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ABSTRACT

This study examines the rise of the Babi movement in its first phase (1844-
47), the formative period which has been less fully explored than later phases
(1847-52) but deserves a thorough critical examination. An attempt has been
made to explain the complex relationship between the intellectual and social
aspects of the movement; ideas, events and personalities are seen in a wide
historical perspective, and the early impact of the movement on fulama, tujjar
and other groups in Iranian urban society, and the reactions it evoked from them,
are examined.

The first two chapters deal with the intellectual and social climate of Iran
in the late 18th and early 19th centuries, with particular attention to the
development of milleharian ideas. Chapters III and IV are concerned with the
process which eventually gave birth to the movement. The early life of Sayyid
fa1i Muhammad, the Bab, his family background and personal characteristics are
discusséd in some detail, so as to show the external influences and inner
experiences which finally brought him to proclaim a new 'revelation' in 1844.

The conflicts and confusions within the Shaykhi ranks, which served as a stimulus
to the conversion of those Shaykhi students who formed the first Babi nucleus in
Shiraz, are examined; so too the traditional Shii ideas and their similarities
and differences with the new doctrine.

Chapters Five to Seven study the earliest Babi attempts in the (Atabat and
Iran to spread the new message to specific groups, and to a wider public in
general, and the opposition first of the religious authorities and then of the
secular power. Chapter Eight is a case-study of the growth of the early Babi
community in Khurasan, within the context of socio-political change, the pattern
of the local economy, and inter-communal links in the small rural and urban
centres. Chapter Nine, finally, looks at the Bab's own efforts to declare his
mission to a wider public; however circumstances forced him to reinterpret the
mission in a symbolic way, and for the first time the enormous practical problems

which faced the expansion of the movement were realised.



ii

ACKNOWLEDGEMENTS

I would like to record my deep and sincere gratitude for the unstinted
guidance and painstaking attention which I have received from my supervisors,
Mr. A.H. Hourani and Dr. J.D. Gurney. I have been fortunate to profit from
their depth of knowledge and unbounded kindness.

My thanks are due to Miss Marian Ellingworth for her careful consideration
and abundant help. I wish also to acknowledge gratefully the assistance I have
received at various stages from Mr. A. Afnan, Dr. K. Amiri Garroussi,

Mr. M. Ashtiyani, Dr. H. Enayat, Mrs. M. Hofman, Mr. M. Hofman, Mrs. P. Jackson,
Mr. H. Kowsar, Mr. K. Mahjour, Dr. H. Natiq, Mr. J. Potter, Mrs. S. Qureyshiyan
and Mr. F. Saneli.

I should also like to express my appreciation of the kindness and attention
I received from my college tutor Mr. W.K. Knapp. My thanks must also go to the
Fellows and staff of St. Catherine's College.

I would like to record my profound indebtedness to my father and my mother
for their moral and financial support and for their patience and generosity.

My thanks also to Mr. H. Amanat and Mr. M. Amanat.
To my wife, Fereshteh, I owe my greatest thanks for her sympathetic

understanding and unstinting encouragement over the years.



iii

NOTE ON TRANSLITERATION

The system of transliteration adopted both for Persian and Arabic is that
of IJMES with modifications. Words which occur frequently appear without
diacritical marks; therefore B;b, Babi, ShaykhI, ShIrI, SGfI, (ulama’ appear as
Bab, Babi, Shaykhi, Shi(i, Sufi and (ulama. Well known élace—names are either
written in their common forms (as in The Oxford Atlas) or Without diacritical
marks; therefore Tihran, Isfahgn, ShIrEz, Tabriz are written Tehran, Isfahan,
Shiraz and Tabriz. The leés known place-names are fully transliterated. Karbala’
is transliterated according to its Persian pronounciation, Karbila’. Names of
people are all transliterated, Persian and Persianized names as pronounced in
Persian and Arabic names as in Arabic; Husayn is transliterated as @usain and
Tahira as Tahirih. Technical terms whiéh exist both in Persian and Arabic are
Eransliter;ted according to the original language of the text; for example risala
in Arabic and risalih in Persian. The silent % ( bgile,s ¢) in Persian is
represented by 7% or occasionally @i, but in Arabic always by a. The Arabic
definite article al- ( J!) is not assimilated to the noun; for example Nasik#
al-Tawarikh and not Nasikh at-Tawarikh or Nasikh ut-Tawarikh. Persian works with
Arabic titles are transliterated in their Arabic forms: Tadhkirat al-Wafa’ and
not Tazkirat al-Vafa’. The Letter fayn ( ¢ ) is represented by "(" and hamza

( *), regardless of its bearer, is "’".
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INTRODUCTION

This study is an attempt to write the history of the Babi movement - an
effort to understand, rather than criticise or praise, the ideas and acts of
people who lived in a world widely different from ours and had hopes and
aspirations different from those of our time. What has been recorded of them
in most accounts presents them either as condemned heretics or revered saints,
depending on the point of view of the writer, and these views have rarely been
impartial and still more rarely, consistent. The history of the Babi movement
has not only been distorted by hostile chroniclers and biographers but often
misunderstood by the pro-Babi hagiographers. In spite of the relative richness
of the primary sources, little attempt has been made to give a thorough critical
account of the movement or to put it in the broader context of the social and
intellectual developments of the time. It is therefore necessary to go behind
these accounts and try to discover what they have omitted. In order to do this
it would be necessary to see the movement in connection with the main events of
Iranian history in the early 19th century. Seen in this light, like any other
millenarian movement, it will help us to understand people whose ideas and
activities are largely absent from the historiography of the time. Millenarianism
is a key to understanding the aspirations of those who were outside the circle
of the learned or those who were on the border between the world of scholarship
and popular belief. Although it contains ideas and beliefs which may seem
totally unconventional and unacceptable even by the standards of its time,
nevertheless it has its own 'logic' and system of thought. Millenarianism is a
hidden current which weaves its course in and out of the political and social
history of the period. It can only be clearly observed and understood if and
when its inner 'logic' is understood.

The study of millenarian movements is one of the more recent undertakings
of modern historiography. The contributions of western historians have largely
focussed on the social and political aspects of these movements in given
circumstances, and to a lesser extent on the ideas and beliefs which were held

by them as a kind of political idealogyl. The study of millenarianism both

1. Among the large body of more recent works on European millenarianism, the
following have a more pronounced socio-political approach: Cohn, N. The
Pursuit of the Millennium, Revolutionary Millenarians and Mystical
Anarchists of the Middle Ages, London, 1957; idem, 'Medieval Millenarism:
its bearing on the comparative study of millenarian movements' in Millennial
Dreams in Action edited by S.L. Thrupp, The Hague, 1962; Harrison, J.F.C.

.../cont'd



from the theological and social pointsof view is a formidable task compared to
other more conventional forms of historiography. This is not only because of
the complexity of the issues or the multifaceted and often cryptic nature of
the messianic claims, but also because records of these movements are scarce and
often poorly preserved. The biased treatment of the official accounts and the
low standard of historiography in modern Iran makes this task more formidable.
In the Islamic past, the distinction between millenarian thought, or what
more precisely could be defined as belief in a millennium, and actual millenarian
movements was very clear. As far as the theory was concerned, the expectation
of the return of the Mahdi was linked with principles of Ma'ad or Qiyamat
(Resurrection) and therefore was integrated into the body of Islamic popular
belief. 1In practice, however, any attempt to realise these expectatiomns or to
anticipate their near fulfilment naturally met with the greatest resistance from
the religious authorities. These movements in general were usually referred to
as constituting heresy (raf?, zandaqa, har?aqa). The theoretical beliefs held
by the millenarians were classified under a wide range of general terms from
'"innovation' (bid(at) and extremism (ghuluv) to disbelief (ilﬁad) and apostasy
(irtid&d); more precisely, the claim to the advent of the Mahdi was defined as
iddila=yi Mahdaviyat. The social and political movements to which they gave rise

L4 L4 * . [ . l
were often referred to as fitna or fitnih (in a literal sense, revolution) .

1. (cont'd). The Second Coming, Popular Millenarianism 1780-1850, London, 1979;
Sandeen, R. The Roots of Fundamentalism: British and American Millenarianism,
1800-1930, Chicago, 1970; Hill, C. Antichrist in Seventeenth Century England,
London, 1971; Garrett, C. Respectable Folly: Millenarians and the French
Revolution in France and England, London, 1975; Puritans, the Millennium
and the Future of Israel, edited by P. Toon, Cambridge, 1970. On the socio-
logical interpretation of the modern millenarian movements see Wilson, R.
Magic and the Millennium: a sociological study of religious movements of
protest among tribal and Third-World peoples, London, 1973; Lanternari, V.
The Religion of the Oppressed, a study of modern messianic cults, trans-
lated by L. Sergio, London, 1963. Wilson's work also discusses the theory
and methodology of the study of millenarian movements. Also on the theory
of millenarianism see Tuveson, E.L. Millennium and Utopia: a study in the
background of the idea of progress, New York, 1964. On Jewish messianism
see Scholem, G. The Messianic Idea in Judaism, New York, 1971; Vermes, G.
Jesus the Jew, a historian's reading of the Gospels, London, 1973.

1. Very few general studies have been carried out on the subject of Islamic
messianism. Blochet, E. Le Messianisme dans L'heterodoxie Musulman (Paris,
1903) and Darmesteter, J. Le Mahdi. Paris, 1885
are two of the best known, though both are out of date, and mostly lack
critical analysis. They mainly concentrate on early and medieval movements,
and rarely give any significant account of modern times. Corbin, H. En
Islam iranien, Aspects spirituels et philosophiques, (4 vols., Paris, 1972),
IV (VII) pp.303-460, throws some light on the subject of the Concealed Imam
in Ithnd (AsharI Shi(ism.



In Shl‘l Islam, the concept of the Advent or Manifestation (Zuhur) of the
Qa im is much more deeply assimilated into the body of general doctrlne The
belief in the advent of the Qa’im (the Twelfth Imam, Muhammad ibn gasan in Ithna
(Ashari Shi(ism) which is prophesied in innumerable eschétological traditions,
made Shilism the most appropriate ground for the continuous renewal of millenarian
claims. Indeed it may be argued that the whole of the Shifism is bound up with
these expectations. Throughout Ithna (Ashari history, the belief in the
continual presence of the Twelfth Imam in Concealment inspired many to claim
that they were delegated by him rather than themselves claiming the position of
QE’imzyat. Deputyship (¥Zyabat), Gateship (Babzyat), Vicegerency (Xhilafat) and
Guardianship (Vilayat) were different definitions of the same original function
of representing the Qa’im in a world which was not yet prepared for the advent
of BanyataZZEh (the Remnant of God)l. In Shifi society this yearning for the
Zuhur penetrated deeply into the minds of ordinary people who saw in the appear-
énce of the Imam, or to a lesser extent in the appearance of his assumed agents
and representatives, some hope for Salvation.

A brief survey of the intellectual history of Shiflism, from the earliest
days up to modern times, reveals that the two major currents of thought, which
may be loosely defined as 'orthodoxy' and 'heterodoxy', developed parallel to
each other. The informal trends of 'heterodoxy' survived in the Shifi environ-
ment in spite of constant opposition from the secular authorities. Sometimes
covered by a cloak of mysticism, sometimes as a minor part of the main body of
religious doctrine, but more often in full contrast to the dominant religious
institutions, they were highly influential in the course of social and political
history, and more so in the formation and evolution of Shifli popular ideas.
Except for a few better known trends, their study as separate entities has
hardly gone beyond some general remarks. In spite of striking similarities, it
is an exacting, even in some cases impossible, task to establish a direct
chronological line between successive trends, as has sometimes been suggested

by scholars fascinated by their degree of resemblance. It is equally difficult,

1. A general survey of Ithna (AsharI millenarian expectations appears in H.
Corbin, 'Etude sur L'Imam Cache et la Renovation de L'Homme on Theologie
Shiite' in Eranos-Jahrbuch, XXVIII, Zurich, 1960; A. Sachedina, 'A treatise
on the Occultation of the Twelfth Imamite Imam' in Studia Islamica, 48 (1978).
pp.109-24; W. Montgomery Watt, 'The Muslim yearning for a Saviour: Aspects
of early (Abbasid Shifism' in The Saviour God edited by S.G.F. Brandon,
Oxford, 1963; EI2, GHAYBA (by D.B. Macdonald, M.G.S. Hodgson), KA’IM AL-
MUHAMMAD (by W. Madelung) ITHNA (ASHARIYA (1dem) IMAMA (1dem), Donaldson,
D.M. The Shilite Religion, London, 1933, pp.226-41. Also Iqbal, [Abbas,
Khandan-i1 Nubakht?, Tehran, 1311 Sh.; Montgomery Watt, W. The Formative
Period of Islamic Thought, Edinburgh, 1973.



and perhaps misleading, to draw a clear line between 'orthodoxy' and 'heterodoxy'.
It has often been the case that after a short outburst of millenarian activities,
the ideas and beliefs which they had left behind gradually created a whole
spectrum of beliefs and practices which could hardly be classified under either
of those two general definitions. Nevertheless, outlinesmay be formulated of

the chief characteristics shared by many of these movements from the early Shifi
sects up to the Ismalili, Hurufi, Nugtavi, Shili-Sufi orders and Shaykhis. But
the similarities which exi;t do so more as a result of factors such as identical
textual and oral traditions, comparable social and intellectual circumstances

and the presence of similar forces of opposition than because of any direct link.
These factors often led to the rediscovery of esoteric themes which were always
present in the Shifi environment.

