

16. Neither Nabil-i-A'zam 1970 nor 'Abdu'l-Baha 1980 refer to a second gathering of 
the ulama of Tabriz and this seems to confirm Nicolas's allegation. Nabil-i-A 'zam (p. 
509) reports that Mirza Muhammad-'Ali (see note 15 above) was summoned before 
a group of mujtahidun, who unsuccessfully tried to persuade him to renounce his ties 
with the Bab. Nabil-i-A'zam (p. 510) also states that the Bab was conducted first to 
the house of Mulla Muhammad Mamaqani, then to that of Mirza Baqir and finally 
to that of Mulla Murtada-Quli, and that none of these three mujtahidun consented to 



268 A MOST NOBLE PATTERN 
-----------------------····---·. 

meet the Bab face to face, although all three handed death warrants to the govern
ment authorities who were charged with carrying out the execution. This version of 
the events of that morning is also found in Bal)11zi 1973 (pp. 155--6). Amanat 1989 
{p. 398) indicates that the ulama of Tabriz were reluctant to associate themselves with 
this execution. Mu' in {pp. 303-4) refers to a threatening message allegedly sent to the 
ulama of Tabriz by the Vazir-Nizam, warning them of the Grand Vazir's wrath should 
they refuse to sign death warrants for the Bab (cited in Amanat 1989, p. 398, n. l 02). 

Mu'in {p. 305, cited in ibid. p. 399, n. 104) indicates that Mulla Muhammad 
Mamaqani was reluctant to sign a death warrant. Muhammad Taqi, who was an eye
witness to his father's last meeting with the Bab, writes in his Risata (mentioned in 
Amanat 1989, p. 399, n. 105; p. 400, n. 106, 107) that Mul!.i Muhammad Mamaqani 
tried to persuade the Bab to renounce his claims but that the Bab firmly refused to 
do so (Za'im al-Dawlih 1903, pp. 233-5 (cited in Amanat 1989, p. 400, n. 107)), 
on the authority of his grandfather, Mulla Muhammad Ja'far and his father, Mulla 
Muhammad Taqi, both of whom he alleges to have been present on this occasion, 
gives similar testimony to the Risala of Muhammad Taqi. 'Abdu'I-Baha 1980 (p. 26) 
states that the famish-bashi ( chief of police) delivered the Bab and Anis over to the 
chosen executioner, with the death warrants of Mu11a Muhammad Ma.maqani, Mulla 
Mirza Baqir, Mulla Murtada.-Qu!i and others. Nabil-i-A'zam 1970 (p. 510) says 
the same but mentions only three death warrants. The actual content of these death 
warrants is described by Mu'in (vol. 1, p. 241), two different versions, according to 
Arnanat 1989 (p. 400, n. 108). 

Amanat 1989 (p. 398, n. 101) indicates that inasmuch as he was unable to bring 
together the clergy, Hamzih Mirza summoned a sma!l gathering of state officials to 
examine the Bab. Present at this examination, besides Hamzih Mirza, were Mirza 'Ali 
Khan and Sulaymiin Kha.n-i-Afshar (Amanat 1989, p. 398, n. 101). Nicolas, citing no 
source, includes the Vazir-Niziim, Mirza Hasan Khan, in this meeting, and does not 
mention the presence of Haji Sulayman Khan. 

17. Mirza Hasan Khan Vazir-Nizam was the secretary of the army in Adhirbayjan and the 
brother of Mirza Ta.qi Khan, the Grand Vazir, also known as Amir Kabir. The fate of 
Mirza Hasan Khan subsequent to the execution of the Bab is not mentioned in any of 
the sources consulted for this study. 

18. Haji Mirza 'Alf is also called Mirza 'Ali Khan Ansari, the son of Mirza Mas'ud, and 
is named as having carried out the examination of the Bab before the state officials 
(Amanat 1989, p. 398, n. 101). Nothing more is said about this individual in any of 
the SOW'CeS. 

19. According to Arnanat 1989 (p. 398, n. 101 and references), there is disagreement 
among those present regarding the quality of the verses revealed by the Bab. 

20. Here it is reported that the Bab cannot reveal the same verses twice on the subject of 
crystal candlesticks, while in chapter 4 of Nicolas 's book the Bab is asked to reveal 
verses on the subject of his cane and then is told that his audience cannot understand 
his verses. In both cases it is clear that the examiners are toying with the Bab, not 
taking his claim to divine inspiration at all seriously, nor comparing his verses with 
the only other revealed verses in their possession, namely, those of the QW''an. The 
Prophet Muhammad is not reported to have revealed the same verses a second time 
upon demand, nor is it alleged that al I the verses of the Qur' an are readily understood 
by its readers. lodeed, the Qur'an in Surat al-'Imran states, as a matter of principle (Q 
3:7): 

He it is who has revealed the Book to you; some of its verses are unambiguous 
(muhkamatun), they are the basis of the Book, and others are figurative (mutasha
bihatun ). So that those in whose hearts is perversity will follow that part of it 
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which is figurative, seeking to mislead others and to give it [their own] interpreta
tion. However none knows its interpretation except God, and those who are firmly 
rooted in knowledge. 

This theme is referred to with specific reference to this Quranic passage by the Bab in 
Dala'il-i-sab'ih and by Baha'u'llah in the Kitab-i-lqan. 

21. Nabil-i-A'zam 1970 (p. 502) and 'Abdu'l-Baha 1980 (p. 26) alike affirm that Mirza 
Taqf Khan intended that the Bab be given a public execution. The specifics of the 
manner in which this execution would be carried out may have been left to Mirza 
Hasan Khan and his associates. 

22. Hajf Mirza Baqir, also called Mirza Baqir (Nabil-i-A'zam 1970, p. 510), Mulla Mirza 
Baqir ('Abdu'l-Baha 1980, p. 26), and Mulla Muhammad Baqir the Imam Jum'ih 
(Amanat 1989, p. 398), was the son of Mirza Ahmad (Nabil-i-A'zam 1970, p. 510; 
Amanat 1989, p. 398), the Imam Jum'ih of Tabriz who participated in the first exami
nation of the Bab ('Abdu'l-Baha 1980, p. 14) and signed a death warrant for the Bab at 
that time (Nabil-i-A'zam 1970, p. 510). Mirza Ahmad had died in 1265/1849 (Amanat 
1989, p. 398, n. 99 and references) and it is indicated that Haji Mirza Baqir was one 
of the ulama of Tabriz who were reluctant to involve themselves in the condemna
tion and execution of the Bab. Amanat (p. 399, n. 103) indicates that there is some 
disagreement among the sources (Nabil-i-A 'zam 1970, pp. 509--10; Sipihr 1965, vol. 
3, P- 304; Mazandarani 1941, p. 9; Mu'in, pp. 300-1) regarding the signatories of the 
fatwa calling for the execution of the Bab but all of these sources seem to indicate 
that Haji Mirza Baqir Imam J um 'ih was one of the signatories. Balyuzi 1973 (p. 155) 
likewise lists him as one of the three clergymen who signed the death warrant for the 
Bab: 1) Haji Mina Baqir, the Imam Jum 'ih of Tabriz, is not to be confused with 2) 
Haji Siyyid Muhammad-Baqir-i-Rashti, known as Harati (Nabil-i-A 'zarn 1970, pp. 
19, 97,264), also called Mulla Muhammad Taqi Harati (Amanat 1989, pp. 61, 158n, 
262, 264-6, 283--4); nor with 3) Mulla Muhammad Baqir-i-Tabrizi (Nabil-i-A'zam 
1970, pp. 50-5, 63, 69), also called Mulla Baqir-i-Tabrizf (Nabil-i-A 'zam I 970, pp. 
368, 504-5), and named one of the Letters of the Living (Nabil-i-A 'zam 1970, pp. 
80, 368, 504); nor with 4) Muhammad Baqir, the nephew ofMulla Husayn Bushni'i 
and one of the Letters of the Living (Nabil-i-A 'zam 1970, p. 80), also called Mu11a 
Baqir (Nabil-i-A'zam 1970, pp. 287, 683); nor with 5) Mu11a Baqir, the Imam of 
Chinar-Sukhtih (Nabil-i-A'zam 1970, p. 476); nor, finally, with 6) Muhamrnad-Baqir, 
the son of Zaynu'l-'Abidin, the fifth Imam of the Ithna 'Ashari Shi'a ('Abdu'l-Baha 
1980, note 0, pp. 296-8; cited in Nabil-i-A'zam 1970, p. Iii). 

23. Mulla Muhammad Mamaqani, described by Nabil-i-A'zam 1970 (p. 316) as a 'one
eyed and white-bearded renegade' and by 'Abdu'l-Baha 1980 (p. 26) as a 'learned 
divine', was a Shaykhi mujtahid (Amanat 1989, p. 39, n. 18) and one of the students 
of Shaykh Ahmad Ahsa'i who were reportedly envious of the attention he paid to 
Siyyid Kazim Rashti, his subsequent appointment as the leader of the Shaykhi school 
(Nabil-i-A'zam 1970, p. II). Mulla Muhammad Mamaqini was one of the claimants 
to the leadership of the Shaykhis after the passing of Siyyid K.azim Rashti according 
to Nabil-i-A'zam 1970 (p. 9; cited in Amanat 1989, p. 285, n. 207). Mu'in (p. 299, 
cited in Amanat 1989, p. 285, n. 208) reports that Mulla Mamaqani tried t0 preserve 
Shaykhism as a sect with only minor differences from the Gsulis and hence com
fortably within the fold of lthna 'Ashari Shi'i Islam. Mulla Muhammad Mamaqani 
was a participant in the Tabriz trial of the Bab (Nabil-i-A'zam 1970, pp. 316-20; 
'Abdu'l-Baha 1980, p. 14; Balyuzi 1973, pp. 140-4) and his memories of the trial of 
the Bab were preserved by his son, Shaykh Muhammad Taqi Mamaqani in a Risala 
which is cited in part in Murtada Mudarrisi Chahardihi, Shaykigari va Babigari az 
Nazhar-i Falsafa, Tarikh ljtima' (pp. 308-15, cited in Amanat 1989, pp. 386-9). 
Mulla Muhammad Taqi Mamaqani claimed that the official report of this trial, penned 
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by Haji Mirza Mahmud, the Nizanru'l-'Ulama', was replete was misrepresentations 
(Balyuzi 1973, p. 143 ), and he wrote a refutation of those points. Apparently , and 
perhaps in reaction to the widespread dissemination of the Shaykh's Risala', Mull!\. 
Hajf Mirza Mahmud tried to recall all copies of his tract and destroyed those he could 
retrieve (Balyuzi 1973, p. 143). Mamaqani claimed that his report was the most 
accurate and reliable (Amanat l 989, p. 389, n. 69), in comparison with the official 
chronicles of Mfrza Muhammad Taqi Sipihr, Nasikhu 'l-Tavarikh, Rida Quli Khan 
Hidayat, Lala-bashi, Rawdat al-Safa-yi Nasiri. A detailed comparison of the various 
accounts has not yet been effected. Mulla Muhammad Mamaqanf was, according to 
various accounts, one of the mujtahids who wrote a fatwa condemning the Bab of 
heresy and sentencing him to death (Balyuzi 1973, p. 155); the most prominent of 
the three leading mujtahids who wrote that fatwa ('Abdu'l-Baha 1980, p. 26; Amanat 
1989, p. 399); and the first of the mujtahids to be approached for his fat\-va by the 
farrash-bashi on the day ofther Bab's execution (NabH-i-A'zam 1970, p. 510). 

24. Siyyid 'Ali Zunuzi was a well-known mujtahid in Tabriz (Amanat 1989, p. 401), 
and Nicolas follows Sipihr 1965 (vol. 3, p. 304, cited in Amanat 1989, p. 399, n. 
103) in numbering him among the mujtahidun who delivered a far..va condemning 
the Bab to death. Amanat (p. 399, n. 103) calls this 'an obvious error'. His stepson 
was none other than Muhammad-'Ali (Nabil-i-A'zam 1970, p. 507), also called 
Muhammad-'Aliy-i-Zunuzi (ibid. p. 306), Mirza Muharnmad-'Aliy-i-Zunuzf (ibid. p. 
507), Aqa Muhammad-'AH ('Abdu'l-Baha 1980, p. 26), and Mirza Muhammad-'Alf 
(Nabil-i-A'zam 1970, pp. 508,509,512), and was surnamed Anis (ibid. p. 306). Very 
little is known about Anis except that his stepfather, Siyyid 'Alfy-i-Zum.izi (ibid. pp. 
306, 509; cited in Balyuzi 1973, p. 153) locked him into his home, refusing to allow 
him to join the Bab at Chihriq (Nabfl-i-A'zam 1970, pp. 306-7; Balyuzi 1973, p. 
153). It is also reported that the Bab assured Anis, in a vision which he related to 
Shaykh Hasan-i-Zumizf, a relative and one of the amanuenses and companions of 
the Bab, that he would be granted the privilege of sharing his master's martyrdom 
(Nabil-i-A 'zam 1970, pp. 307-8; cited in Balyuzi 1973, pp. 153-4). There are reports 
in N abi\-i+ A 'zam 1970 (p. 509), Balyuzi 197 3 (p. 156) and Amanat 1989 (p. 401) to 
the etlect that attempts were made to persuade Anis to retract his confession of faith 
in the Bab's claims but to no avail. Amanat 1989 (p. 401, n. 111) cites Avarih (vol. 
1, p. 240) and Mazandarani 1941 (pp. 31-7), both of which claim to be accounts of 
an exchange between Anis and a Shaykhi mulla seeking to elicit his return to Islam. 
Nabil-i-A 'zam 1970 (pp. 509--10) reports a brief exchange between Anis and Mulla 
Muhammad Mamaqani, among others, and it is worth noting that Mamaqani was 
regarded as perhaps the leading Shaykhi 'Alim in Tabriz. 

25. The humiliating removal of the Bab's turban and sash, the twin emblems of the 
'siyyid' (descendant of the Prophet Muhammad) is reported in Nabil-i-A'zam 1970 
(p. 507) and 'Abdu'l-Baha 1980 (p. 26), as well as Balyuzi 1973 (p. l 53) and Amanat 
1989 (p. 402). He was conducted around the city and through the bazaar before being 
brought to the square for his execution in order to demonstrate the government's full 
control of the situation (Amanat 1989, p. 402). This whole scene evokes many similar 
images of the public humiliation - the parade through the city streets and the open 
air - of Jesus of Nazareth, as depicted in the Gospels. 

26. Siyyid Husayn-i-Yazdi, the amanuensis of the Bab, held his last earthly conversation 
with his master in the prison cell adjoining the place of the Bab's martyrdom, between 
the firings of the two regiments (Nabil-i-A'zam 1970, pp. 513-14; 'Abdu'l-Baha, p. 
27). He was the Bab's amanuensis in both Mah-Ku and Chihriq (Nabil-i-A'zam 1970, 
p. 629) and was imprisoned with Baha'u'll:ih in the Siyah-Chal (ibid. pp. 629-30) until 
his death in 1852 at the hand of Tahirih 's executioner, 'Aziz Khan-i-Sardar. According to 
MacEoin 1992 (pp. 13, 84, 182), a manuscript copy of the Bayan-i-farsf in the hand of 
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Siyyid Husayn-i-Yazdi is preserved at the Baha'i International Archives in Haifa. Also 
in the handwriting of this amanuensis are 27 folios of the Kitab al-Asma' in the same 
location (ibid. p. 188) and six examples of letters reproduced in facsimile in the Azali 
compilation entitled Qismati az alwah-i-khatt-i-Nuqta-yi-Ula wa Siyyid Husayn-i-Katib 
(ibid. pp. 204, 254). The authenticity (and authorship) of the letters in this collection 
has yet to be independently confirrned. There is another trace of his influence which 
has been discovered, and a very interesting one at that. E.G. Browne (in Appendix 2 to 
Tarfkh-i-Jadid 1893, pp. 395-6; cited in Nabil-i-A'zam 1970, p. 518, n. l) q_uoted Haji 
Mirza Jani Kashani to the effect that Siyyid Husayn-i-Yazdi, whom he calls Aqa Siyyid 
Muhammad-Husayn, gave some of the writings of the Bab to the Russian consul at 
Tabriz (presumably Anitchkov, according to Amanat 1989, p. 381, n. 35), who came to 
ask Siyyid Husayn about the Bab shortly after his martyrdom. Browne indicates that this 
story is confirmed by the testimony ofBernard Dorn ('Bulletin de l'Academie lmperiale 
des Sciences de St. Petersbourg', vol. 8, p. 248), who, in describing a manuscript of one 
of the Bab's works in the possession of the Academie, indicates that it was 'received 
directly from the Bab's own secretary, who, during his imprisonment at Tabriz, placed it 
in European hands'. Amanat 1989 (p. 381, n. 35) notes that this interview is also found 
in Kitab-i-Nuqtatu '/.Kaf (p. 267), and Momcn 1981 (p. 48). 

Inasmuch as Siyyid Husayn was imprisoned shortly after the Bab's execution, 
it appears that the government authorities were not convinced by Siyyid Husayn's 
feigned repudiation of the Bab just prior to his martyrdom, an act which had been 
enjoined upon him by the Bab himself according to Nabil-i•A 'zam 1970 {p. 508) 
and Mazandarani 1941 (p. 460, cited in Amanat 1989, p. 381, n. 35). Two years 
later, immediately following the attempt on the life of Nasiri'd-Din Shah in 1852, 
Siyyid Husayn was imprisoned in the Siyah-Chal with Baha'u'llah until his execu
tion (Nabil-i-A'zam 1970, pp. 629-31). Nabil-i-A'zam (p. 631) indicates that Siyyid 
Husayn was comforted in his separation from the Bab by Baha'u'llah, 'One who 
alone could banish, by the light of His presence, the anguish that had settled upon his 
soul'. Whether this indicates that Siyyid Husayn recognized the prophetic station of 
Baha'u'llah is not evident from this passage. 

27. The attempts ro persuade Mirza Muhammad-'Ali (Anis) from his Babi convictions 
are described in note 24 above. No mention is made in any of the Persian sources, 
however, to the pleas of this young man's wife and children. However, given the 
young age at which Persians were customarily married at this time, it is not improb
able that he was married and had little children. 

28. Nabil-i-A'zam 1970 (pp. 511-14) indicates that Sam Khan and his men were desig
nated the first executioners of the Bab. 'Abdu'l-Baha 1980 (pp. 26-7) indicates the 
same, identifying Sam Khan as a colonel and his men as the Christian regiment of 
Urumiyyih. Mu'in (p. 306, cited in Amanat 1989, p. 402, n. I J 7) states that Sam Khan, 
better known as Sam Khan Urus, was a convert to Islam. This is clearly not reflected 
in Nabil•i-A 'zam 1970 or 'Abdu'l-Baha 1980. Perhaps he became a convert to Islam 
after the execution of the Bab? Hidayat 1959-60 (vol. l 0, pp. 210, 329, 416-22; cited 
in Aman at 1989, p. 402, n. 117) reported that the Bahaduran regiment participated in 
all the major campaigns of Muhammad Shah's reign under Sam Khan's leadership. 
Za'im al-Dawla 1903 (p. 238; cited in Amanat 1989, p. 402, n. 116) indicates there 
were three regiments present at the place of execution and that A.qa Jan Bag Khamsih, 
the leader of the Nasiri regiment refused, so the Bahaduran regiment was chosen. 
He indicates that Kitab-i-Nuqtatu 'J.Kaf (p. 249; cited in ibid.) seems to confinn this 
report. Nabil-i-A'zam 1970 and 'Abdu'l-Bahli. 1980 state that Sam Khan and his 
men were selected first. Nabil-i-A'zam (p. 514) indicates that upon the failure of 
the Bahaduran regiment to injure, let alone kill the two condemned ones, Sam Khan 
was excused and A.qa Jan Khan-i-Khamsih, colonel of the bodyguard, known as the 
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Khamsih or Nasiri regiment, carried out the ei.ecution. 'Abdu'l•Baha 1980 (p. 27) 
indicates the same, naming the colonel of the bodyguard as Aqa Jan Big-i-Khamsih. 