'Heterodox' doctrines are identifiable by their strong emphasis on eschato-
logical aspects of religion. Almost without exception they contain some form
of redemptive, resurrective or prognostic message which is primarily based on
the extensive, and often diverse Shii millenarian traditions. Depending on
the direction in which these doctrines are developed, it is believed that either
the forthcoming Final Day or the advent of the Qa’im is preceeded by a fore-
runner whose function is to expound the impending events in terms of past
prophecies. It is this strong emphasis on the eschatological future which has
provided the necessary pretext for the messianic leaders or their followers to
question the-legitimacy of the established system. By claiming a direct and
intuitive contact with the divine source, the preachers of messianism by-passed
the formal barriers of established authority.

Such systems of thought had certain predominant characteristics. The first
was the presence of a 'holy' figure who was regarded by the believers as the
source of divine inspiration and the only link between this world and the world
beyond. The second was the existence of esoteric forms of 'knowledge' as well
as symbolic practices. Though the 'holy' figure was not always responsible for
the actions or the aspirations of his followers, his sole existence was regarded
as the major proof of the legitimacy and truthfulness of the new mission. His
visible austerity and piety, his preoccupation with esoteric and unconventional
knowledge, and his mortifications and sufferings, sufficed to put him in the
eyes of believers above any religious or temporal authority.

A wide range of esoteric symbols and images which had special appeal to
believers was used in order to explain the inner secrets of the new 'revelation'.
These 'secrets' were meant to clarify the ambiguities of the Book and the
traditions only to a close circle of intimate followers who were capable of

'tolerating' the 'truth' which ordinary people might find 'terrifying' and



unacceptable. Special attention was paid to 'cognition' (malrifat) and the
knowledge of the 'internal' (bgtin), in order to enable the followers to go
beyond the boundaries of 'dogma; and into the realm of 'pure religion'. The
messianic future which was promised by millenarians, was indeed a nostalgic and
symbolic one: a return to an idealised past which they believed could only be
materialised with the return of the equally idealised 'Promised One' who had
"true' descent from the 'holy branch' of the prophethood and possessed qualities
of 'infallibility', 'divine inspiration' and material superiority.

Messianic movements no doubt had a concealed socio-political message. The
concepts of Resurrection, the Final Judgement, vengeance against the oppressors
and the ultimate victory of 'good' against 'evil' had a general appeal to the
underprivileged and less educated public as well as to many sophisticated and
more learned groups. The millenarian mission made it possible for individuals
from different backgrounds to envisage a common cause and a common destiny since
spiritual salvation inflamed a hope for a final victory against the dominating
forces of the time. The message evoked the inner emotions and aspirations of
men who saw in the new 'revelation' all the divine attributes, and through it
wished to gain immortality and salvation. The teachings of these movements,
contrary to those of 'scholastic' theological disciplines, were chiefly based on
the non-rational and mystical aspects of religion which elevated the believers
from their troublesome world of appearance to the fascinating realm of saints
and prophets, and allowed them to imagine themselves as symbolic embodiments of
past heroes.

It is for this reason that millenarian thought often gave rise to active
social and political movements. Three main features may be identified in such
movements. The first is that a majority of them were urban phenomena. It was
in the cities that messianic ideas could grow into full scale movements. To
say this is not to rule out the possibility of millenarian claims arising in non-
urban settings. There are examples of messianic ideas which first appeared in
a rural and tribal environment, but with few exceptions they all later transferred
to cities where they found the suitable conditions to grow into a movement. In
cities the dissident urban 'intelligentia' had the opportunity to mobilise the
urban public or certain sections of it, under the messianic banner. Groups
which did not necessarily lack economic means, but were threatened by political
or economic upheavals, were particularly attracted to movements which promised
them spiritual consolation for their worldly sufferings and agonies.

Secondly, these movements usually appeared at times of crisis, but more
particularly at those moments when some degree of security and prosperity was

still maintained in the community. Contrary to what might appear in the first



instance, the effects of messianic movements at times of total insecurity and
anarchy were minimal. This was because in these circumstances the collapse of
the internal urban order, which was usually caused by violent incursions from
outside, did not allow the popular forces with a messianic idealogy to be formed.
A majority of these movements emerged when the cities could afford some degree
of internal order, but only enough to show the sharp contrasts between
conflicting interests, contrasts which were often sharpened by sudden changes in
population, fluctuations in the local economy and threats from outside forces.
Yet the relationship between the socio-political situation and the rise of
messianic movements was much more subtle than some have suggested. Contrary to
what might first appear, the public move towards messianism was not made in order
to regain or to improve a threatened or a lost political or economic status but
to take refuge from material problems in the world of utopian hopes and promises.
Thirdly, the message of these movements, however crude and incoherent in
comparison to orthodoxy, served as a popular ideology for the ordinary man. In
most cases it preached a radical and even violent change and in some, it
compensated for the lack of clear political orientation and the passivity of

the religious leadership. This sense of extremism not infrequently caused the
retreat, defeat and even total annihilation of the movement after a certain
period of time but occasionally it also resulted in an internal reconstruction

of the movement as a tolerant and compromising 'sect' capable of producing a new
'orthodoxy' or submerging itself in the existing one.

Millenarianism expressed itself in various forms. Sometimes it showed
itself in those moderate expectations and speculations which may frequently be
found in the works of theologians and other serious writers as well as in the
words of preachers, wandering dervishes and other popular figures. However
implicit or indeed insignificant and trivial these prognostications may appear
to the mind of the modern man, yet even in their most concealed forms they were
regarded by 'orthodoxy' as signs of deviation and disbelief. The other forms
of messianic expression appeared in the claims and divinations of those
individuals who because of their assumed 'inspiration', their piety, their holy
descent, or their 'divine' knowledge, regarded themselves as standing in close
proximity to a sacred character whose imminent manifestation was expected in the
near future. But as far as the established authorities were concerned, the
threat of these sporadic claims was not so great as long as they were confined
within their limits and had no determined following or coherent doctrine. The
real threat came from another form of millenarian expression. Messianic move-
ments and revolts which usually appeared at the end of a long period of wide-

spread speculation and in an atmosphere which was charged with anticipations of



Zuh&r, presented the real danger to the established doctrine. They contained
éontroversial ideas, which in spite of their logical or practical shortcomings
were still capable of convincing large multitudes of their legitimacy. These
movements were formed around a central figure and consisted of a nucleus of
devoted followers who together had the collective aim of fulfilling the 'Signs'
of the Final Day. The ideas and messages adopted by these forms of millenarianism
were often a popularised version of themes which had been previously contemplated
by earlier generations of 'serious' and 'learned' divines and scholars. Though
in their theological content they seldom passed the limits of the accepted
prophecies, it was in the interpretation of these prophecies, and still further
in the purpose for which such interpretations were made, that they widely
differed from their learned predecessors. The theoretical framework of millen-
arian movements may have remained more or less the same, but it was the hopes

and the expectations of the converts which changed in the course of time.

In spite of their diversity in both theory and action, the essence of these
movements, whether they took the form of pure theological speculation,
popular preaching, prophetic claims or proper millenarian movements, was of a
similar nature. For all of them there was a yearning for change from old to
new. It was the idea of establishing the 'true' order which caught the
imagination of the millenarians over the centuries but nevertheless, the
realisation of this 'true' order, no matter how much it was interpreted or
justified in terms of past ideals and inherited values, was still an attempt to
establish a different order to what already existed. The message of millenarian-

ism was the message of a changing age which was expressed in the language of a

distant past.

The transitional period of the late eighteenth and early nineteenth
centuries marks the start of a new era in the history of modern Shifi millenar-
ianism. General developments in the history of Iran during this period, from
the last years of Karim Khan's reign (1163-1193/1750-79) up to the middle of

the nineteenth century, hastened the formation of new trendsl. Currents of

1. Besides the existing primary and secondary sources for the narrative history
of the Qajars in the first half of the 19th century, some preliminary
attempts have also been made to interpret general aspects of the political,
social and religious history of this period. Amongst them see A.K.S.
Lambton, 'Persian society under the Qajars' in JRCAS (Asian Affairs) 1961,
pp.123-39; E. Abrahamian 'Oriental despotism: the case of Q3ajar Iran' in
IJMES, 5 (1974), 3-31; A. Ashraf and H. Hekmat, 'The State of the
Bourgeoisie in Nineteenth Century Iran', unpublished paper (delivered in
Princeton University), 1974; N.R. Keddie, 'The Roots of the (Ulama power in

(cont'd)



messianism continued to function as the voices of protest, while the forces of
the secular and religious authorities constantly suppressed their successive
outbursts. The interplay between nostalgic idealism and material necessities
created moments in which messianism occurred as a natural response to the

. problems of a changing age.

From the political point of view, this period begins with the rise of Aqa
Mu@ammad Khan to power (1779-97) and ends with the appearance of the earliest
symptoms of a significant change in the power structure of the state in the
1840's. The period consisted of successive sequences of political turmoil
followed by phases of relative stability and security. After the death of Karim
Khan, in a long series of civil wars, Aqa Muhammad Khan eliminated all his rivals
and finally managed to establish the Qajars on the thromne. Fat@ (A1i Shah's
reign (1797-1834) brought a relative calm and stability to the country, yet
throughout this period signs of conflict and chronic disorder hardly ever
disappeared. A central government which relied for its stability on a growing
bureaucracy; a tribal military force and a network of princes and notables who
governed provinces, was the basis of the Qajar state in this period. Powerful
sons of Fath (Al Shah such as (Abbas Mirza in Azarbaijanm, gusain A1 Mirza in
Fars, Hasan.{Alz Mirza Shuja' al-Saltanih in Kirman (and then in Isfahan),
Muhamm;d (A11 Mirza Daulatshah in weétern Iran and Muhammad Vali Mirza in
Kh&rgsgn, created well-established, almost autonomous.provincial governments
with their own courts, bureaucracy and military forces. Ruthless and efficient
as they might appear, the provincial governments were only partly able to control
(sometimes only within the boundaries of provincial cities) those semi-
authonomous local powers who were quick to react against the government when there
was any threat to their carefully guarded interests. When they could come to
terms with this local power, however, the provincial governments were able to
establish self-contained provincial units which were almost free from intervention
by the central government. Some sort of understanding between the provincial
government and the urban notables, the tribal chiefs and major landowners in the
province secured the interests of all parties involved while it often forced the

central government to be contented with an unguaranteed annual revenue and

1. (cont'd) Modern Iran' in Studia Islamica, XXIX (1969), pp.38-4l; H. Farman
Farmayan, 'The Forces of Modernisation in Nineteenth Century Iran: A
Historical Survey' in Beginning of Modermisation in the Middle East, tne
Nineteenth Century, edited by W.R. Polk and R.L. Chambers, Chicago, 1968,
pp-119-51; C. Meredith, 'Early Qajar administration; an analysis of its
development and functions' in Iragnian Studies, & (1971), pp.59-84; S
Bakhash, 'The evolution of Qajar Bureaucracy: 1779-1879' in M{ddle East
Studies, 7 (1971), pp.139-168. G.R.G. Hambly, 'Aqa Muhammad Khan and the
establishment of the Qajar Dynasty' in JRCAS, 50 (1963), pp.161-74. 1In the

course of this study other works on specific aspects of the history of the
period are referred to.



occasional verbal tributes.