29. Amanat 1989 (p. 403) has translated this passage from Sipihr 1965 (vol. 3, p. 305, cited 
in ibid. n. l 22) and it is reproduced here in full for the convenience of the reader (the 
words in brackets are supplied by Amanat in order to assist reading comprehension): 

[His] escape [to one of the. rooms in the barracks] was a demonstration of the might 
of the [Jslamic J shari' a since at that time when the bullets hit the rope and he was 
set free, if he exposed his bosom and cried out: 'O ye the soldiers and the people, 
didst thou not see my miracle that of a thousand bullets not even one hit me but 
instead untied my bonds', then no one would have fired a shot at him any more and 
surely the men and women in the barracks would have assembled around him and a 
riot would have broken out. It was God's will that lhe truth should be distinguished 
from falsehood and doubt and uncertainty be removed from among the people. 

30. The author of the Kitab af-Mutanabbi'in is 'Ali-Quli Mirza, l'tidad al-Saltanih. Not 
to be confused with Muhammad Hasan Khan, Sani'ud-Dawlih, l'timad al-Saltanih 
Maraghiyi. See note 34 for details related to the latter author. MacEoin 1992 (p. 253) 
indicates that part of the Kitab al-Mutanabbi 'in is incorporated in Fitna-yi Bab by 
'Abdu'l-Husayn Nava'i, who also wrote an article entitled 'Siyyid 'Ali Muhammad 
Bab va Kitab a!-Mutanabbi'in-i-l'tidad al-Saltanih' (Yaghma, vol. 3). 

31. Dr F iruz Kazcmzadeh and his father Kazem Kazemzadeh compiled various eyewitness 
accounts of this event, some of them being translated for the first time from Persian 
and Russian, in Kazemzadch 1973. According to Nabfl-i-A'zam 1970 (p. 513) and 
'Abdu'l-Baha 1980 (p. 27), Mirza Muhammad-'Ali (Anis) was untouched by the shots 
fired by the Bahaduran regiment. This seems to be confirmed by Kazem-Beg (trans
lated from the Russian of Bab i babidy by Kazem Kazemzadeh in Kazemzadeh 1973). 
Justin Sheil's Foreign Office report to Lord Palmerston, cited by Balyuzi 1973 (p. 202) 
and by Momen 1981 (p. 78) does not make any mention of Mirza Muhammad-'Ali 
(Anis) in connection with the martyrdom of the Bab. Neither does Clement Huan, the 
French Orientalist, in La Religion du Bab (pp. 3-4; cited in Nabil-i-A'zam 1970, p. 
513, n. l ). Sipihr I 965 (p. 305, cited in Amanat 1989, p. 403, n. 120; and translated 
by Dr Firuz Kazcmzadch for Kazemzadeh 1973) reports that An.is was killed in the 
first attempt and this is repeated by Gobineau (translated by Kazem Kazemzadeh in 
ibid.) and Za'fm al-Dawlah 1903 {translated by Dr Firuz Kazcmzadeh in ibid.). Owing 
to the similarity of their accounts, it seems that both Gobineau and Za'irn al-Dawla 
1903 based their descriptions of this event on Sipihr, and hence should not be taken as 
independent sources. A conversation between George Latimer and 'Abdu'l-Baha on 19 
November 1919 seems to confirm Sipihr 1965 in this regard (Latimer 1920, p. 70}: 

Mr Latimer: 'Was the Babi, Aga Mohammed Ali, who was martyred with the BAB, 

killed with the first volley or the second?' 

Abdul Baba: 'With the first one he was killed. He was mutilated. But the body of 
His Holiness the BAB was not hit by the first discharge.' 

However, this conversation was not confirmed either in substance or wording by 
'Abdu'l-Baha and it is possible that Latimer or his translator may have misunderstood 
his meaning. 

Kazem-Beg stated that after the first attempt, the 'Christian soldiers immediately 
ran and showed the people the ropes severed by bullets; the criminal was again tied; 
Aqa Muhammad-'Ali was shot first, then the Bab' (Kazem-Beg, in Kazernzadeh 
1973). This seems to suggest that neither A.qa Muhammad• 'Alf nor the Bab was struck 
by the first attempt, made by the Christian regiment, but that in the second attempt 
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first Aqa Muhammad-'Ali was struck and then the Bab. Nabil-i-A'zam 1970 (p. 512) 
and 'Abdu'I-Baha 1980 (pp. 43-4) state that the regiment consisted of three files of 
soldiers, each of 250 soldiers (NabH-i-A 'zam l 970), and that each file was ordered to 
fire a volley of shots in its turn. Perhaps the attempt by the Christian regiment, after 
firing three volleys, did not injure either Aqa Muhammad-'AH or the Bab but severed 
the ropes that secured the Bab, resulting in his seemingly miraculous disappearance 
from the scene. Once the next regiment was summoned to make a second attempt at 
this public execution, perhaps A.qa Muhammad-'Ali was hit by the first file of solcliers 
and the Bab by the second or third, and hence after him. This might explain this dif
ference among the various accounts. 

While Nabil-i-A'zam 1970 (p. 512) and Balyuzi 1973 (p. 157) report that the regi
ment consisted of 750 men and that they fired in three volleys, one row at a time, 
Amanat 1989 (p. 403) states only that there were three volleys. Hence, it seems that 
I'tidad, here reported by Nicolas to have cited one thousand shots, is exaggerating the 
number of bullets fired during the first attempt to execute the Bab and his companion. 

32. While one source says the Bab 'ran away' and accuses him of cowardice, and 
Sipihr 1965 (cited in Amanat 1989), Gobineu (translated by Kazem Kazcmzadeh in 
Kazcmzadch 1973) and Za'fm al-Dawla 1903 agree with this source, Nabil•i-A 'zam 
1970 (p. 513) and 'Abdu'l-Baha 1980 (p. 27) indicate that after his disappearance 
from the place of execution, the Bab was found in the cell he had occupied earlier and 
in the company of Siyyid Husayn-i-Yazdi. Nabil-i-A'zam 1970 (pp. 513-14) reports 
!hat the farrash~bashi who was in charge of finding the Bab and returning him to the 
place of execution was so shaken by these events that he resigned his post and left 
the scene; Nabil-i-A 'zam further indicates that the famish-bashi told this story to his 
neighbour, Mirza Siyyid Muhsin, who was immediately converted to the Babi Cat1sc 
and who later showed ~abil-i-Zarandi the exact location of the room where the Bab 
was found and the nail from which he was suspended during the execution. Amanat 
1989 (p. 403, n. 121) cites a report - without identifying the source - that a Muslim 
army sergeant, Ghuj 'Ali Sultan, retrieved the Bab, struck him in the face and dragged 
him back to the firing squad. In Sipihr 1965 ( cited in Amanat 1989), Qucb-'Ali Sultan 
is described as 'having hit him several times on the back of his head, returned him to 
the place of execution'. The same accowit is found almost word for word in Za'im 
al-Dawlah 1903. Gobineau (in Kazemzadeh l 973) states that once freed of his bonds 
by the first attempt on his life, the Bab 'fell on his feet, quickly rose and sought to flee; 
then, all of a sudden seeing a guardhouse, he ran into it ... when the Bab had entered 
the guard-room, an infantry captain, or Sultan, by the name of Quch-'Ali came in after 
him and cut him down with his sabre. The Bab fell without saying a word; then the 
soldiers, seeing him in a pool of blood, approached and ended his life with their rifles 
at point-blank range.' 1t thus appears that Amanat could have derived his information 
from any one of these sources. 

Nabil-i-A'zarn 1970 (p. 514) and 'Abdu'I-Baha 1980 (p. 27) insist that the Muslim 
regiment led by Aqa Jan ofKhamsih stepped in to carry out the death sentence against 
the Bab. Nabfl-i-A 'zam (p. 525) seems to have kept track of this Muslim regiment: 
he indicates that during the year 1266/1850, one third of the regiment died in an 
earthquake and that three years later the remaining five hundred mutinied and were 
mercilessly shot by order of Mirza Sadiq Khan-i-Nuri. 

33. See note 3 above for a detailed consideration of the date of the Bab's execution. 
34. Mir 'at al-Buldan, a work in several volumes (Khazch Fananapazir, email 14/1 /02) 

was written by Muhammad Hasan Khan (Fananapazir; and J.R.1. Cole, email 
14/1/02), known as I'timad al-Saltanih {Cole) and as Sani'ud-Dawlih, l'timad al
Saltanih Maraghiyl (Fananapazir). Cole points out that the author died in 1896 and 
he refers to the publication of his history in Tehran by Nasbr-i-Asfar, with the first 
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volume dated 1364/1985. Fananapazir points out that the author of this history was 
the son of Hajibu'd-Dawlih Haji 'Ali Khan Maraghiyi, 'a cruel persecutor of the 
Babfs' and that his son, 'the author, was fair in description of geography, etc. but not 
in matters related to the [Babi] Cause'. MacEoin 1992 (p. 252) cites Kitab al-ma 'athir 
wa 'l-athar (Tehran, 1306/1888-9) by the same author. 

35. There are two individuals named Haji Sulayman Khan who were directly associated 
with the Babis during this period. Rida-Quli Khan-i-Afshar converted to the Babi 
Cause (Mu'in, pp. 173-6, cited in Amanat 1989, p. 367, n. 194) and was apparently 
deprived of his family estate at Sa'fn Qal'a by his anti-Bab.! father, Haji Sulayman 
Khan-i-Afshar (see note 4 above). On the other hand, there is another Haji Sulayman 
Khan, a fervent and active Babi, who is referred to in the context of the safeguarding 
of the Bab's body, in Nabfl-i-A'zam 1970 (pp. 518-20) and 'Abdu'I-Baha 1980 (p. 
28). When the body was retrieved from the street, it was first brought, according to 
Afnan 2000 (p. 408), to the house of Mirza Hasan Vazir, the son-in-law ofHaji Mirza 
'Ali Tafrishi (Faydi 1973, p. 357), known as Majd al-Ashraf. From there the body was 
transported to Tehran by Haji Sulayman Khan, according to various accounts. 

In a conversation between George Latimer and 'Abdu'l-Baha on 19 November 
1919, we find the following report (Latimer 1920, p. 70): 

Then Mr Latimer asked about the taking of the body of the BAB to Tchcran. 
Abdul Baha: 'It is just as it is written in the Travel!er's Narrative. Read it in the 

Traveller's Narrative. It is the same. All the other accounts are without foundation. 
Suleyman Khan, the martyr, brought His Blessed Body to Tcheran.' 

Actually, Travellers Narrative" (that is, 'Abdu'l-Baha 1891) does not state that the 
body of the Bab was brought to Tehran by Sulayrnan Khan. It only states ('Abdu'l
Baha 1980, I?· 28) that he retrieved the body of the Bab, placed it in a box and sent it 
away from Adhirbayjan according to instructions from Tehran. Nabil-i-A 'zam 1970 
(p. 519) tells a similar story, indicating that Sulayman Khan had the Bab's body 
retrieved, placed in a box and transferred 'to a place of safety'. Nabil-i-A'zam 1970 
(p. 521) does not report who delivered the body of the Bab to Tehran but he does state 
that he was in Tehran at the time and that the remains were transferred by Aqay-i
Kalim and Mirza Ahmad 'from the Imam-Zadih-Hasan, where they were first taken, to 
a place the site of which remained unknown to anyone excepting themselves'. Balyuzi 
1973 (pp. 159-60) seems to rely on Nabil-i-A'zam 1970 and 'Abdu'l-Baha 1891, and 
does not clarify this matter. It would seem that 'Abdu'l-Baha's words, cited above, 
are the only definite account we have of who was responsible for transfening the 
body of the Bab from Tabriz to Tehran. Shoghi Effendi 1995 (pp. 273--4) states that, 
according to Baha 'u 'llah 's instructions, the remains of the Bab were 'transported to 
Tihran and placed in the shrine oflmam-Zadih Hasan. They were later removed ro the 
residence ofHaji Sulayman Khan himself in the Sar-Chashmih quarter of the city, and 
from his house were taken to the shrine oflmam-Zadih Ma'sum, where they remained 
concealed until the year 1284 AH ( 1867-1868) ... • This would seem to explain Nabil
i-A' zam 's omission of the name of Haji Sulayman Khan with regard to the process 
of the actual transfer of the Bab's body from Tabriz to Tehran - it was intended that 
this process be secret so that enemies of the Babis (and later of the Baha'is) would be 
incapable of seizing the sacred relic. Nabil-i-A 'zam 1970 (pp. 610--11, 613~19) makes 
copious reference to the martyrdom of Sulayman Khan, and other sources cited by 
Amanat 1989 (p. 367, n. 189) include Sipihr 1965 (vol. 4, p. 42), Mazandarani 1941 
(p. 26n), Browne in Tarikh-i-Jadid 1893 (pp. 330-1 ), Momen 1981 (pp. 128-46 ), and 
Vaqayi' fttifaqiya (no. 82). Sepehr Manuchehri has indicated that Mazandarani 1941 
(vols. 3 and 4) contains much material on Haji Mirza Sulayman Khan, the Babi, and 
on the transfer of the Bab's remains from Tabriz to Haifa. According to Manuchehri, 
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M azandaninf 1941 categorically denies that the Babis intended to 'wage battle if nec
essary' in order to retrieve the body of the Bab. Instead, the Babis sent two or three 
persons who pretended to be 'mentally disturbed' to the vicinity of the site. They were 
instructed not to leave the site under any circumstances. Babi women were directed 
to bring them food and water. They were to remain there and attempt to smuggle the 
body out at a suitable time. 

36. Haji Mihdi Khan, the Kalantar (mayor) of Tabriz, was a long-standing friend of Haji 
Sulayman Khan (Balyuzi 1973, p. 159). Nabil-i-A'zam 1970 (p. 519) calls the K.alantar 
a dervish and a member of the Sufi community, while 'Abdu'I-Baha 1980 (p. 28) states 
that he was 'of the mystic temperament and did not entenain aversion or dislike for 
any sect' - important indications, inasmuch as Hajl Mirza Aqasi and Muhammad Shah 
were also Sufis, if clearly of a different stripe. The Kalantar arranged for Haji Allah-Yar 
(Nabil-i-A 'zam 1970, p. 519; 'Abdu'l-Baha 1980, p. 28), a private servant of the mayor 
('Abdu'l-Baha 1980, p. 28), known for his exploits (Balyuzi 1973, p. 159) to recover 
the bodies of Anis and the Bab. These were delivered to Haji Sulayman Khan on the 
second night after the Bab's death (Nabil-i-A'zam 1970, pp. S18, 519; 'Abdu'I-Baha 
1980, p. 27), at midnight. Both Nabil-i-A 'zam (p. 518) and 'Abdu'l-Baha (p. 27) report 
that an official of the Russian consulate sent an artist to draw a sketch of the two bodies 
as they lay at the edge of the moat before they were recovered by the Babis. Nabil-i
A 'zam (p. 518) received his report from Haji 'Ali-Askar, a relative of an official of the 
Russian consulate, who showed him that ~ketch ·on the very same day it was drawn'. 

It was such a faithful portrait of the Bab that I looked upon! No bullet had struck 
His forehead, His cheeks, or His lips. I gazed upon a smile which seemed to be still 
lingering upon His countenance. His body, however, had been severely mutilated. 
I could recognize the anns and head of His companion, who seemed to be holding 
Him in his embrace. As I gazed horror-struck upon that haunting picture, and saw 
how those noble trnits had been disfigured, my heart sank within me. 

This sketch was thought to be lost until the Anncnian author Atrpet Sargis Mubagajian 
published numerous photographs of early Babis and some allegedly of the Bab in 
the second halfof his /mamat l 909, entitled 'Babity I Bekhaiti' (pp. 87-208). Denis 
MacEoin, who inspected this volume himself and who was familiar with authenti
cated pictures of the Bab, wrote in his bibliography of Baha'i literature, in which we 
find Atrpet's work cited, that 'none of which [photographs] appear to be in the least 
authentic'. This assessment is confirmed by an Ad Hoc Committee appointed by the 
Universal House of Justice to look into this question, replying on 20 March 1983 to a 
letter of Robert Stauffer dated 9 February 1983 asking about these pictures: 

Tn an early sketch of Atrpet Sargis Mubagajian's sources of information for his 
book 'Babizm i Bekhaizm', a report was found among the documents filed by 
Shoghi Effendi indicating that Mubagajian went to Tabriz to investigate the Baha'i 
Faith. He, unfortWlately, met with Jalil Mishkar Khu'i, a Covenant-breaker, and 
received his information from this man. What Mubagajian was told, particularly 
about the period after Baha'u'llah, was grossly incorrect. Jalil also sold Mubagajian 
other pictures and portraits which later appeared in the book. The report further 
states that the portraits identified as those of Baha 'u' llah, the Bab and Tahirih are 
obviously forged. However, the drawing made of 'Abdu'l-Baha in his youth bears, 
of course, a great resemblance to the original picture. 

Ismael Velasco (email 16/1/02) reported that 'Bahiyyih Nakhjavani and Bill Collins 
have done some research into this at the [Baha'i) World Centre. It seems the portrait 
(found in Artpet's book] that was purportedly drawn by an artist who had been brought 
by the Russian consul to the spot where the bodies [ of the Bab and Anis] were thrown 
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the day after the Bab's martyrdom may not be authentic. Bill Collins wrote: 

"I served at the Baha'i World Centre Librnry for thinecn years, and on a number of 
occasions, l was presented with difficult problems of identification. One of these 
problems had to do with a supposed sketch of the Bab's body that appeared in a 
Russian article, We could find no historical evidence that this sketch was anything 
other than the author's imagination. Yet there were people who criticized the 
finding that this was almost certainly not drawn at the time the Bab's body was 
thrown by His enemies beside the moat in Tabriz."' 

It appears then that the original sketch of the Bab after his martyrdom has not been 
found and that the pictures found in Artpet's book are forgeries. 