Under Mu@ammad Shah (1834-48/1250-64) the pattern began to change. Though
the structure of the bureaucracy and military remained as before, their power
and efficiency started to decline, thus affecting in a broader way the central
administration which itself was suffering from mismanagement, rivalry and
foreign intervention. The effectiveness of the provincial governments was
reduced, mainly because of a change which took place in the methods of appointing
governorsl. The financial difficulties of the central government were not helped
by the chronic deterioration in the collection of taxes and revenues. Yet
changes within the central government were not felt by the ordinary man directly
as much as by way of their local repercussions. It may be argued that centrali-
sation, or indeed the lack of it, was always the chronic problem for any
political system in pre-modern Iran. Nevertheless it should be noted that this
semi-authonomous provincial system worked reasonably well for the greater part
of the period between the turn of the century and the beginning of the 1830's
before deteriorating towards the end of Fat@ (A11 Shah's reign. What Mu@ammad
Shah inherited from his predecessor was a weaker provincial administration and
a stronger local resistance which could not easily be controlled by the unstable
and often incompetent officials.

This process of change from a relatively stable to an unstable provincial
government can be seen in the province of Fars in a way which was broadly
similar to other provinces. Under the governorship of Husain (A11 Mirza (1810-
-35) some revival in the local trade and economy (in coﬁtinuation of Karim Khan's
time) made Fars the second wost prosperous province after Kgarbaijgn in the
whole of the country. Yet this fragile security seldom prevented the intensi-
fication of internal conflicts both in and out of the city. Frequent tribal
resurgences, inter-tribal clashes, incursions into towns and villages, and the
disruption in the security of the roads are particularly visible from the
beginning of the 1830's onwards. To this must be added an increase in the urban
conflicts between the city notables which often resulted in violent clashes
between city divisions and full-scale riots.

If the chronic vacillations inside the socio-political system were
instrumental in preparing the social ground for the emergence of millenarian
responses, the threat from external forces also facilitated this process.

During the first few decades of the 19th century the threat of the neighbouring

powers was first seriously felt in the north. The nggrs' successive defeats

1. See below Chapter Six, Section I.
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in two rounds of Russo-Persian wars, which resulted in considerable territorial
losses to their expansionist neighbour, generated fear of a total takeover not
only amongst members of the political elite, but in a wider scale among the
ordinary people. The further consolidation of the British position on the other
hand, particularly after the annexation of Sind in 1843, created a similar
anxiety in the south. Indeed, from the time of Muhammad Shah's unsuccessful
Herat campaign in 1835-6, which was mainly frustrated because of a change in
British policy in Afghanistan, the presence of the British and their readiness
to use military force to secure their interests in the area, were fully realised
by the Iranian government. But it was from the beginning of the 1840's that

the increasing interventions of the rival powers in the internal affairs of

Iran went beyond the diplomatic and political levels and began to affect the
whole economic, monetary and commercial structure of the country. Fears of this
foreign threat, of which the real nature was largely unknown to ordinary people,
hardly ever manifested themselves in a sense of patriotism or the possibility of
the breakdown and fall of the Qajars, which would even have been welcomed by the
people. Nor was the response to the unknown danger expressed in any effective
protest at economic dislocations caused by the western powers. What caused
concern to the ordinary man was rather the possible domination of Europeans over
the Islamic lands. In the early stages the assumed dominaticn of the west over
Islam was interpreted more than anything in religious terms. This 'subjection'
to the 'infidels' was regarded as a 'sign' of a symbolic end to.the superiority
of Islam rather than as an obstacle to the actual practice of religion. It was
this sense of gradual decline and subjection which preoccupied the minds of a

great many millenarians both in the circles of the learned divines and in the

sphere of popular religion.

The purpose of this study is to examine the rise of the Babi movement as the
final result of a long millenarian process. The first part of the study (Chapters
One and Two) deal with various manifestations of millenarianism in the late 18th
and early 19th centuries. This serves as a general background to the developments
which eventually culminated in the Babi movement. The second part (Chapters
Three and Four) deal more specifically with the formation of the Babi movement
both by looking at the early life of Sayyid ! Al1 Muhammad Shirazi, the Bab, and
by examining the circumstances under which the actuél 'proclamation’' of the Bab
took shape. The third part (Chapters Five to Nine) discuss the early expansion
of the movement between 1844 and 1847 (1260-63), the formation of the early

circles, the persons and groups involved and the earliest setbacks which came
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following the responses of the opposition. The main emphasis of the study as a
whole is to illustrate the way in which a millenarian movement comes into
existence, the nature of its claims, the background of the persons involved,

and the circumstances under which messianic claims turn into a millenarian
movement. No attempt therefore has been made to study the chronological history
of the movement in a systematic way or to discuss the events of the later years
(1847-52), save for some scattered references. The aim is to arrive at a more
comprehensive understanding of millenarianism from both the intellectual and
social points of view and to show how the two aspects are inseparably inter-
mingled. Contrary to the view which treats the movement either as a 'heresy'

or in more impartial terms, as the outcome of a theological (or religious)
m.utationl and contrary also to the opposite view which interprets the rise of
the movement purely in economic and political terms without paying any serious
attention to the theoretical content of the Babi message, here some efforts

have been made to draw a parallel comparison between the two aspects in order to
show the delicate and subtle relationship between intellectual and spiritual
concepts on the one hand and social and political conditions on the other.

The subject of the study dictates the method and the approach. The Babi movement
aimed to reconcile the spiritual and intellectual values of the learned culture
with the realities of the material world in the light of a 'new revelation'.
Therefore it is only appropriate to study this aspiration in its entirety without

evaluating it with the logical and rational criteria of a modern mind.

1. See for example the views expressed by Ahmad Kasravl (Baha’7ZgarZ, Tehran,
1322 Sh.) and (Abd al-Razziq al-HasanI (al-BabZyun wa al-Baha’ZTyun f7
Hadirihim wa Madihim, Sidon, 1957/1376 Q).

v
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CHAPTER ONE

The /Ulama in the Late 18th and Early 19th Centuries:

'Orthodoxy' and 'Heterodoxy'

More than eighty years of intellectual and social development in the post-
Safavid era prepared the way for one of the major events of modern Iranian
history, the rise of the Wlama in the early decades of the 19th century.
Simultaneous with the rise of the Qajars to a central political power, and almost
parallel to their establishment, a new breed of the (ulama emerged in the form of
an 'orthodoxy' with a consistent doctrine and specific social and political
characteristics. These two processes, the development of the religious authority
and secular power, were in many ways complementary to each other. The ngzrs
consolidated their position in the urban centres by means of a military and
administrative presence, while the fulama strengthened their stand by exerting a
religious authority which they considered to be their prime function. It has
been said, no doubt with some justification, that the emergence of the fulama as
an influential urban force first occurred in the last decades of the 18th century
to compensate for the prolonged absence of a dominant political power. But it
was in the early decades of the 19th century that, benefiting from the relative
security of the cities provided by the Qajars, they flourished to become the most
important independent force in the urban centres. Their relation with the nggrs
may be defined as one of guarded co-existence if not implicit cooperation.
Setting aside their objection in principle to the legitimacy of any secular power,
something which even in theory was seldom defined in clear terms, and in spite
of the efforts which have recently been made to render a militant picture of the
fulama as the champions of the urban 'masses' in the fight against government opp-
ression, in practice — at least in the earlier decades of the 19th century - they
frequently found themselves obliged to compromise with the secular authority,
particularly at times when their own existence was endangered by other threats.

In their own sphere of influence in the cities, the (ulama enjoyed a
relative independence in their control over the non-governmental judiciary as
well as the educational institutions. By supervising most of the public endow-
ments and by receiving alms and other religious dues, they maintained a consider-
able financial leverage outside the traditional zone of government intervention.
Through the mosques, where they preached sermons and conducted public prayers,

they were able to establish direct contact with people. They often enjoyed the
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support of the public who looked upon them for protection, and in particular,
the backing of those groups who shared with them some common interests. This
area of influence was usually recognised by the government and if there were
frictions and disagreements between the (ulama and the state they were either on
issues which were not fully defined, or more often, because of each side's
intention to expand its area of control beyond the recognised boundaries. Though
both sides were willing to undermine the authority of the other, they were
unwilling, and indeed unable, to risk any serious confrontation. As far as the
{ulama and the government were concerned, in this delicate equilibrium there was
no room for any other force, neither theoretically nor politically, that could
question their legitimacy. In moments of need, the survival of this balance was
the most important element which brought the two sides into a united front.

The social and political role of the (Wlama and its practical implications
are directly related to the doctrine of Usulism, which in its essence, facilitates
the intervention of the religious authority in the affairs of the world. The
fulama's drive for political power can be best explained if this theoretical
framework is examined in some of its relevant details. The development of U§GII
thinking was the outcome of a long process which occurred mostly outside the
milieu of the Iranian cities and against the background of other religious trends
common in the (Atabat in the late 18th century. The rise of the Akhbari school,
both in its modified form in the late 18th century, and shortly afterwards in the
form of a ‘'heterodoxy', the ascetic and even mystical tendencies of some of the
(ulama and finally the emergence of the Shaykhi school are three of the more
significant currents which existed parallel to the development of the U§Glz school.
In this chapter, some general observations will be made on the circumstances which
led to the development of the U§GII 'orthodoxy' in relation to the above mentioned
"non-orthodox' trends, with the aim of discerning an intellectual precedent within

the sphere of learned Shiflism for those ideas which later gave rise to messianic

thinking.

The flight of the Iranian (ulama to Iraq throughout the second half of the
18th century brought about some distinctive changes in the religious climate of
the fAtabat. This is often defined in terms of a doctrinal division between
Akhbaris and Usulis. The Usuli school was first formed by those Iranian fulama
(or fulama of iranian desce&t) who had received their formal training in the
(Atabat and hence were barely influenced by Majlisi's 'traditionalist' school.
Aqa Muhammad Baqir Bihbahani (1118-1205/1706-90), the recognised 'founder'
(mu’aséis) of the modern U§Gli school is often regarded as the first to realise

the need for a new approach to figh. He was a young Isfahani talabth in his
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twenties when he arrived in the [lAtabat. Though he received his early training
from his father in Isfahan, it was in the Atabat that he seriously undertook
theological studies under well known scholars such as Shaykh Yusuf Ba?;aai, Kq;
Sayyid Muhammad Tabataba’i and Sayyid Sadr al-Din Qumil. By general definition
these schélars m;y ail be considered a; Akhbaris since their main emphasis was
on the theory that beside Kitab, the traditions (4khbar), as they were transmitted
from the past generations, were the premises for every theological investigation,
yet they were not totally unaware of the need for some reconsideration of the
methods and means of such an investigation. Shaykh Yusuf Bayrgnf, for instance,
who by origin and by training came from a 'traditionalist' school in Bahrain, is
held to be the representative of the Akhbari school in the fAtabat, yet it was
from his moderate views that the first signs of an Ugﬁlf tendency emergedz. A
kind of 'rationalist' tendency appears not only in his 'pragmatic' treatment of
figh, or in his writings in the field of rijal, but in his criticism of Ibn Abi
al-Hadld, and the denunciation of Mulla Muhsin Fayz and Mulla Muhammad Amin
Astarabadi, the renowned advocates of Akhbarlsm3. This approach then seems to
have been taken by Bihbahani and others, and developed further into a definite
theological school with strong emphasis on a rational methodology.

Already, prior to his final settlement in the (Atabat (1159/1746-7), the
decline of the Akhbaris and their inflexibility in the face of a new social
climate was witnessed by Aqa Mu@ammad Baqir Bihbahani. In his encounters with

the Bahraini, or Bahraini-descended (ulama in Bihbahgn, where he spent twenty

1. For Aqa Muhammad Baqir amongst other sources, see Davani, A. Vahzid-1
BihbahanZ, (Qum , 1378 Q./1337 Sh.) which provides a full biographical
account of BihbahanI and his family. Also RJ. pp.l122-4; Q. pp.199-204;
Tabaqat. 1I, 1, pp.171-74; Makarim. 1, pp.220-35. For his teachers and his

chain of mashayzkh-z ravayat see Vahid op.cit. pp.180-5 and Makarim. I,
PP.229-30.

2. His autobiography appears at the end of his well known biographical
dictionary of the Bahraini fulama Lu’Zlu’ aZ—Bahrayn, Tehran, 1269 Q. (See
al-DharZ (a, XVIII, pp.379-80). Also translated in Q. pp.271-5. Vahid (pp.
187-95) provides some additional information. The author of Religion and
State (op.cit. pp.33-4) seems to be unaware of Shaykh Yusuf's important
contributions such as the above mentioned ILu’lu’ and still better known
Hada’iq al-Nazira (al-DharZ a, VI, pp.289-90) for which the author is known
as Sahib-1 Hadﬁ’zq, when he states that Kashkiil (al-DharZ'a, XVIII, 81 cf.
II, "465-66) by Bahrani, which is a relatively unknown work, was the only
work amongst later Akhbaris which attained any fame.