37. Mulla Muhammad-'Aliy-i-Zanjani was named Hujjat-i-Zanjfoi by the Bab (Nabil-i
A'zam 1970, pp. 178, 529, 683) and was also called simply Hujjat (Nabil-i-A'zam 
I 970, pp. 531-80), Nicolas has confused him with Muhammad-'Ali Zunuzi ofTabriz, 
named Anis, who was the Bab's companion in death. Nicolas 's source for this mis
information would appear to be Mirza Yahya, as he quotes him tO this effect (cited 
in note 41 below), Nicolas claims that the body of the Bab's companion was buried 
while that of the Bab himself was shrouded in a box and hidden in a house. NabH
i-A 'zam 1970 (p. 519) and 'Abdu'l-Baha 1980 (p. 27) affinn that the bodies ofboth 
these martyrs, the Bab and Anis, were carried away by the Babis, and Nabil-i-A'zam 
(p. 519) indicates that both were laid in a single casket. This is confirmed by Shoghi 
Effendi l 995 (p. 273) and by Mirza Yahya as well (see note 41 below). 

38. As has been indicated in note 35, other reports confinn Nicolas's statement that the 
body of the Bab was placed in a casket and hidden in a house. 

39. Nicolas attests that he was in contact with Mirza Yahya Subh-i-Azal in Cyprus for 
two years, in 1894 and l 895 (Nicolas 1911, 'Introduction', p. i, n. 1 ). Inasmuch as 
Nicolas refers here to his visit to Cyprus, it would seem likely that he may have made 
two visits, one in I 894 and another in I 895. Mirza Yahya did not die until 1911, so it 
appears that Nicolas discontinued contact with him by choice rather than necessity. 

40. Nabil-i-A'zam 1970 (pp. 520-1) indicates that Bahil.'u'llah ordered the transfer of 
the Bab's body from Tabriz to Tehran, 'prompted by the wish the Bab Himself had 
expressed in the "Ziyarat-i-Shah-'Abdu'l-'Azim", a Tablet He had revealed while in 
the neighbourhood of that shrine and which He delivered to a certain Mirza Sulayman
i-Khatib, who was instructed by Him to proceed together with a number of believers 
to that spot and to chant it within its precincts.' Nabil-i-A'zam 1970 (p. 521) quotes 
some of the words of the Bab with regard to this location: 

'Well is it with you,' the Bab addressed the buried saint in words such as these, in 
the concluding passages of that Tablet, 'to have found your resting place in Rayy, 
under the shadow of My Beloved. Would that I might be entombed within the pre
cincts of that holy ground!' 

Lord Curzon (Persiu and the Persian Quesrion, pp. 345-7, cited in Nabil-i-A'zam 
1970, p. 521, n. 1) described this sanctuary, which is located about six miles southeast 
of Tehran. 

41. As was affirmed in note 38, Nabil-i-A'zam 1970 (p. 519) and Shoghi Effendi 1995 (p. 
273) report that the two bodies, of the Bab and Anis, were placed together in a single 
casket. This is corroborated here by Mirza Yahya. It is entirely unlikely, however, that 
the Bab's body could have been buried in a crystal casket, inasmuch as this would be 
so heavy, so cumbersome and possibly so costly as to make the movement of such a 
relic extremely difficult. Hence this contention of Mirza Yahya is highly suspect. None 
of the extant letters of the Bab, including those that have been published by the Azalis 
(see MacEoin 1992, p. 96) conflTIIl Mirza Yahya's claim that he was personally and 
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exclusively chosen by the Bab to carry out the burial of his master in a location which 
he alone could identify. This is also unlikely because, had he been the only person who 
could identify this location, the priceless remains of the Bab might easily have been 
lost forever, should Mirza Yahya have died prior to informing another of the secret 
location. Finally, Mirza Yahya, ifhe has been accurately quoted by Nicolas, wrongly 
identifies the maiiyred companion of the Bab as Muhammad-'Aliy-i-Zanjan.i, called 
Hujjat, rather than Mirza Muhammad-'Ali, called Anis. 

42. Afnan 2000 (p. 408) affinns that the body of the Bab was taken to the house of Mirza 
Hasan Vazir, the son-in-law of Majd-i-Aslm1f. Faydi 1973 {p. 357) indicates that 
the full name of Majd-i-Ashraf was Haji Mirza Siyyid 'Ali Tafiishi. Nabfl-i-A 'zam 
1970 {p. 521) states that the location of the Bab's body was a closely guarded secret, 
apparently known only to Baha'u'llah and to Aqay-i-Kalim (Baha'u'llah's brother, 
also known as Mirza Musa) and Mirza Ahmad, who were charged with effecting its 
concealment by Baha'u'llah, and perhaps also by 'Abdu'l-Baha. However, Nabil-i
A 'zam 1970 (p. 521) indicates that upon the departure of Baha'u'lhih for Adrianople, 
Aqay•i-Kalim was to inform Munir, one of his fellow disciples, of the location 
but that he was unable himself to find the site. Baha'u'llah left Constantinople for 
1drianoplc on I December 1863 (Shoghi Effendi 1995, p. 161) and it seems likely that 
Aqay-i-K.alim wrote to Munir by this time, if not earlier in the year. Ismael Velasco 
(email 1411/02) indicated that Mirza Musa, Aqa.y-i-Kalim, was 'a leading disciple of 
Baha'u'llah' who acted 'as His shield until 'Abdu'J-Baha grew up' and that he was 
present when Baha'u'llah 'received [a] copy of[thc] Qayyumu'l-Asma' sent by Mulla 
Husayn'. For a description of this event, the reader may refer to Nabil-i-A 'zam l 970 
(pp. 106--107). For more details regarding Mirza Musa, Aqay-i-Kalim, please see 
Nabil-i-A'zam 1970 (pp. 183,255,286,288,397,432,441,582); Balyuzi 1980 (pp. 
13, 36, 62, 66--7, 102, l05, 107, ll2, 121, 128-9, 137, 139, 141, 148-50, 153, 155, 
181, 184, 199, 204-7, 219,221, 225-7, 229-30, 236,243,246,275,277,283,288, 
315, 319, 327, 330, 34 7-8, 363, 369; Balyuzi 1985 (pp. 261-2); Taherzadeh 1974 (pp. 
15-16,53,67n, 131, 144,205,228,247,284,316n;Taherzadeh 1977(pp.58,67, 154, 
160, 163---4, 200,211, 247n, 332,402,405; Taherzadeh 1983 {pp. 23,181, 225n, 361, 
424-5; Taherzadeh 1987 (pp. 242, 420n, 438). 

Nabil-i-A 'zam 1970 (pp. 521-2) indicates that the casket containing the bodies of 
the Bab and Anis was subsequently discovered by Jamal, an adherent of the Cause 
who had been informed of its location while Baha'u'llah was in Adrianople. Shoghi 
Effendi 1995 (pp. 273-4) states that in 1284 AH (1867-8) in Adrianople Baha'u'llah 
wrote a tablet to Mulla 'Ali-Akbar-i-Shahmirzadi, whom he had appointed a Hand of 
the Cause (Balyuzi 1973, p. 189n), and to Jamal-i-Burujirdi, ordering them to trans
fer the sacred remains to a new location. [t appears that the Jamal in Nabil-i-A 'zam 
may be identical with Jamal-i-Burujirdi. This is confinned by Adib Taherzadeh, who 
reports in 111e Revelation of Baha'u'llah (1977, vol. 2, pp. 402-3): 

At this juncture it is appropriate to mention that before going to Adrianople, 
Jamal-i-Burujirdi had rendered an important service to the Faith in Persia. He and 
Mulla 'Ali-Akbar-i-Shahmirzadi, known as Haji .Akhund, whom Baha'u'llah later 
appointed a Hand of the Cause of God, had been instructed by Him in 1284 AH 

( 1867-8) to transfer the remains of the Bab which were concealed within the Shrine 
of Imam-Zadih Ma'sum to another place of safety. 

The story of this transfer as found in Shoghi Effendi 1995 {pp. 273-6) is virtually 
identical to that found in Nicolas, and both accounts seem to be based on the memoirs 
of Mull a 'Ali-Akbar-i-Shahrnirzadi. Photographs of the shrine ofimam•Zadih Ma' sum 
are published in Baha'i World, vol. 5, p. 544; and vol. 6, p. 65. Hence Mirza Yahya 's 
contention, that the location of the bodies remained a secret for 30 years, when they 
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were apparently concealed in 1850 and moved in 1867-8, is also highly suspect; fur
thermore, his claim that the Baha'is in particular knew nothing of the whereabouts of 
the precious trust is preposterous. inasmuch as Baha'u'llah called upon two Baha'ls 
to move the remains when he foresaw that they could be endangered by being left in 
the shrine of Imam-Zadih Ma 'sum. His statement that the Baha 'is disinterred the body 
and destroyed it is unbelievable, when one considers that Baha'is universally regard 
the Bab as a Manifestation of God, greater in station to any previous prophet, and the 
first of the two Manifestations of a cycle of fulfilment destined to last half a million 
years. [ndced, the Baha' is have a higher regard for the Bab than did tbe Ba bis, inas
much as the writings of Baha 'u 'Jlah depict his prophetic standing in more superlative 
tenns than those employed by the Bab himself. 

43. Mirza Yahya allows that if the Baha'is did not destroy the body of the Bab, and if they 
possess this sacred relic, nevertheless the tomb they chose for it is not sacred as it is 
not placed in the location stipulated by the Bab. According to the verses of the tablet 
cited by Nabil-i-A'zam J 970 (p. 521), the Bab wanted to be buried in Rayy, near the 
shrine of Shah 'Abdu' 1-'Azim and just outside of Tehran, because he wished to have 
a resting place 'under the shadow of My Beloved'. Given the many hints in his writ
ings to the identity of 'Him whom God shall manifest', which Baha'u'llah claimed 
to fulfil, it seems reasonable to regard this tablet as an expression of the Bab's wish 
to be buried close to Baha'u'llah. 'Abdu'l-Baha seems to have had che Bab's wishes 
in mind as well as those of Baha'u'llah when he ordered that the Bab's remains be 
transported from Tehran to 'Akka, where they arrived on 19 Ramadan 1316/31 January 
1899 (Shoghi Effendi 1995, p. 274). Finally, in the Bayan-i-farsi the Bab stated that 
certain geographical locations and buildings are sacralizcd through their association 
with holy souls. The Manifestation of God is the 'divine presence' during his earthly 
sojourn, and after his passing, the places associated with him are holy to his followers. 
His house becomes the House of God, his city the City of God. The Bab made all his 
ordinances and teachings contingent upon their acceptance by 'Him Whom God shall 
manifest', and hence, if Baha'u'llah, the successful claimant to this title, decreed that 
the Bab's remains be located in a place different from the place ordained by the Bab 
himself, it would appear that this is entirely in harmony with the Bab's wishes. 