3. Study of rijal (genealogical and biographical study of the 'sources' (asnad)
and 'chains' (saldsil) of the 'transmitters' (ruwdt) of the 'traditionms' -
a primitive chronological history of the Mashayikh in successive generations)
was not enthusiastically pursued by the staunch Akhbaris, who believed that
the ab&d?th which were collected by the early scholars must be accepted in
their entirety and without any critical analy51s Tunikabuni admits (Q. 274)
that while being the head of the AkhbarIs in the (Atabat, Shaykh YUisuf often
'undertook the path of Zjtthad’.
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five years of his life, the sectarianism between the two major quarters in the
city may have given some reason to Bihbahani to abandon Akhbari fundamentalism,
and seek a convenient way to justify and to assert the independent position of
the rulamal. To some extent the social and political conditions of the time had
a bearing on the adoption of this new approach. After the fall of the §afav§ds,
the vacuum in the religious leadership attracted many Akhbari fulama of Bahrain
and the coasts of the Persian Gulf, who themselves were escaping from greater
dangers and insecurities in their homelands, to Iranian cities. In Bihbahan for
example, where in the second and third quarters of the 18th century many (ulama
had taken refuge from Afghgn incursions, rivalries and frictions between the two
groups of Persian and Arab (ulama materialised in the form of a theoretical
conflict. Some practical implications of this conflict may be observed in the
divisions between the city quarters where each of the two main sections of the
city of Bihbahan paid its allegiance to two main groups of Persian and Arab
(ulama.

But nevertheless, it was in the (Atabat that in the later decades of the
18th century a serious intellectual encounter took place between the represent-
atives of the two tenetsz. Here, while the Akhbaris were failing to sort out the
difficulties and deficiencies of the Akhbari theory, and hence were losing their
stand or simply fading away, Bihbahani and his disciples, many of them Akhbari
converts, managed to develop Usuli thought into a major theory for the newly
emerged class of fulama. For éihbahani and his disciples, contrary to Akhbaris,
the first priority was to employ a deductive reasoning in order to draw conclusions
applicable to the new circumstances, from premises inherited from the past. The
major political changes at the time and the crisis of legitimacy and leadership
demanded such a logical approach in order to give the ulama the necessary means

to play their part in the affairs of the temporal wor1d3. Contrary to what 1is

1. For Bihbahani's long residence in Bihbahan see Vahid-i BihbahanZ, pp.128-30,
140-3. For some of the contemporary fulama in Bihbahan, including Shaykh
(Abdullah ibn Salih Bahraini and Sayyid (Abdull3h Biladl Bahraini, both
important AkhbarI advocates of the later times, see ibid. pp.134-40.

2. Ibid. pp.l143-56.

3. Many sources list the theoretical points of difference between the Akhbaris
and Usulis. Amongst them Raudat al-Jannat (p.34) lists thirty topics. See
also Sayyld Ka21m RashtI, 'Risalih in reply to enquiries from Isfahan' in
M’agmar al-Ras@’il (Persian), 2nd edition, Kirman, n.d. pp.276-359. Davani in
Vahid-i Bihbahan (pp.70-6) cites some of the differences using, among other
sources, al-Haqq al-MubZn by Shaykh Jalfar Kashif al—Ghlta . He also dis-
cusses Bihbahani's refutations of the AkhbarIs (pp.76-95) and cites some
spec1mens The Akhbarl view on differences with Ustlis appears in the works
of Mirza Muhammad AkhbarI including Harz al-Hawas, aZ-Mumtar al-Fasil bayn

al-Haqq va aZ—BatzZ and his numerous refutations of the USUllS. See Makarim.
ITI, 935-40 and also below.
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usually assumed, the decline of the Akhbaris in the last quarter of the 18th
century was the natural outcome of a long process from 'transmission' (nagl) to
a method of logical reasoning rather than the instant victory of Bihbahani over
his rivalsl.

Bihbahani's efforts nevertheless resulted in consolidation of the position
of ijtihad both in theory and in practice. The precept of 'acting in accordance
with presumption' (flamal-: b< gann), the maxim of the Ufﬁli doctrine which was
in contrast to the Akhbari precepts of yaqin (certitude) and (1lm (knowledge),
enabled mujtahids to go far beyond the former practice both in gaining particular
judgement and in formulating general principles. But U§Gl{sm also made it clear
that 7jtihdd, or more specifically the rational process of arriving at conclusions
was restricted to mujtahids who, because of their specific training, acquired a
prominent intellectual status which enabled them to deduce facts and draw
conclusions from the QuYan or hadith (which by itself was the subject of great
scrutiny), or through 'consensus' (¢jma’) and mere 'reasoning' (f&ql)z. Hence,
by defining terms and conditions of ijtihad, and by recognising the intellectual
and moral advantages of mujtahids, the Usulis designated themselves as a
religious elite entitled to rights and péiorities above the others, and most of
all to leadership of the community. This elitist attitude, almost unprecedented
in the past history of Shirism, was an important element in the religious
history of the 19th century. The theoretical ground for this approach is very
much evident in the writings of the followers and students of Bihbahani. Its
practical implications however are more discernible in the activities of the
second generation of the Usulis.

The theoretical progréss of the school owed much to those (ulama who
gathered in Bihbahani's circle. Either by producing highly specialised works on
fiqh, usul al-fiqh, and to a lesser extent hadith, or by training a new
generation of students, the U§GII nucleus cénstructed the backbone of Shifi

orthodoxy for the whole of the 19th century. While scholars such as Shaykh Jalfar

-

1. See for example @. 201, which is the source for Religion and State, op.cit.
pp.33-6. The AkhbarI-Usull controversy is also discussed in G. Scarcia,
'"Intorno alle Controversie tra AhbarI e Usull presso gli Imamiti di Persia’
in Rivista degli Studi Orientali, XXXIII (1958), pp.211-50.

2. In the works of BihbahanI and his followers, on the subject of Zjtihad the
'rational proof' (dalZl-i (aql) and the UsGlI treatment of the deductive
reasoning is fully argued. gl-Fawad’id al-Ha’<iriya (Tehran, 1270 Q.,
appendix to Fusiil of Muhaqiq Tusi, see al-Dhari'a, XVI, 330-1); al-Ijtihad
wa al-Akhbar (appendix to (Iddat al-Usiil of Shaykh Tusi, Tehran, 1314 Q.,
see al-Dharia, I, 269 ), a Risala on the Question of Giyas (Vahid-i
BihbahanZ, 179) and many other works by Bihbahani's students while accepting

the concept of reasoning, reject gZyZs in favour of {stihbab, bara’a and
ishtighal. )
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Najafi (1156-1228/1743-1813), Mirza Abul Qasim Qumi (known as Mirza-yi Qumi)
(1151-1231/1738-1815), Sayyid Muhammad Tabataba’i (later known as Mujahid) and
Sayyid Asadallah Kazimaan specialised in f%qh and fupﬁf, others such as Sayyid
a11 Tabataba i (1161 -1231/1748-1815) and Sayyid Muh51n KaZLmaynl concentrated

on usuZ. Some like Mirza Muhammad Shahristani and Sharlf al Ulama’ Amuli

devored their time to organiee a more systematic method of teaching in tafsir and
fiqh, whereas Sayyid Muhammad Mahdi Bahr al-fUlum and Mulla Mahdi Naran attempted
to attain an overall kndwledge in all rieldsl. Independent works such as Kashf
al-Ghita’® by Najafzz, or Qawanin al-Usul by QumI3 were to become the classic

l literature Important commentaries on the works of earlier

texts in modern Shi
scholars such as Rzyad aZ-Mbsa~LZ of Sayyid fali Tabataba i were written both

to satisfy a need for a concise account of shifi f@qh and usuZ and to elaborate
on the points essential for the justification of the Ueull stand.

The second generation of students on the other hand were trained under Uadli
teachers in the fAtabat and were responsible for broadening the mujtahid's sphere
of influence beyond academic circles and into the community. They consisted of
three major groups. The first was that of sons and grandsons of some eminent
mujtahids of the (Atabat who following their fathers' career and often in close
family contact with each other, managed to maintain some form of monopoly, or
at least control, over teaching circles in the lAtabat. By despatching their
students to various centres in Iran, and by extensive travelling to Iran, during
which they maintained a dialogue with the Qajar monarchs, the ruling princes

and the urban notables, these r

ulama of high descent continued their fathers'
efforts to strengthen the Usu11 positions. Of these, the Tabataba Ts (Sayyid
Muhammad and hlS brother Sayyld Muhammad Mahdl) Blhbahanls (Aqa Muhammad (Al3

and the others) and Najafis (Shaykh Musa and his brothers Shaykh rA11 and Shaykh

1. Biographies of the above mentioned lulama appear in most 19th century bio-
graphical dictionaries. See for example @. pp.125-98. The full account of
Bihbahani's students appears in Vahid-i Bihbahani, pp.208-335 (cf. Makarim,
I, 231-33) who gives the biography of 31 individuals.

2. al-Dharila, XVIII, 45. For the author see §. pp.183, 188-98; Tabagat, 1I,

1, pp.248-52; thzd—z Bihbahanz, pp.246-57. See also below Chapter Five,
Section II.

3. al-DharZ fa, XVII, pp.202-3 and Tabaqat. II, pp. 52 5. For the author see Q.
180-3; Makarim, III, 911-19; V&hzd¥1 Bihbahanz, pp.256-265.

4, Q. pp.175-80; RJ. 4143 Makarim, II1, 901-11; Vahid-i BihbahanZ, pp.240-6.

5. For their accounts see Q. pp.l24-9; Vahid-i Bihbahani, pp.342-56.
6. For descendants of Aqa Muhammad Baqir BihbahanI see Ibid., pp.356 ff.
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Hasan known as Kashif al—Ghita’)l are the most outstanding.

The second group were the Persian (ulama who often came from humble origins
in the towns and villages of central and northern Iran. They began to arrive in
the {Atabat in the late 18th century, usually after completing their preliminary
studies in religious centres such as Isfahan, Qazvin, Qum and Mashhad. Their
long residence in the (Atabat to study under eminent teachers and acquiring
authorisation to exercise ijtihad (Zjazih), usually acquainted them with certain
norms and values, and gave them specific qualities, which were characteristic of
all the Usuli fulama in the 19th century. A majority of them on their return to
Iran made'their home towns, or main provincial centres, their permanent residence,
while only a few remained in the [Atabat and achieved high positions. In due
course, these fulama, both in Iraq and in Iran, trained a larger number of
Persian students and established a vast network of Uauli fulama throughout the
country. Sayyid Muhammad Baqir Shafti, Haji Ibrahim Karbasi, Muhammad Taqi and
Muhammad Husain Najafz in Isfahan, Sayyid Muhammad Baqir Qazvini and the
Ba;aghanz.brothers (Mulla Muhammad Salih, Muila Muhammad Tan and Mulla (Al1)
in Qazvin, the Naraqfs (Mulla Mahdi; hia son Mulla.Ahmad and his grandson Mulla
Muhammad and others) in Kashan, Mirza Ahmad Mujtahid. Mulla Muhammad Mamaqanz
(w1th Shaykh1 leanings) in Tabrlz, Hajl Muhammad Hasan Qazv1n1 Shlra21, Hajl
Mirza Ibrahim Fasa’ 1, Shaykh Husaln NaZLm al Sharlfa, HaJl Shaykh Mahdi KuJurl
and Mulla Muhammad Mahallatlln Shiraz, Sayyid Javad Shirazi in Kirman, Aqa
Muhammad rA11 Blhbahanl in Klrmanshah M1rza~Muhammad ZanJanl in ZanJan, Mirza
Sa(ld Barfurushi in Barfurush, Mulla Aqa Darbandl and later Mulla fAli Kani in
Tehran, Sayyid Muhammad Qasir Razavi (and other Razavis) in Mashhad are only a
few better known axamples df a long list of the Usuli mujtahids who dominated
the religious and educational activities in the Iranian cities®. Amongst those
who remained in the fAtabat, Sayyid Ibrahim Qazvini in Karbila’ and Shaykh
Muhammad Hasan Najafi (Isfahani) in Najaf reached the position of 'leadership'
(réyasat).towards the middle of the century3.

The third group of high ranking (ulama consisted of those mujtahids who had
mostly studied in the fAtabat under Uauli teachers but also held hereditary

1. For their account see §. pp.l183-8 and below Chapter Five, Section II.

2. Beside scattered references in the course of the following chapters, the
above outline is only intended to give some idea of the (ulama's geo-
graphical distribution. Ample information in the 19th century sources
demands a separate investigation of their social position and their
intellectual contribution which is beyond the capacity of this chapter.

3. For riyasat in the (Atabat in the 1840's and for references to the above
figures see below Chapter Five, Section I.
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offices such as imam jum(ih and Shaykh al-Islam. They retained their traditional
positions, some dating from as early as the time of the §afav§ds, in the more
important urban centres of Iran. Throughout the 19th century these families of
official divines, sometimes in cooperation but often in competition with the
other independent mujtahids, retained their position as the executors of Shar !
and the official representatives of the fulama class. No doubt the support given
by the government assisted them in maintaining their authority, but cases of
conflicts with the state policies were not rare. Amongst the fulama of this
group, the Khatun Abadi Imam Jum (ihs in Isfahan and later Tehran (Mir fAbd al-
Baqz, his son Mir Muhammad Husain, his grandson Mir Muhammad hasan, and two of
his great grandsons hzr Muhammad Mahdi and Mir Sayyid ﬁuhammad) appear to be the
oldest family of the rulama in Iranl. The Shaykh al-Islams of Isfahan (HajI
Mulla Murtaéa)2 Imam Jumrlhs of Shiraz (Shaykh Muhammad fA11 and his son Shaykh
Abu Turab and other brothers) , Shaykh al-Islam of Shiraz (Shaykh Abul Qa51m)
Shaykh al- ~-Islams of Tabrlz (erza Muhammad Taql, his son Mirza (Ali Asghar and
his grandson Abul Qa51m) Imam Jumrlhs of Tabriz (HaJl Mirza Muhammad Baqlr and
Mirza Ahmad) Imam Jumrlhs of Mashhad (erza Muhammad Mahdi and his brother
Ha31 M1rza-y1 (Asgarl) , and Imam Jum'ihs of ZanJan (Musavis: Mirza Abul Qasim
and his famlly) may also be mentioned as the most influential families of
official fulama.

These three groups formed the highest layers of a religious body which also

embraced other groups of middle and lower ranking fulama. The middle rank

1. For Imam Jum(ihs of Isfahan see Makarim. II, pp.314-20 (and other individual
entries). For relation to Imam Jum(ihs of Tehran see Makdrim. II, pp.547-9.
Also al-Ma’athir va al-Athdr (Tehran, 1306 Q.) pp.l41-2. See also below
Chapter Six, Section II.

2. Makarim. 111, pp.820-28.

3. For Imam Jum(ihs of Shiraz see Fars Namih. II, pp.61-2; Tabagat. 1I, 1,
pPp.28-9.

4. Fars Namth. 11, pp.27-8.

5. For Shaykh al-Islams of Tabriz see Nadir Mirza, Tarikh va Jughrafi-yi Tabriz,
Tehran, 1323 Q. pp.222-7; Qazi, Muhammad (Ali. Khandan-i (Abd al-Wahhab,

Tabagat. 11, 1, 57, 209 ; Makarim. I11, pp.701-3. See also below Chapter Twq
Section III.

6. Tabaqat. 11, 1, pp.77, 168; al-Ma’athir va al-Athar, op.cit. pp.173-4.

7. Makarim. 11, pp. 399 400; ql-Ma’athir va al-Athar, 156; M.H. Iftlmad al-
Saltanih, Mbtla al-Shams, 3 vols., Tehran, 1300-3 Q. II, p. 397.

8. al-Ma’Gthir va al-Athar, 149; Tabaqat, 1, pp.61-2; Makarim. III, pp.780-2.

Also Zanjani Misavi, Ibrahim, 7@rikh-i Zanjan, (Ulema’® va danishmandan,
Tehran, n.d. 175 ff.
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clergy (known as mullas and gkhunds in a genmeral sense) included clergy in the
smaller cities; towns and large villages, the aides and entourage of prominent
mujtahids, mudarrisin (teachers of the intermediary level) in the local theo-
logical schools, or secretaries of the religious courts, while the low rank
clergy including rauzihkhans, mas’alih-gus and other minbari mullas, high and
low level tullab, teachers of the elementary level (mufallims), khuddam and low
level muta;allzs of shrines, mosques, and madrasihs, semi-professional and
rural mullas and sayyids with no fixed occupations, all provided an important
support for the mujtahids. Being financially and hierarchically dependent on
their superiors, they often functioned as means of influence and if necessary
instruments of propaganda and incitement in the community. But the lower ranks
did not always follow the general guide lines of the mujtahids. Many sparks

of protest, dissidence and revolt first flared amongst these very groups, who
according to their training, their background, or their attachment to various
individuals or doctrines, occasionally reacted against the domination of the
high-ranking (ulama. It took a long time however before these primitive signs
of discontent could be fully expressed in any significant movement of protest.
The loosely formed hierarchy of the Shifi rulama, though allowed the occasional
upsurges of discontent, also prevented a concerted reaction. Hence, up to the
first quarter of the 19th century, the voice of the higher (ulama expressed
that of the greater part of the religious community.

Thanks to the Usuli doctrine of active execution of the religious law, the
lulama enjoyed a legél status not only different from the members of the secular
judicial system, but in many ways superior to it. They also enjoyed an economic
and financial position largely independent from the secular power. These
advantages not only gave them the necessary resources to support their students,
aides and subordinates, but also put them in constant touch with other urban
groups, most noticeably merchants and landlords. Later some of the (ulama them-
selves entered the economic market and became rivals to both merchants and land-
owners. Various factors such as the absence of a centralised judicial power,
the chronic weaknesses of the state in controlling its holdings, and the common
misappropriation of the endowment revenues, encouraged the (ulama to venture
into the fields of trade, agriculture, money lending and property, often
commissioning the same merchants and small landowners as their agentsl. This

gave them a stand far above simple theologians and jurists. Many mujtahids such

1. See below Chapter Seven, I, the case of the Nahri brothers in Isfahan
and their cooperation with both ShaftI and Sayyid Muhammad Imam Jum(ih.
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as Sayyid Muhammad Baqir ShaftI, the Baraghgnfs of Qazvzn, the Shaykh al-Islams
of Tabriz ané the Imam Jum(ihs of Isfahan owed their power and influence, more
than anything else, to the very economic power which no doubt facilitated their
involvement in the political and religious spheres.

The integration of this clerical body into a coherent entity, in such a
manner that it could guarantee the high position of the mujtahids, necessitated
the adoption of more systematic lines of authority. Above all, the recognition
of a 'head' or a leader fulfilled the need for a superior theological authority
who, by embodying both rational capacity and moral piety, could sanctify the
high authority of other members of the hierarchy. Already in late 18th century,
perhaps with some attention to the great scholars of the past and in comparison
with the Sunni religious hierarchy, Aqa Muhammad Baqir Bihbahani was acknowledged
as the 'Master' (Ustad-:i kull), the 'Foundér' (Mu’assis) and the 'Promoter’
(Muravvigj) of the modern Usuli schooll. This seems to have been the motive of
some Usuli writers, most o% them Bihbahani's own students, in regarding him as
'the Renewer of the beginning of the century' (Mujaddid-i ra’s—i ma’a), a
concept more familiar in Sunni than in Shifi thoughtz.

After Bihbahani however, this implicit problem of recognition of a 'head'
seems to have remained unresolved for the next few decades. Though some regarded
Sayyid Mahdi Bahr al-Ulum, Bihbahani's most prominent student and one of the
outstanding (uléma of the late 18th century (1155-1212/1742-97), as the most
eminent of the fulama of the fAtabEtB, yet from his early death up to the middle
of the 1820's for almost two decades, no Shifi divine emerged as the prominent
leader of the community. This was probably due to the fact that few of
Bihbahani's students such as Sayyid (Ali Tabataba’i, Shaykh Ja(far Najafi and
Mirza-yi Qumi enjoyed an equal degree of ;cadémic respect and popular support.
Later however, when almost all the students of the first generation had died,

a few mujtahids of the second generation emerged as leaders. Between the 1820's
and 1840's, Sayyid Muhammad Tabataba’i, Sayyid Muhammad Baqir Shafti (Hujjat al-
Islam), Sayyid Ibrghié QaszAI, éhaykh Hasan Kgshif al-GhiFE’ and Shayﬁh

1. Q. pp.198-9 cf. Makarim. I, pp.222-3 and Vahid-i Bihbahani, pp.152-161
which all give various titles quoted by the contemporary sources.

2.  Both Bihbahani and his student and colleague Sayyid Muhammad Mahdi Bahr al-
(Ulum quoted traditions (apparently from SunnI sources such as Ibn Athir)
regarding the emergence of centennial muravvijs during the period of the
Greater Concealment (Ghaybat-i Kubra’), perhaps with some sense of self-
attribution. See Vahid-i BihbahanZ, pp.152-61.

3. For his details see below.
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T . .. Lo 1
Muhammad Hasan Najafi were considered as the chief religious authorities . In

the second half of the 19th century, however, Shaykh Murtaza Anégrz and after
him Mirza Hasan Shirazi emerged as the sole Marja(-i Taglid, and their authority
was acknowiedged by the fulama of both Arab and Persian origins.

Besides its legal and judicial implications, the emergence of Mbrja(
reflected a profound need in the religious community for a spiritual and moral
head. Though the Usuli doctrine equipped the high-ranking fulama with the
weapon of ijtihad, éet in its essence the rationalism propounded in the U§Glf
theory largely contradicted the spiritual standing attributed to the marjars in
order to enhance their prestige in the eyes of their followers. To conceal this
paradox, attributions of unworldly qualities such as piety, lack of temporal
desire, devotion and asceticism may frequently be found in reference to prominent
mujtahids. Hence, many of the characteristics and modes of behaviour of
mujtahids may be interpreted in the light of their attempt either to reconcile
these conflicting aspects or to compensate for lack of worldly detachment. When
for instance qu Muhammad Baqir Bihbahani announced in the Shrine of Husain in
Karbila’ that he was 'the Proof of God' (Bujjat—i Khuda), he did not éean to
proclaim any messianic message heralding éhe future coming of the Mahdiz. What
he implied was the superiority of his 'rationalist' approach over the
'traditionalist' creed. This is further evident when he continues by denouncing
Shaykh Yusuf Bahrani and demanding a place in his pulpit and requiring Bahrani's
students to atténd his lectures3. Indeed his logical approach would not ﬁave
allowed him to expect an obscure and cumbersome 'Saviour' who was supposed to
appear under the most unimaginable circumstances. Instead, his Usulism would
allow the spiritual guidance of the Imam to be manifested in gene;al 'deputyship’
(niyabat) of the mujtahids. In one of his sermons, Bihbahani even implied the
futility of awaiting the 'Departure' of the Imam, arguing that present

circumstances would not tolerate the austerity and burden of his 'advent'. This

was a claim which temporarily put him out of favour and even endangered his 1ife4.

1. See below ChaptersFive, I & II, and Six, II & IIIfor discussion on some of
the above-mentioned f(ulama. ‘

2. Shaykh (Abdallah Mamaqani, Tanq?h al-Maq@l cited in Vahid-i BihbahanZ,
pp.l44-5,

3. Ibid.

4.  Shaykh (AlT Akbar Nahavandi, Xhazinat al-Jawahir (citing a certain Ma(dan
al-Asrar) quoted in VahZd-i BihbahanZ, pp.166-68.
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But if there was a strong emphasis on arriving at conclusions by way of
deductive reasoning, this very concept of nZyabat-i (amm (general deputyship),
as it was assigned to the mujtahids, was not free from elements of non-rationality
from which Usulism, at least in practice, could not escape. Judgements (a@k&m)
were not on1§ achieved by mere rational 'effort' (jahd), for which the fugaha’
were called mujtahids, but also by an 'intuitive' and 'illuminative' perception
from the word of the 'infallible' (kashf-i qaul-< mafgﬁm). This latter concept
was an Akhbari legacy which had some precedent in the Shifi scholars of the past,
ranging from Shaykh Baha’® al-Din (Amili and Mulla Muhsin Fiyz Kashani to Mulla
Muhammad Taqi and Mulla Muhammad Baqir MajlisI. Latér on, from the last quarter
of.the 18th century onward;, in spite of a general orientation of the fulama
towards the Usuli kind of rationalism and their efforts to consolidate the
foundations oé figh, distinctive examples of asceticism and mystical experience
are still discernible in certain individuals. This tendency developed, often in
peace with Shifli orthodoxy, amongst some (ulama, chiefly to compensate for the
widening gap which had been produced by the growth of U§Glz rationalism. These
'intuitive' experiences, though at first glance they seem to fall strictly
within the lawful framework of Shar!, upon closer examination reveal traces of
millenarian expectations which contradicted the very basis of orthodoxy.