Regarding Mirza Yahya's version of these events, Nicolas writes: 

I hesitated for a long time to write down these words of Subh-i-Azal in my srory. 
Everything he says is contradictory and unbelievable, but I thought that impartial
ity made it a duty for me to report what I heard. I will limit myself to remarking 
that Subh-i-Azal does not explain how the body came to him, or where and how he 
procured the casket of crystal. The confused members of the two victims respond 
to nothing that history tells us. If the two sects differ in opinion as to the person of 
the successor of the Bab, at least they envelope the Bab himself with the same love 
and the same respect. To accuse one of them of having destroyed him seems to be a 
calumny of which Mirza Yahya repents, moreover immediately, as he adds as a cor
rective that it is possible that the body was not destroyed. That the Baha'is would 
have ignored the location of the sepulchre for thirty years is impossible, because at 
the start there were only Babis. Finally, how could Azat have hidden this [location] 
from his brother Baha' in whom he had the greatest confidence and whom he even 
accuses of having abused that confidence? 

Nicolas's comments are telling, considering that he relied on Mirza Yahya and his fol
lowers for much of his information and many of his copies of the writings of the Bab. 

44. Nicolas does not identify his source here. Nabil-i-A 'zam 1970 (p. 519) states that 
Haji Sulayman Khan transferred the remains of Anis and the Bab from the silk factory 
in MHan 'to a place of safety'. 'Abdu'l-Baha 1980 (p. 28) reports that the sacred 
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remains were placed in a box in the workshop of a Ba.bl of Milan and that after,vards, 
in obedience to instructions from Tehran, they were sent away from Adhirbayjan to 
a secret location. Inasmuch as Haji Sulayman Khan's father was a Tabrizi (Balyuzi 
1973, p. 149), and 'one of the nobles of Acthirbayjan' ('Abdu'l·Baha 1980, p. 28), it 
is very likely that the family had a residence in Tabriz itself and that the bodies of 
the Bab and Anis were taken to that location subsequent to their consignment to a 
casket. Furthennore, it is recorded by Shoghi Effendi 1995 {p. 273) that the casket was 
concealed in the Tehran residence ofHaji Sulayman Khan after it was removed from 
the shrine of Imam-Zadih Hasan and before it was taken to the shrine of hnam-Zadih 
Ma'sum. 

45. Nabil-i-A'zam 1970 (pp. 519-20) indicates that Haji Sulaym.an Khan reporwd the 
location of the casket and its sacred trust to Baha'u'llah who was then in Tehran. 
Nabil-i-A'zam (pp. 520-1) also indicates that Baha'u'llah gave instructions for the 
transfer of the Bab's body in compliance with a formal statement of the wishes of the 
Bab himself regarding his burial that was in his possession. 

46. Nicolas identifies the resting place of the casket, which Nabil-i•A 'zam 1970 and 
'Abdu'l-Baha 1980 refrained from doing, either because they were not infonned of 
its whereabouts or, more likely, because they did not wish to endanger its continued 
existence by making its location public knowledge in an untimely fashion. When 
Nabil-i-A'zam was compiling his history, circa 1887--92, and when 'Abdu'l-Baha was 
seeing his history published, in 1890 and 1891, the body of the Bab had already been 
transferred to another safe house, as it had been imperiled by the renovations being 
made to the lmam-Zadih Ma'sum. However, the casket was still in the keeping of 
the Baha'is in the vicinity of Tehran and it may have seemed risky to them to openly 
discuss the present whereabouts of this sacred trust. In 1899 the sacred remains made 
their way to 'Alli and out of Persia altogether; hence, what would have constituted a 
risky and potentially disastrous disclosure in 1890 was an entirely appropriate state
ment of historical fact in 1905. 

47. Qazvin is a city located around one hundred miles northwest of Tehran. 
48. Shoghi Effendi 1995 (p. 274) gives the date of this ordinance of Baha'u'llah as 1284 

AH (1867--8), which would have been 37 to 38 years prior to 1905, when Nicolas 
published Seyyed Ali Afohammed dit le Bab. Twenty-nine years prior to 1905 would 
have been the year 1876. Baha'u'llah left Adrianople - from where, according to 
both authors, he wrote a tablet ordering the transfer of the Bab's remains - on 22 
Rabi' al-Tbani 1285 !\H (12 August 1868) according to Shoghi Effendi 1995 (p. 180). 
Therefore, it is plainly impossible that he could have sent this order 29 years before 
the publication of Nicolas 's book, as he had left Adrianople eight or nine years prior to 
that time. Was Nicolas referring to an earlier date, perhaps the time when he met and 
talked with Haji Mulla 'Ali-Akbar Shahmfrzadi? If so, then this meeting must have 
taken place eight years before the publication of his book, in 1897. This is entirely 
possible. Another possibility is that Nicolas did not calculate this period of time 
accurately, and as we have witnessed repeatedly in the course of this biography, as a 
chronicler of events the calculation of time was not one of his strong points. 

49. Haji 'Ali-Akbar Shahmirzadi, also known as Haji A.k.hund, was appointed a Hand of 
the Cause of God by Baha'u'llah (Balyuzi 1973, p. 189). Biographical references to 
Shahmirzadi can be found in Balyuzi 1980 (pp. 399,454); Balyuzi 1985 (pp. 105-6, 
139,175,258, 261-3, 265--6); Taherzadeh 1977 (p. 402); Taherzadeh 1983 (pp. 85-6, 
200, 425-7); Taherzadeh 1987 (pp. 14,185,255,275,277,279,292, 294-301, 306, 
311-12, 315-26, 337-8, 348, 380-1, 436). 

50. famal-i-Burujirdi is described by Nabil-i-A'zam 1970 (p. 521) as 'an old adherent of 
the Faith' and it thus appears that he had been a Babi for some time prior to the mar
tyrdom of the Bab. Mazandarani 1941 (vols. 5 and 6) and the memoirs of Dr Afrukhtih 



280 A MOST NOBLE PATTERN 

and Dr Mu'ayyad contain biographical infonnation related to this learned man, this 
devoted teacher who travelled throughout Persia to promote the Cause of Baba 'u 'llah. 
It has been reported that Jamal-i-Burujirdi eventually became proud of his knowledge 
and his eloquence, and it is certain that after the passing of Baha'u'llah he refused to 
accept 'Abdu'l-Baha, the eldest son of Baha'u'llah who had been appointed by him 
in the Kitab-i-Aqdas and the Kitab-i- 'Ahdi to serve as the leader of the Baba 'f com
munity. He demanded that 'Abdu'l-Baha appoint him the head of the Baha'f Faith in 
Iran, even as George I . .Kheirallah demanded to be made head of the Faith in North 
America. When 'Abdu'l-Baha refused to accede to this demand, Jamal-i-Burujirdi 
joined forces with M{rza Muhammad 'Ali, 'Abdu'l-Baha's rebellious half-brother, in 
making a sustained attack upon the leadership of the appointed heir of Baba 'u'llah. 
He maintained his opposition to 'Abdu'l-Baha until his death at a very advanced age. 

51. This account is virtually identical to that found in Shoghi Effendi 1995 (p. 274), 
although it is told in greater detail by Nicolas. 

52. Shah 'Abdu '1-'Azim is the shrine to which the Bab apparently referred in his tablet and 
which Nabil-i-A'zam 1970 (p. 519) indicates as the preferred resting-place of the Bab. 
Sepehr Manuchehri states that it is found in southern Tehran. 

53. Chashmih-'AH is translated as the 'AH Springs by Balyuzi (p. 190). Sepehr Manuchehri 
reports ( email 22/ l /02) that 

Chishmih-'Ali is now a part of the ~adi-Abad district in southern Teheran. lt was 
famous for its natural spring water system. The local carpet dealers and weavers 
believed the quality of water would enhance the colour richness of their carpets and 
hence it was a popular spot for washing carpets. During the reign of Fath-'Ali Shah, 
a portrait of the king was engraved on the rocks surrounding the spring water way. 
Hence the name 'Chishmih- 'Alf'. 

54. Masjid-i-Masha'u'llah, the 'abandoned and dilapidated' mosque (Shoghi Effendi 
1995, p. 274) 'used lo be in Chishmih-'AH and was destroyed [a] long time ago to 
make way for development' (Sepchr Manuchehri in an email 22/1/02). 

55. Quts-i-Hesar, according to Sepehr Manuchehri, is located approximately five kilome
tres from the shrine of 'Abdu'l-'Azim in southern Tehran. This name was retained right 
up to the 1979 Islamic Revolution. 

56. 'Aba' is the Persian and Arabic tenn that denotes the heavy cloak or robe which was 
the preferred garb of most middle and upper class Persian men in the 19th century. 

57 . .A.qa Mirza Hasan Vazir is called Mirza Hasan-i.Yazir by Shoghi Effendi 1995 (p. 
190). Balyuzi 1973 (p. 190n) indicates that Yunis Khan-i-Afrukhtih learned that the 
descendants of this believer had pieces of linen that had been soaked in the blood of 
the Bab; he persuaded them to donate these relics to the leadership of the Baha'i Faith 
and they are now kept in the International Baha'i Archives. 