Signs of 'intuitive' experiences, asceticism and holy dreams parallel to
the preoccupation with fZgh and usul, first appear in Sayyid Mahdi Ba@r al (Ulum
whose efforts in bringing togethe; the two aspects of kashf and (aql made him
distinct amongst the early Usuli scholarsl. If his association with Bihbahani
qualified him as one of the éillars of the Usuli school, his former tutelage
under Akhbaris, or his affiliation with Majlisz's school of @adzth and studies
NayrIzI resulted in his acquaintance with less orthodox subjectsz. It is not
known to what extent the seclusion and retreat of the last years of his life
were due to ascetic motives, nor is it certain that his alleged interviews with

the Nifmatallahi adept Nur (Ali She_lh3 in Karbila’ did really arouse any positive

1. For Bahr al-Ulum see RJ. p.648-9; Q. pp.168-74; Makarim. II, pp.414-~29
(and the sources cited in ibid. 415) and Vahid-i BihbahanZ, pp.212-236.

2.  Vahid-i Bihbahani (pp.224-32) cited a few anecdotes from various sources on
his piety and his mystical experiences. For the list of his works see
Makarim. 11, pp.419-22. Amongst his works there is one commentary on
Sharh Risala Sayr va Suluk of Sayyid ibn Tawus in which Bahr al-fUlum is
reported to have given his spiritual ancestry. For his alleged Sufi
training see Tara’<q. III, pp.217, 339.

3. For his details see below Chapter Two, Section I.
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response towards Sufism. Tara’iq al-Haga’iq reports that during Nur (Ali's stay
in the rAtabat, his popula; preaching; moved his enemies to seek the opinion of
Bahr al-rUle, who in response interviewed Nur (A11 and as a result became
préfoundly impressed by his characterl. However, his sympathetic attitude
towards the Nilmatallahis should not be exaggerated since in a brief fatva which
he issued in reply to Aqa Muhammad (Ali Bihbahani on the question of the

Ni matallahis' activities, hé emphasised, in a thinly veiled reference, that
'Beyond any doubt, the deviation of this condemned group from the path of right-
fulness and true guidance, and their efforts to provoke discontent and to
corrupt people of the cities, have become obvious and apparent'z. The problem
of Bahr al-{Ulum's Sufi affiliation became even more enigmatic when towards the
end oé the century a sub-branch of Nilmatallahis claimed a chain of spiritual
descendancy through Bahr al-fUlum from Nur (Ali Sh5h3.

However, if his s&mpathetic attitude towards Sufis may be in doubt, there
is evidence which supports his preoccupation with mystical experiences. @&7sas
al-Ulama® refers to 'frequent retirements' (% (tikaf) and 'acts of devotion"ié
the mosques of Sahlah and Kufah4. On a few occasions the author referred to
'concealed secrets' (khafaya-yi asrar) and mystical 'encounters' in the course
of which he visited the Concealed Imam both in dreams and in the state of wake-
fulness. During one encounter with Sakib al-Amr, in reply to his enquiry on
certain points of figh, he was even in;tructed by the Imam 'to follow the path
of "apparent reasons' (adallah-y< zahiriyah)in the affairs of Shar('>. These
alleged visits, and other 'supernétural feats' (karamat), gave Bahr al-/Ulum a
status above other jurists and made some sources even suggest somé similarities
between him and the Imam of the Age6. One chronogram composed on his demise reads
'Mahdi of the Lord of the Age has passed away' (Mahdi-yi sahib zaman zi
Alam raft = 1212 Q.) . o

1. Tara’iq. 111, pp.199-200. 1In reply to Bahr al-Ulim's enquiry on the reason
for assuming the title Sh@h, Nur (AlI Shah replied that he has 'sovereignty,
domination and power' over his own soul and that of the others. (See also
below Chapter Two, I, for Nifmatallahi's claims).

Burqi/I, Abul Fazl, HaqZlqat al-Irfen, Tehran, n.d., 161.
Parvizi, S. Tadhkirat al-Awliya’, Tabriz, 1333 Sh. 88.
€. pp.169, 171-4, 5. Ibid. 173.

Mirza Husain TabarsI NGrI, Dar al-Salam fi ma_yutlaga bi'l r’ya wa al-manam,
2 vols., Tehran, 1306 Q., II, p.391 (citing Fazil-i Hindi), cf. RJ. 680.

7. Makarim. 11, 427.

o LN
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Many students, including some of the most prominent mujtahids of the next
generation, recognised Bahr al-[Ulum as the sole successor of Bihbahani and
thus considered it as an ﬁonour to have been among his studentsl. However, few
of them seem to bear the stamp of his intuitive approach. [Abd al-?amad
Hamadani was later converted to the Nifmatallahi order2 whereas Mirza Mu@ammad
Akhbari and Shaykh Ahmad Ahsg’I, while remaining in the ranks of the fulama,
maintained diverse m&sticai and 'non-orthodox' interests different from those of
Sufism.

In his unorthodox approach to the question of the cognition of the Imam,
Mirza Muhammad Akhbari (1178-1232/1764-1816), a theologian of great calibre and
chief ad;ocate of later Akhbarism, went far beyond the mild asceticism of his
teacher Bahr al-rUlam3. A strong reaction against the prevalence of U§Glzsm,
and effort; to reintroduce a 'militant' version of Akhbari thought which was
considerably different to the moderate views of his intellectual predecessor
Shaykh Yusuf Bahrgni, turned Mirza Muhammad into a dangerous enemy for the high-
ranking (ulama.‘ His challenge to thei, perhaps, was the most important after
the setback of the Nifmatallahis about a decade earlier at the turn of the 19th
century . In his writings, as in his frequent public debates with the prominent
mujtahids of his time, he sharply criticised the position of the Usulis on
ijtihad, and their methodology and excessive use of logical argumeéts . But
perhaps what offended the (ulama most were his direct attacks on three arch
defenders of Usulism. He criticised Mirza Abul Qasim Qumi and his disciples,
whom he nickﬁa&ed Baq&sima, for their domination of religious circles while Sayyid
(A1 Tabataba’i and his adherents, whom he called Azariqa,6 were attacked for
their.innévations in the field of f7Zgh and their deviations from the lawful

framework of traditions. 1In his debates with Shaykh Jalfar Najaff, his skill

1. For the list of his students see Makarim. II, pp.423-5.

2. Tara’iq. III, pp.211-13 and Makarim. II, pp.600-10. Hajl Mirza AqasT was
one of (Abd al-Samad's disciples.

3. For his account see RJ. pp.653-4 (using MIrza Muhammad's own biographical
account in Sahifat al-Safa) and Makarim. I1L, 925-44.

4, See below Chapter Two.
5. RJ. 518.

6. This sarcastic title may have been given to Tabataba’I by allusion to the
original Azariqa, one of the main branches of Kharijites in first century
A.H., who believed that all other muslims who hold beliefs opposite to theirs
or all those who did not join their ranks were to be considered as poly-
theists (mushrik). (Abd al-Qahir Baghdadi al-Farq Bayn al-Firaq translated
into Persian by M.J. Mashkur Tarikh-i Mazghib-i Islam, Tabriz, 1333 Sh.,
pp.75-80; EIZ AZARIKA (by R. Rubinacci).
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in jadal (logical disputation) many times silenced the old mujtahidl.

In many ways Mirza Muhammad Akhbari should not be regarded as an Akhbari in
the traditional definition.only because he rejected any dispute in the
authenticity of the traditions by means of deductive reasoning. Of course
Akhbarism provided some room for intuitive approach but his ideas and behaviour
suggested a more 'heterodox' approach than that of theoretical 'intuition'
(Kashf) of the Akhbaris of the past generation. Preoccupation with 'hidden
sciences' (‘ulum< khafiyyah) gave Mirza Muhammad the reputation of an eccentric
scholar with supernatural powers. His ba;gain with Fat@ A1i Shah to bring the
head of the Russian commander Tsitsianov by magical practices in exchange for
eradication of the mujtahids' influence is reminiscent of earlier Sufi attempts
to attract the secular power in the hope of defeating the r'ulamaz. He also
produced a number of works on the subject of the occult, of which Anmuzaj al-
Murtadin is an examp1e3. However, his works are not limited to refutations and
'occuit sciences'. He was a prolific writer who, like his teacher Ba?r al-Ulum
and his contemporary Shaykh Ahmad Ahsa’i, was known for his 'universality'
jami Tyat)”. T

His views on the question of the Concealed Imam, discussed in Fath al-Bab
and Haqiqat al-Shuhud, imply that contrary to the 'general deputyship"of the
Usalis, he considered the 'Gate of Knowledge' (Bab-i (Ilm) open only to those
wﬁo can grasp the presence of the Imam by their intuitive experiences. This
approach contained elements of messianism which could even be taken as a
precursor of later trends. Numerological prognostications often quoted from
him lay stress on expectations no. dissimilar from those of the contemporary
Sufis or scholars such as A@sa’z and Sayyid Jaflfar Kashfz6. In his poetry, with

reference to a certain tradition ascribed to fAli, he states: 'In the year

1. &. pp.177-8.
2. The full account given by NT. I, 143-5cf. 4. 179.

3. Both books cited in the list of his works in RJ. 653 cf. ql-Dharila. VIII,
267.

4. A list of 58 works appears in Makarim. III, 935-40. The term jami (Iyat may
more accurately be translated as 'comprehensive understanding of all the
sciences of the age'.

5. Ibid. 938.

6. See below. Also Zayn al-fAbidin Shirvani Bustan al-STyaha (Tehran, 1315 Q.
611) who claims that AkhbarI was a friend and supporter of the Sufis and
even alleges that he was himself affiliated to the MahdIya order. However,
it is not known to what order the author refers since no trace of the
Mahdiya could be found. Nonetheless in one of his works Naqthat al-Sudur

Mirza Muhammad devoted some parts to the refutation of the Sufis (MakZrim.
I1I, 940).
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ghars ( w*# = with the numerical value of 1260) the earth shall be illumined
by his light, and in gharasa ( e=# = 1265) the world shall be suffused with
his glory. If thou livest until the year ghars? ( sws# = 1270), thou shalt
witness how the nations, the rulers, the people, and the Faith of the God shall
all have been renewed'l. Sayyid fAli Muhammad the Bab also seems to have been
familiar with Mirza Muhammad's speculatiéns, since he wrote a commentary on
al-Burhan in which he ériticised some of the author's viewsz. In Dala’il-<
Sab{ah, the Bab refers to Mirza Muhammad as one of those who forecast his
imminent 'manifestation'. He quotés a certain Sayyid (Abd al-Husain Shushtari
who had once met Mirza Muhammad in a gathering in Kazimayn. Wﬂen the latter was
asked about the Zuh&r of éhe Imam, he looked at the ;udience and pointed at fAbd
al-Husaln, assurlng him that 'you will witness the time of the Zuhur 3. But
more than his speculations, it was his unreserved opposition to the mujtahids
that put him in constant danger, and finally cost him his life. Charging him
with heresy, blasphemy and 'constant abuse of the fulama', Shaykh Musa Najaff
(son of Jaffar), in full accord with the other prominent fulama of the (Atabat,
issued a fatva declaring that 'his execution is a religious obligation, and
whoever participates in the shedding of his blood, his entrance to Heaven will
be guaranteed'. The f&tva was signed by all the others and Mirza Muhammad was
killed by the mob in KazimaynA. Shirvani states that he had even fo;ecast his
own death in a chronogrém: 'sadduq ghuliba' =1232 Q. (the truthful was overcome)5

However, if the anti-Ugéli stand adopted by Mirza Muhammad was largely an
unsuccessful attempt to check the power of the mujtahids,.his intuitive approach
on the other hand, was not uncommon amongst some other distinguished divines.
Already, a few decades earlier, Aqa Muhammad Bidabadi (died 1197/1782-3), who
was one of the last survivors of the oid Isfahan school, had shown interest in
mystical experiences. Though he had a distinguished orthodox training, it was
his piety, lack of worldly ambitions, interest in alchemy and other 'hidden

sciences', mainly derived from his family's mystical background, which made him

1. Nabzl. pp.49-50.

2. al-Dhari'a, XVIII, 114. To this criticism one of Mirza Muhammad's
disciples, a certain Mirza Muhammad Baqir RashtI, wrote a reply with the
title al-Kalimat al-HaqqanZya.

3. Published text, Tehran (?) n.d., pp.59-60.

4. Sayyid (Abdallah Thiqat al-Islam, Lu’Zu’ al-Sadaf dar Tartkh-i Jajaf,
Isfahan, 1379 Q., pp.134-5.

5. Bustan al-Styaha op.cit. 610 cf. NT. I, 83.
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popular especially amongst the Sufisl. Though his alleged adherence to Qutb
al-Din Nayrizi cannot be proved beyond a certain pointz, his attachment to.
mysticism is apparent from his mystical aphorisms and sermons

Another scholar, Sayyid Jalfar Darabi (1189-1267/1775-1850) also claimed a
similar intuitive knowledge, for which he is known as Kashf€4. He was related
to a celebrated family of Bahraini (ulama and was the grandson cof Shaykh Husain
Kl-rUstr, a great Akhbari séholar who himself was the nephew of Shaykh Yésuf
Bahraéis. Shaykh Husain was a key figure in the diffusion of the Bahraini school
of.thought both in.the (Atabat and in Southern Iran, and it is not uélikely that
his views influenced Darabi. When Kashfi for example emphasises that, as a
result of a revealing dream he has realised that the Friday communal prayer
during the Greater Concealment is unlawful, he echoes an Akhbari view6. The
symbolic significance of this statement lies in the fact that it allows the
exercise of religious authority only after the emergence of the Imam. Kashfi
particularly pointed out that whoever conducts this prayer 'is ambitious for
riyasa and is a usurper of the right position of the venerable Imam'

The same attitude is also shared by Mulla Asadallah Burqurdl HuJJat al—
Islam, a faqih of the middle decades of the 19th century (died 1271 Q. /1854)
who appears to have had strong Usuli ties. He claimed to be the most knowledge-
able of all the fulama (a(lam) méinly on the ground that 'the door of the divine
knowledge' was not closed on him. He was known for his revelations (mukashafat)

his devotions and other qualities which are usually attributed to such figures.

1. For his biography see Makarim. I, pp.66-70; Tara’iq, III, pp.214-15;
Muhammad H3ashim Asif (Rustam al-Hukama’) Rustam al-TawarTkh edited by
M. Mushiri, Tehran, 1348 Sh., pp.405-8 and fAbd al-Karim JazI, Rijal-1

Isfahan ya Tadhkirat al-Qubur, edited by M. Mahdavi, 2nd edition, Isfahan (?)
1328 Sh., pp.79-81.

Tara’iq. 111, pp.215-19.
Tadhkirat al-Qubur, op.cit., 81.

For a further discussion on Kashfl see below Chapter Nine, III.

wn &~ LN

For Shaykh Husain, his relationship with Shaykh Yasuf and with Kashfi, and
for the Al (Usfur see Fars Namih. II, 236; Makarim. II, pp.569-73 (and
cited sources) and Tabaqat. 11, 1, pp. 427-9.

6. Sayyid Ja(far KashfI, XifGyat al-Itam fi Ma'arif al-Ahkam, cited in Makarim.

v, 1856.
70 Ibid.
8. For his account see gql-Ma’@thir va al-Athar, op.cit. 140 and Tabagat. 1I,

1, 128.
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He claimed that these merits came to him as a result of a taugzi! (tablet) which
was addressed to him from the Concealed Imaml. But nevertheless, in spite of
occasional manifestations of an intuitive method, the remmants of Akhbarism or
offshoots of this school, largely lacked the necessary impulse to leave a
permanent mark. The general current of U§GII orthodoxy, then in its full flow,
was powerful enough not to be affected by any outburst of protest. Yet some
elements of this survived, either by direct transmission or in the form of

diffused ideas and influences, to be exploited in later movements.

IT

With Shaykh Ahmad Ahsa’i (1166-1241/1752-1825) and his visionary theophany,
Shi (i thought gene;ated ; new synthesis which was essential for a new phase of
millenarianism, a phase which eventually ended in the formation of the Babi
movement. The Babi movement derived both its theoretical formation and its
converts more from Shaykhism than from any other school. But such a close
relationship can be best appreciated when Shaykhism in itself is considered as
the final outcome of a fusion between three major trends of thought in post-
Safav1d Shi (ism; the theosophic school of Isfahan (hzkmat—t ilahi), which itself
beneflted from the theoretical Sufism of Ibn (Arabl and the 'Oriental' theosophy
(hikmat-i Ishraq) of Suhravardi, the Akhbari 'traditionalist' school of Bahrain
wﬁich traced its chain of transmission to the early narrators of hadith mostly
by the way of 'intuitive' perception and the Gnosticism which was.diffused in
the Shifi milieu and was strongly influenced by crypto-Isma(ili ideas as well as
other heterodoxies of southern and southwestern Iran. However, this syncretism,
the zenith of the late 18th century Shifi 'universality' (jam(Zyat) does not
detract from the originality of Shaykh Ahmad's thought, since he attempted to
incorporate both zahir (exoteric) and baéin (esoteric) aspects in one
comprehensive syséem. This required as éuch philosophical scepticism as
intuitive experience and knowledge of kalam and traditioms, in order to achieve
an overall insight which Corbin defines as 'integrisme' (in the original sense
of the word)z, and Shaykh Ahmad himself refers to it as 'Perfect Shifism' (Shifla
al-Kamil) . Though in the p;st such a theme was long pursued in Islamic

intellectual history; from the Ismalili tg’vZl of Nasir Khusrau and others, to

1. aql-Ma’athir, op.cit.

2. Corbin, H. L’Ecole Shaykhie en Théologie Shilite (Extrait de [’Annuaire de

L’Ecole Pratique des Hautes Etudes Section des Science Religieuses 1960-61),
Tehran, 1967, 3.
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the 'Oriental' theosophy of Shaykh-i Ishraq (i.e. Suhravardi), the theology of
Rajab Bursi and Ibn Abi Jumhur Ahsa i and later in the Safav1d period in the
mysticism of Sayyid Haydar Amuli and in the theosophy of Mulla Sadra, fAbd al-
Razzaq LahlJl and to some extent Baha’ al-Din (Amili and Fayz Kashanl, yet all
in all Ah;E’I's contribution, in some respects, is new compared to his pre-
decessor;.

A comprehensive survey of Shaykhism, from the theoretical and historical
point of view, is beyond the capacity of this study. Though some aspects of
A@sa’z's have been investigated, many areas remain to be fully coveredl. Here
however, the main emphasis is on those eschatological aspects which gave rise
to messianic expectations and hence were regarded by the opponents of the
school as contrary to the course of orthodoxy. Ahsa’i's challenge in two major
areas, namely the problem of spiritual authority,‘and the esoteric interpretation
of Resurrection (Mgfad), posed a threat to the doctrine of the majority. As
was previously the case with the early Nifmatallahis and then with Mirza
Muhammad Akhbari, attempts were made to confront this threat by the isolation
of'Shaykhism almost to the point of total denunciation. Nevertheless this was
a formidable challenge, since Shaykhism was equally at home with Shifi traditioms
and with philosophical argumentations. Ahsa’i puts forward a concept of
transmission which relied on the Akhbari ;chool without being totally committed
to its fundamentalism. He asserted his propositions on the basis of his
intuitions whereas the fugaha’ endeavoured to base their conclusions on usul
al-figh- '

During his elementary education in his homeland, al—Ahsg’, Shaykh Ahmad may

1. On the theoretical aspects of Shaykhism see Corbin, H. L’ Feole Shaykhie,
op.cit., idem, Terre Céleste et Corps de Résurrection, Paris, 1960, pp. 99-
174, English translation Spiritual Body and Celestial Earth by N. Pearson,
Princeton, 1977, pp.51-105; idem, En Islam iranien, op.cit. IV, livre VI,
pp.205-300. Also Nicolas, A.L.M., Essai sur le Chéikhisme, 111, La Doctrine,
(extract from Revue du Monde Musulman) Paris, 1911, IV., La Seience de Dieu,
Paris, 1911; TN. II, pp.234-244; NK. (Persian introduction, pp. *—, ,
English introduction, pp.XX-XXIII. For the treatment of the Shaykhi doctrine
by the later Shaykhi writers see the wide range of works catalogued in
Fihrist. II, pp.360-653. Of these the most comprehensive are Ha31 Muhammad
KarIm Khan Kirmani, Irshad al-{Awam,5thed., 4 vols., Kirm3n, 1353-55 Sh.
idem, T&rzq aZ—Nagat, 2nd edition, Kirman, 1355 Sh.; HaJl Muhammad Khan
Kirmani, Yanabi' al-Hikma, 3 vols., Kirman, 1383-1396 Q; Abul Qasim Khan
IbrahImi Kirmani, TanzZh al-Awliyd’, Kirman, 1367 Q. For a non-Shaykhi

point of view see Isma'Il Tabarsi Nuri, Xifdyat al-Muwahhidin, 3 vols.,
Tehran, n.d. I.
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have been exposed to some local trends in the areal. Though Corbin tends to
believe that he was an uvaysz, and had no formal training except a 'supra—
sensible (invisible) guide' (Shaykh al-ghayba, ustad—i ghaybz)z, there are
reasons to believe that by way of self education he benefited from available
sources in his vicinity. If the words of Qisas al-"Ulama’ can be relied upon,
Shaykh Ahmad seems to have had access to the.remnants of Ibn Abi Jumhur Ahsa’i's
library.. By delving into his books, Tunikabuni implies that Shaykh Ahmad.found
many points in common with Abi Jumhar3. Indeed considering the care end attention
paid by the local scholars in preserving their precious collectionsa, it is not
impossible that some of the texts had survived for a few centuries up to Shaykh
Ahmad's time. The fact that Shaykh Ahmad's views on many subjects resemble
tﬂose of Abi Jumhur also supports a pessible 1ink5, a link which throws light on
the origins of his thoughts.

Furthermore, the continuous contacts of the Ba@rainf Wlama with centres of

learning in Iran throughout the 17th and 18th century made the diffusion of some

1. Sources on the life of Shaykh Ahmad are not rare. Besides his short auto-
biography (cited in Fihrist. I, pp.132-43), which is particularly interesting
because of his own account of his dreams and spiritual experiences, some
other biographies were also written by Shaykhi writers. Shaykh Abdallah
ibn Ahmad Ahsa’iI wrote an account of his father's life; Ris@lih—i Sharh-i
Ahval-t Shaykh Ahmad ibn Zayn al-Din Ahsa’7, (Persian translation by Muhammad
T'hlr Kirmini) 2nd. edition, Kirman, 1387 Q. Also Aqa Sayyid Hadi H1nd1,
TanbTh al-Ghafilin wa Surir al-Nazirin and (Al NaqT Qumi (HindI), War al-
Anwar. More scattered references are to be found in Sayyid Kazim Rashti,
Dalll al-Mutahayyirin, Kirman, n.d. (Persian transiation by
Muhammad Riza, 1261 Q., Tehran, n. d ) and Muhammad KarIm Khan Kirmani,
th_yat al-Talibin, 2nd edition, Kirman, 1380 Q. Of Shifi biographers,

RJ. 25-6, 285-6 and Tara’iq. III 337-9 gave the most impartial accounts
whereas Q pPp.34~43 glves a dlstorted view. Ibbaqat 11, 88-91, Makarim.
IV, cites new sources. In the Babi and Bzah3’I sources, VK. (pp.99-100);
Nabil. pp.1-18 and MJQ. (pp.447-57) provide some additional information.

Corbin, H. I’ EcoZe Shaykhie, op.cit. pp.9-24 and Nicolas A.L.M., Essai
sur le Chéikisme 1: Cheikh Ahmed Lahgahi (Paris, 1910) also give accounts

of his life.
2. L’ Beole Shaykhie, op.cit. 12. 3. &. 35.
4, See for example the efforts of Shaykh Yusuf Bahrani and his father to

preserve their books at the time of insecurity and strife in Bahrain.
(Lw’ lu’ al-Bahrayn op.cit. cited in §. 271).

5. For Ibn AbIl Jumhlr see W. Madelung, '"Ibn AbI Gumhur al-Ahsa’i's synthe51s
of Kalam, philosophy and Sufism' in Acts du 8me Congres de L'Union 77’u1ﬂopeenne
des Arabisants et Islamisants, Aix-en-Provence, 1978, pp.147-56 and the
cited sources. Also RJ. pp. 595 98 and Mirza Husain Tabarsi Nurl Mustadrak
al-Wasa’il, 3 vols., Tehran, 1321 Q. III, (Khatama) pp.361-65.
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theological trends or even the circulation of religious and philosophical texts
in a remote area like al-Ahsa’ possiblel. Yet in spite of these early influences,
Shaykh Abmad's son, in a biographical account of his father, states that in al-
Ahsa’ besides the majority of the Sunni population who had Sufi tendencies, the
rémaining Ithna (Ashari (ulama were dominated by dogmatic literalists (Tulama-y<
gahiri-yi qishri), 'who had nothing to do with theosophy (hikmat), let alone with
;he secrets of creation'. He maintains that this attitude‘obliged Shaykh A@mad
to emigrate to the (Atabat 'in the hope of finding someone who could sympathise
with his views'z. But in the (Atabat his attendance at the lectures of U§Glzs
such as Bihbahani, Sayyid fAlI Tabataba’i and possibly Shaykh Ja(far Najafi,
or his acquiring further ijazat.froﬁ Akhbaris such as Shaykh gusain Al (U§far
did not convert him to either of these two schools, and to a large extent he
remained loyal to an ascetic approach pioneered by Ba@r al-rUlﬁm3. This approach
especially appealed to Ahsa’i who had earlier experienced revelatory dreams and
and visions in which he élaimed to have contacted the holy Imams and even
received instructions from them4. These visions indicated his enthusiasm for
the world hereafter. The symbolic interpretation of these dreams provided a
ground for Shaykh Ahmad to posit the existence of an intermediary world beyond
the terrestrial lifé, thus opening new horizons for future intuitive meditations
to be based on visionary experiences

Besides preoccupations with asceticism and holy dreams, another familiar
aspect in Shaykh Ahmad's thought was his keen interest in 'hidden sciences' in
general and alchem& in particular. Although in this context there is some
resemblance between Ahsa’i and a few of his contemporaries such as Mirza
Muhammad Akhbari and éayyid Jalfar Kashfi, yet his use of these symbolic
exéressions was more for the purpose of exploring a kind of philosophical
methodology. In the course of his discussions on the transcendental evolution

of the body and soul, he frequently makes analogies with the alchemical

1. The autobio§raphica1 accounts of Sayyid Ni'matallzh JazayirI (cited in his
Anwar al-Na'manZya and quoted in Q. pp.437-53) and that of Shaykh Yasuf

BahranI (§. pp.271-5) together with accounts of many other BahrainI (ulama,
are examples of these cultural contacts.