58. Siyyid 'Ali Majdu 'I-Ashraf is referred to in note 35, as being the fathc.r-in-law of 
Mirza Hasan Vazir. Faydi 1973 (p. 357) gives his full name as Haji Mirza Siyyid 'Ali 
Tafrishi. MacEoin 1992 (p. 19) identifies his name as Haji Mirza Siyyid 'Ali Tafarshf 
Maj du 'I-Ashraf. 

59. Shoghi Effendi 1995 (p. 274) indicates that Hajf Shah Muhammad-i-Manshadl, 
surnamed Aminu'l-Bayan, was commissioned by Baha'u'llah to receive the sacred 
remains from Mu11a 'Ali-Akbar Shahmirzadf, as is also stated by Nicolas. Scpehr 
Manuchehri has pointed out that many details are known regarding the lifo of this 
believer, including references to him in tablets written by Baha'u'llah and 'Abdu'I
BaM; in Mazandar{mi 1941 (vols. 5 and 6); and in Haji Muhammad Tahir Malmiri's 
Tarikh-i-Yazdf. 

60. When Mulla 'Ali-Akbar Shahmirzadi told his story to Nicolas, he was not apprised 
of the place in which Haji Shah Muhammad-i-Manshadi concealed the casket but 
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Shoghi Effendi 1995 (p. 274) indicates that he buried it beneath the floor of the shrine 
of Imam-Zadih Zayd. 

61. MfrzaAsadu'llah-i-lsfahani was infonned by Baha'u'\lah of the location of the trust 
and was instructed to transfer it elsewhere, which he did, first to his own home and 
later to other locations (Shoghi Effendi 1995, p. 274). 

62. "N"icolas indicates that Mirza Asadu'llah Isfahani returned to Tehran from 'Akka to 
effect the transfer of the sacred relic to the Holy Land, and this is confinncd by Shoghi 
Effendi 1995 (p. 274). Nicolas quotes Mulla 'AH-Akbar Shahrnfrzadi to the effect that 
this occurred 'nvo years ago', and as the year of this transfer is stated as 1899, this 
would date his telling of this story to the year 1901. 

63. The present location of the remains of the Bab and his fellow martyr, Anis, is a tomb 
whose site was 'blessed and selected by Baha'u'llah' (Shoghi Effendi 1995, p. 267); 
the construction of which was supervised by 'Abdu '1-Baha and completed on 28 Safar 
I 3 27 AH, 21 March 1909; the superstructure, ornamentation and adjacent gardens of 
which were carried out with infinite care by Shoghi Effendi; and the 19 terraces and 
stairway of which were completed in summer 200 l under the supervision and man
agement of the Universal House of Justice. The architectural emblem of the World 
Order of Baha'u'llah is the shrine of the Bab on Mount Carmel, in Haifa, Israel. 
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Collusion and Re-creation: Dogen and the Bab as 

Interpreters of Scripture 
Gary Fuhrman 

The Babi movement emerged from the Shi'i Islam of 19th-century Iran; the move
ment now known as Soto Zen originated with the work of Eihei Dagen in the 
context of 13th-century Japanese Buddhism. Obviously there are vast cultural and 
doctrinal differences between the respective roots of these movements, to the extent 
that any comparison between Dogen and the Bab might seem gratuitous. AU the 
more interesting, then, are certain similarities in their style of delivery, especially as 
interpreters of scripture: for each of them embodies in his works a highly original, 
creative and challenging hermeneutic practice. 

The Bab began his meteoric career with a series of Quranic commentaries, 
taking the tajsir genre to an entirely new level. His commentary on the Surat Yusuf 
in particular 'purports to be both a commentary on the Qur'an, and a new Qur'an' 
(Lawson 1987) and his other works of this kind reveal a similarly innovative 
spirit even while (or because) they are 'anchored' in the text of the Qur'an. Many 
were delivered as improvised performances (Lawson 1998), in which the host at a 
gathering of the learned would choose a specific sura, ask the Bab for a commen
tary on it and he would deliver it on the spot. He was equally at home addressing 
major theological questions ( such as the nature of the Resurrection) or expounding 
the meaning of every letter in the text (in the case of a short sura). Whatever the 
immediate subject, he was adept at incorporating into his commentary allusions 
and quotations from elsewhere in the Qur'an, the hadith literature and earlier 
commentaries. The Bab's tafsir are totally permeated with Quranic language in a 
way that cannot be duplicated, or even suggested, by an exact repetition or recita
tion of the original text itself, for the strictly Quranic elements in the Bab's text 
are seamlessly interwoven with spontaneous and original expression. It is as if the 
skeleton of the Qur 'an had been 'fleshed out' ( or perhaps resurrected) by the Bab 
to form the inner framework of a new, whole and living body. (If that comparison 
seems impious, perhaps that helps to explain why orthodox Iranian Islam was so 
profoundly shocked by the advent of the Bab.) This peculiar quality of his works 
is visible (if only dimly), even to those ofus unfamiliar with the Qur'an and its 
language, if we peruse a translation of the Bab's work which displays the direct 
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quotations from the Qur'an in a different typeface (see, for instance, Lawson 
1987). 

Thus the fonn and style of the Bab's commentaries demonstrated his own total 
immersion in the sacred text and required of his audience an almost equal immer
sion if they were to recognize his references and grasp their significance. Such a 
performance reflected an ability to identify with the Prophet, or with the Qur'an 
itself as the divine Word. This was, in a sense, a natural extension of the ecstatic 
spirit in which a devout Muslim reads the Qur'an (Lawson 1997). The engine of 
this ecstasy is a dynamic tension between the transcendent, 'uncreated' nature of the 
Qur'an on the one hand, and on the other, the human creature's act of submission 
to (or immersion in) the text, as expressed by his present 'recital' or performance of 
it. The greater the gap between God and his servants, the more all-consuming is the 
experience of uttering God's word with one's own breath - which becomes in the 
act the Prophet's breath. Lawson (1997) compares this to the Christian communion 
in its spiritual significance; for devout Muslims God is 'inlibrated' in the Qur'an 
just as he is 'incarnated' in Christ for Christians. The Bab's innovation was to take 
this deeply personal practice to the ultimate degree: the source of his inspiration 
as interpreter of the Qur'an was identical to the source of the Qur'an itself and 
this identity itself emerged as his central theme. The Bab's audacity in turning 
his commentaries into 'a new Qur'an', and in publicly claiming prophetic status, 
clearly exceeded the limits of orthodox Islam and led directly to his martyrdom. 
However, his role in history is not the primary focus of the present inquiry; that role 
is rather part of the context in which we may W1derstand his style of interpretation 
and compare it with Dogen's. 

For Dogen the interpretive situation was entirely different. Chan/Zen Buddhists 
(i.e. Chinese and Japanese members of the tradition to which Dagen belonged) 
are not 'people of the Book'; indeed their endeavour is classically defined as a 
'special transmission outside the scriptures' with 'no dependence upon words and 
letters'. This did not mean that fo \lowers of this path did not make use of tradition
ally recognized Buddhist scriptures; rather they used the sutras and other texts as 
means to the end of enlightenment. For instance, Bodhidharma, the semi~legendary 
figure who (according to Zen tradition) brought authentic Buddhism from India to 
China, 'used only one scripture in his Chinese teaching activity- the Lankavatara
sutra, which he judged to be appropriate to the current state of Chinese civilization' 
(Cleary 1988, p. x). In orthodox Islam no such judgement or instrumental usage 
could apply to the Qur'an but in Mahayana Buddhism there is no single text 
venerated as is the Qur'an in Islam. 'It was common practice for Chan teachers to 
draw expressions from any available source - Buddhist, Confucian, Taoist scrip
tures, folklore, popular song, secular poetry - and use them freely in their own 
way, without any necessary connection with the original context' (ibid. p. xxxvii). 
However, scriptural study was an integral part of monastic life in the community 
headed by Do gen and he often quoted or alluded to scripture in his 'dharma talks' 
to the assembled group. Even more frequently, he referred to the classical 'cases' 
or koans, mostly anecdotes featuring brief dialogues involving one or more of the 
Zen masters or 'Buddha ancestors'. These are collected in standard texts such as the 
Hekiganroku (known in English as the Blue Cliff Record), Mumonkan (Gateless 
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Gate), and Shoyoroku (Book of Serenity). Dogen apparently played a major role in 
bringing these texts from China and promoting their study in Japan. 

All of these collections feature several layers of commentary, some in verse and 
some in prose at various levels of formality. More generally, we can say that the 
tradition of scriptural commentary was just as lively in Dogen's Buddhist milieu 
as in the Bab's Islamic one. But in the Zen context, this commentary is aimed at 
provoking realization in the reader (or listener) of his own inherent Buddha-nature; 
this is very different from the aim of bringing the reader's understanding into 
closer accord with a transcendent text or of enhancing his reverent participation 
in a sacred recital of eternal verities. For one thing, some of the Zen comments 
sound strikingly irreverent to a western reader; one might say that in Zen, no text 
is sacred. A firm distinction between scripture and commentary has therefore little 
cogency in this Buddhist milieu. Dogen's way of carrying that tradition forward had 
the effect of further erasing the distinction between text and commentary - that is, 
between traditional scripture and present study of it. Given the context of Dogen's 
interpretive work, it could not compare in audacity with the Bab's act of composing 
a new Qur'an under cover of commentary on the original; but Dogen's style of 
tightly interweaving scriptural phrases with his own original expression strikingly 
resembles the Bab's. This is evident to any close reader of the essays collected in 
Dogen's Shobogenzo (Treasury of the True Dharma Eye) and perhaps even more 
so in the Eihei Koroku, which collects his later dharma talks and poems. Perhaps 
one example, chosen almost at random from the Eihei Koroku (1:36), will suffice 
to illustrate Dogen 's highly compressed style: 

Having turned the ancient sutras in each inhale and exhale, Now manifesting the 
ancient buddhas in each bowel movement, (n every place apparent, with evczy 
item precious, To express such a principle, how would you speak? (Leighton and 
Okamura 2004, p. 104). 

In this brief talk, which illuminates Dogen's concept of 'continuous practice', the 
first line alludes to a scriptural anecdote which had already been related by Dogen 
in an earlier discourse. In Dogen's version of the story (ibid. pp. 91-2), the sage 
Prajnatara had been asked by the king why he did not follow the usual pious prac
tice of reciting sutras. 

Venerable Prajnatara said: 'This humble person while exhaling docs not follow 
the various conditions, while inhaling does not dwell in mental or physical realms. 
Continuously I recite a hundred, a thousand, ten thousand, a billion volumes of such 
a sutra, not only one or two volumes.' 

Dagen said: 'Thus have I heard, and faithfully receive and respectfully practice 
it.' 

Dogen's short talk develops in an original way the theme alluded to in the first line and 
the audience is required to recognize the allusion in order to furnish Dogen 's expres
sion with an appropriate context. This leads up to a direct challenge to the reader1 
listener: 'How would you speak?' Such overt challenges are essential features of 
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Dogen's Dhanna Hall discourses and of the Zen literature of Dogen's lineage gener
ally. Students in this tradition are thus encouraged and exhorted to participate actively 
in the dharma dialogue rather than playing the spectator's or passive recipient's role. 
What is unusual in Dogen is the intimate interplay between this explicit demand to 
'Speak!' on the one hand and, on the other, the demand for deep and penetrating 
study of scriptural texts. Direct exhortations to concentrated study of the classical 
'case' or sutra are not quite as frequent in Dogen's talks as the cues for an immediate 
response but they are pervasively implicit in the very allusiveness of Dogen 's talks 
and texts - and doubly so when he comments directly on scriptural texts. Reading 
and responding to Dogen's text requires of the reader an intense commitment to, and 
immersion in, the scriptures to which he alludes, just as the Bab's commentaries and 
other texts require immersion in the Qur'an coupled with an equally intense response 
to the Bab's own words. Indeed both Do gen and the Bab transcend 'allusion': their 
relationship with the scriptural text might better be described as 'collusion'. 

In addition to this pervasive collusiveness, Dogen - like the Bab - went beyond 
his predecessors in explicitly reinterpreting classic texts. Again, we will limit 
ourselves here to a single example, this one concerning the all-important concept 
of Buddha-nature. 

Dogen's analysis of Buddha-nature starts with his own unique interpretation 
of a passage taken from the Mahapari-nirvana sutra, which reads: 'All sentient 
beings possess Buddha-nature without exception.' However, the same Chinese 
sentence can also be read as Dogcn read it, 'All existence [i.e. all sentient beings] is 
Buddha-nature', and thus have its meaning dramatically transformed. In his reading 
of this classic passage, which revealed his ingenuity and versatility in interpreting 
scriptural passages, Dogen modified the conceptions of Buddha-nature and sentient 
beings (Kim 1975, pp. 125--6, omitting Kim's interpolated transliterations of the 
Japanese text). 

The significance of Dogen 's modification is explored at length in Kim ( 1975) 
but here we will pass over these doctrinal questions in order to focus on Dogen's 
interpretive method in compariso£l with the Bab's. The latter likewise transformed 
the meaning of central Islamic concepts such as 'resurrection'. This is explicated 
in detail in Selections (The Bab 1976, pp. 106-8); briefly, the Bab's interpretation 
is 'that the "day of resurrection" for one religion is the advent of a new religion 
which it is destined to supplant. Thus the time of Jesus was the day of resurrection 
for the religion of Moses, the time of Muhammad was the day of resurrection for 
the religion of Jesus, and his ov-mzuhur represents the day ofresurrection for Islam' 
(Lawson 1987, p. 326). 

This example can serve to illustrate a doctrinal difference between Dogen and 
the Bab which may almost obscure their similarities. Dogen in his writings never 
advances explicit claims to a specific rank or station. More generally, Dogen's 
thought was 'highly antagonistic to models of hierarchies, layers, levels, degrees, 
strata, etc.' (Kim 1975, p. 284 ). Perhaps even more germane in this context is 
Dogen's adherence to 'the basic Buddhist hermeneutical principle, first enunci
ated by the Buddha, that what is important is what is actually being taught, not 
who is saying it' (Cleary 1988, p. xxxviii). In the Islamic context as addressed and 
transformed by the Bab, this principle was reversed; or perhaps it would be more 
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pertinent to say that its basic distinction is obliterated, for what is being taught is 
the identity of the author. In other words, the primary task of the reader was recog
nition of the Author and the primary function of the text was to serve as proof of 
the Author's station. According to the Bab, this proof was manifested not only by 
the quality of the text (which he apparently considered self-evident to any sincere 
reader) but also its 'perfonnance' aspects, especially the speed and fluency with 
which it was revealed in 'real time'. For those not present at the performance itself, 
the sheer volume of revealed verses constituted a weighty proof: 

There is no doubt that the Almighty hath sent down these verses unto Him, even 
as He sent dov.n unto the Apostle of God. Indeed no less than a hundred thousand 
verses similar to these have already been disseminated among the people, not to 
mention His Epistles, His Prayers or His learned and philosophical treatises. He 
revealeth no less than a thousand verses within the space of five hours. He rcciteth 
verses at a speed consonant with the capacity of His amanuensis to set them down. 
Thus, it may well be considered that if from the inception of this Revelation until 
now He had been left unhindered, how vast then would have been the volume of 
writings disseminated from His pen (The Bab 1976, pp. 81-2). 

Dagen 's works, in contrast, are much more remarkable for their economy of expres
sion than their volume. Indeed, the contrast between Dagen and the Bab in the 
several respects mentioned just above could hardly be greater. But large as these 
differences are, they are transcended by a common quality manifested in both. The 
'collusive' nature of their work, as explained above, is one aspect of this quality. 
But perhaps the essence of it is the author's way of challenging the reader to exert 
a total interpretive effort and thus to participate in the re-creation of the 'sacred text' 
or 'special transmission'. 

In their comments on scripture, both Dagen and the Bab were careful (and often 
vehement) about directing their listeners and readers away from certain interpreta
tions and, more generally, warning them against complacency in their reading. The 
challenge implicit in these warnings is paired with a challenge to read the current 
text (i.e. that written by Dogen or the Bab) as scripture, i.e. to read with the highest 
degree of concentration. This would seem to preclude the reader setting himself up 
as a passive recipient of revelation; rather his role in reading and recognizing the 
transforming power of scripture is better described as that of co-creator or re-creator. 

In the case of the Bab, his reader is clearly expected to 'see through' the text 
rather than merely indulge in reverence for it. In some cases this means 'seeing 
through' explicit statements to an underlying message implying the opposite of 
what was stated explicitly. For instance, the Tafsir Surat al-Kawthar says repeat
edly and directly that its author does not claim divine inspiration or authority, yet 
the bulk of it ( citing 'an enormous number of hadith' as well as quotations from the 
Qur'an) is clearly to be read as evidence for just such a claim (Lawson 1998, p. 147 
and see Ghaemmaghami in this volume). Dogen likewise keeps the reader on his or 
her toes by articulating an ( often traditional) principle or premise and then drawing 
wholly unconventional conclusions from it (or by doing the same in reverse order). 

The pattern to which l am refening here can be taken as a running demon-
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stration of an overarching hermeneutic principle: that every interpretation ~ that 
is, every reading ~ is a 're-creation' of meaning. In other words, it's the reader 
who commits the current act of meaning and this act does not differ in kind from 
the author's original act of creating or 'revealing' the text. One manifestation of 
this principle is the Bab's re-creation of 'a new Qur'an', coupled with his insist
ence on the reader's responsibility for recognizing it as such. 'Thus on the Day of 
Resurrection God will ask everyone of his understanding and not of his following 
in the footsteps of others' (The Bab 1976, p. 90; see also p. 33 ). Another manifesta
tion of the principle is Dogen's constant challenging of the reader to the practice 
of personally and urgently grappling with a koan (regardless of its source) and thus 
'actualizing the fundamental point' of it (Tanahashi 1985, p. 69). This practice, 
according to Dogen, is enlightenment. 

This pattern is perhaps most clearly visible in the commentary genre, for the 
writer in that mode is simultaneously both reader and author. But it is also possible 
for other kinds of work to raise the level, as it were, of the reader's role, by implying 
or evoking his responsibility for the act of meaning. Eco ( 1979) refers to such a text 
as an 'open work'. In these terms we could say that part of Dogen's exceptional 
contribution to 8 uddhism was a renewed emphasis on the 'openness' of Buddhist 
scriptures; and the Bab's contribution was to 'open up' the Qur'an to an unprec~ 
edented degree. Each of them encouraged his reader 'to cooperate more actively in 
the realization of the text' (Eco 1979, p. 13). This does not mean that the reader can 
legitimately find any meaning he likes in an open work; on the contrary, the open 
text creates or defines its own 'Model Reader' (ibid. p. 10) and the challenge for 
the individual reader is to realize that role. An equivalent formulation for 'people 
of the Book' would be that the Qur'an creates the authentic Muslim and the Bab's 
'new Qur'an' creates the Babi. And indeed some formulations along these lines can 
be found in the writings of the Bab. 

Summing up, then, it appears that despite their many differences, Dogen and 
the Bab were very much alike in challenging the reader to realize his vital role as 
the re-creator of meaning - a practice penetrating straight to the heart of the sacred. 
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