2. Sharh-i Alwal, op.cit. pp.17-18.

3. For his list of 7jazat see Tabaqat. 1I, 1, p.91 cf. Fihrist. 1I, pp.162-3,

Neaﬁly all sources agree on the point that Shaykh Ahmad studied under Bahr
al-'Ulum. |

4. For recollection of his dreams and experiences in childhood see his auto-
biography in Fihrist. 1, pp.136-42.

5. See below Chapter Three, III for comparison with the Bab's experiences in
childhood.
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processl. Here, an esoteric interpretation of the unravelled secrets of alchemy
served as an instrument or a method for attaining an intuitive perception of

the complex states of man's existence. By elaborating an eschatological system
in which the nature of the individual and collective resurrection have been
discussed at great length, Ahsa’i goes beyond the limits of his contemporaries.
In a cyclic process, a diviné substance accompanies the spirit in its descent
from the realm of the eternal truth (malakut) to terrestrial earth and after
passing through earthly life, eventually ascends to its origin. But in this
journey, man's being passes through an intermediary realm which neither belongs
to the elemental existence, nor to the realm of malakut.

This is the celestial world of Hﬂrqalya which is a purifying stage through
which all beings must pass before being finally judged on the Day of Resurrection.
This visionary world of Hurgalya, this archetypal barzakh (purgatory) or the world
of forms and images, is the 'earth' of the soul, because it is the soul's vision -
'a world whose state is neither the absolutely subtle state of separate
substances, nor the opaque density of the material things of our world'

According to this theory man's being is comprised of a fourfold body. It
consists of a twofold 'accidental' body and a twofold 'essential' body3. The
elemental corpse (jasad aZ-(ungur%) which is a compound of 'sublunar' (physical)
elements, perishes after death, decomposes to its original elements and will
never return, whereas the 'subtle spiritual corpse' (jasad al-batini), the
celestial or astral body (jism al-batini) and the essential body.(jism al-asli
al-haqiqi) ascends to the world of HquaZya. In this celestial conservator&,
the.threefold body remains till the Day when man will be resurrected to reclaim
a new elemental existence and to meet the Final Judgement. Then he will again

be stripped of all bodily existence (except the essential body) in order to be

1. A comparison between the alchemical process (lamal-i kImiya) and spiritual
perfection appears for example in Ahsa’i's Risala al-Khdagqaniya in Jawami!
al-Kalim (Collection of his tracts and treatises) 2 vols., Tabriz, 1273-6 Q.,
II, Part 1, pp.122-4 and idem, Sharh  Kitab al-Hikmat al- (Arshiya (of
Mulli Sadra), Tabriz, 1278 Q , Pp-165-6, 331-2. ‘Also frequent references
to the use of the hidden sciences and huruf in his works appear in Fihrist.
II, pp.227 (no.18 and 19), 229 (no.27), 255 (no.100, Risala al-TubilZya) .

2. Ahsa’I, H. Risala in Reply to Mulld Muhammad AnarI in Jawami ! al-Kalim, I,

3, pp.153-4 translation cited in Terre Céleste, op.cit. 297, English trans.
p.193.

3. Terre Céleste op.cit. 146-64 and extracts from Ahsa’I, Sharh al-Ziyara al-
Jamia aZ-Kabzra, (2 vols., Tabriz, 1276 Q., 4th edition, Kirman, 1355 Sh.

4 vols.) cited in Terre Céleste, op.cit. pp.281-92 (Engllsh trans. pp.180—
9).
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reunited with the original essence.

'"Thus when the spirit enters post mortem the world of
barzakh, it exists there in the archetypal body, to which
a body originating in this barsakh provisionally adheres.
In fact the latter is not a part of it, but is a temporary
accident. On the Resurrection Day, man in his wholeness
returns and leaves behind him that which was not part of
him, which was not himself. Compare this: Break your
seal; see how the form of it departs. Refashion it, now
you see the first seal, returned to its original form,
identical to itself. Nevertheless, the first form has

not returned and never will. This is the esoteric meaning
of the verse: "Each time their skin is consumed, we will
replace it with another skin"!l. Although the skin sub-
stituted may be identical to the first, it is called other
because the first form has departed from it and has been
replaced by another form. This what is emphasised in the
commentary on this verse by Imam Ja far Sadiq "It is the
same and yet it is another"'Z2,

Now the question may be asked about the significance of the multifold
existence in this imaginary world of Hﬂrqalya since the same theme was previously
pondered upon by earlier thinkers. A comparison may be found with Platonic
archetypal images as they are interpreted amongst neoplatonists such as Proclus
and DionysiusB. The Neoplatonic influence may also be observed through the
'Oriental' theosophy of Shaykh Ishraq who uses the term Hurqalya to describe the
location of his intuitive experience, but he considers the celestial earth of
Hurqalya as the earth of Malakﬁta. Shaykh Ahmad himself acknowledged that he
adopted the Syriac term Hurqalya from the Sageans (Mandeans) of Basras. In fact
as Corbin points out, Shaykh Ahmad's concept of H&rqalya correSponés in its
essence to the world of Doubies or celestial Images, Mshunia Kushta in Mandean
cosmology6. More significantly the traces of Shifi thinkers and theosophists
may also be observed in APSE’I with greater clarity. The presence of mystical

revelation (Kashf) and illumination ({shraq), or the intermediary world of

1. The Qurban, IV, 59.

2. Reply to AnarI, op.cit. I, 3, 154 cited in Terre Coleste, 299 (English
translation, p.195).

3. Terre Céleste, pp.148-51 (English trams. pp.92-5). See also Dionysius the

Areopagite The Divine Names and the Mystical Theology translated by C.E.
Rolt, London 1940.

4. Ibid. pp.189-212 (English trans. pp.l118-34) citing extracts from Suhravardi's
works on the subject of Hurqgalya.

5. Reply to Anari, op.cit. I, 3, 153 cited in Terre Céleste, 259, (191-2).
6. Ibid. 161-3 (English trans. 102-4).
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immortal images ((alam-i mithal) together with a mystical interpretation of
Shifi theology and traditions, confirms a possible influence by Ibn Abi Jumhur
Ahsa’i on the ideas of Shaykh Ahmad. Abi Jumhur maintains that 'the Imam's soul
dées not disintegrate at the ti&e of death'. As for other people, in accordance
with the form the soul has acquired through its good and evil actions, it will
either enter the "World of Images' in an incorporal shape and enjoy its pleasures,
or it will be returned to the earth in the bodies of lowly animals in order to
suffer punishment'% The concept of reincarnation, as it appears in Abi Jumhur
is foreign to Shaykh Ahmad but on the point of the 'minor resurrection' (al-
qtyamat al-sughra’) or.the individual resurrection of man in the intermediary
world, some resemblance may be discerned . Later, in more modern times, Fayz
Kashani describes his world of Barzakh as 'a world through which bodies are
spiritualised, and spirits embodied'z. )

But in spite of earlier interpretations, Shaykh A@mad's definition of the
celestial world pointed in a specific messianic direction. By introducing this
intermediary stage, he tried to resolve some of the major obstacles in the way
of Shifi eschatological thinking, hence laying the theoretical foundation of a
new trend of millenarianism. First by esoteric interpretation of the Quranic
verses or the Shifi traditions, Shaykh Ahmad redefined the concept of
Resurrection contrary to the veiw held b§ the orthodox 'literalists'. The
survival of the 'spiritual being' (jasad al-batini plus jism al-haqiqi) in the
world of Hﬂrqalya, removes the problem of corp;ral resurrection %rom the earthly
grave, the concept known as mulad jism&nf. The corporal elemental cast
perishes and will never return. The spiritual corpse however, which is main-
tained in the celestial grave as a shapeless, luminous and refined substance
composed of elements of the world of Hﬁrqaly&, will be resurrected and recast in
a new but still identical elemental corpse.

In his commentary on Hikmat al-lArshiya of Sadr al-Din Shirazi, Shaykh
Ahmad describes the final ﬁesurrection in the foilowing words:

'When the divine Will intends to renew Creation and to cause
the seeds from the preceding existence to germinate, Seraph
is commanded to blow into the Trumpet the breath of the
great Awakening. As opposed to the "blazing sound", this

1s a propulsive breath. Entering the sixth dwelling, it

propels the intellect towards the pnewma in the fifth
dwelling; next it propels intellect and pneuma together

1. Madelung, 'Ibn AbI Gumhur', op.cit. 149.
2. Terre Céleste, 159 (101).
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towards the soul in the fourth dwelling; then it propels
all three together, intellect, pnewna, and soul, towards
the subtle conubstantial matter in the second dwelling;
finally it propels all five toward the Image or archetypal
Form in the first dwelling. Then the "I" spirit finds
again its composition and structure, its consciousness

and capacity to feel.

On the other hand, before the vibration of the breath
of the great Awakening, the water of the sea of Sad,
situated below the Throne, comes down and rains over the
surface of the Earth. Then the spiritual body, made of
the Elements of Hirqalyd serves as a ''vehicle" for the new
form, the '"second accident" referred to above. Its
structure being completed, its "I'" spirit enters it. This
is what is meant when the "headstone of the tomb's bursting"
is symbolically mentioned. For then the individual arises
in his imperishable Form, shaking the terrestrial dust
from his head. "As you were made in the beginning, that
you will again become" as it is said'l.

Secondly, the Earth of the intermediary world provides a location for the
visionary encounter with the Concealed Imam. It is from the West of this world
that the Imam will appear. 'When we speak of Jabalqa and Jabarsa' writes Shaykh
Ahmad, 'we mean the lower regions of this intermediate world. JEban5 is the
city of the East, that is, in the direction of the beginning. Jabarsa is the

. . . . . .32 .
city of the West, that is, in the direction of the return and ending'~. It is
only in this visionary world of meditation that the existence of the Imam and
his eternal presence in the world of Hurqalya can be experienced. This idea of
a subtle, visionary state rescues the Concealed Imam from the obscure and
inaccessible masses of confused Shifi traditions. Again, contrary to the
orthodox eschatological literature produced on the subject of concealment, with
the definite purpose of undermining and even denying the possibility of any
tangible existence of the Imam, relegating him to the oblivion of a never coming
future and thus diminishing the chances of any possible 'revelation', here
Shaykh Ahmad paves the way not only for an esoteric encounter with the Imam,
but for his reappearance frcm the celestial world in the world of elemental
existence. Ironically, the very school which preached rationalism and a logical
approach discouraged and even condemned the flesh and blood image of the Qa’im,
leaving it to the mystical and pensive Ahsa’i to yearn for a Qa’im who in his
very being promulgated a historical necessity.

Nevertheless, this necessity was never discussed beyond the point of

metaphorical allusions. What is more clearly emphasised is the possibility of

1. Ibid. 327 (217-18). The verse referred to is from the Qubgn, VII, 28.
2. Ibid. 295-6 (192).



37

an encounter with the Imam in the world of visions and dreams. This is the
third aspect of éhaykh Ahmad's eschatology. He maintains that so long as the
Imam remains in the Concéalment, while the world still undergoes the process of
final separation between good and evil, only the 'presential knowledge'’ (ITim
huduri) would lead the seeking man to the Hidden Imam. Hurqalya is not only an
in;ermediary world which one enters after physical death, but is the very state
of intuitive imagination perceptible by acquirement of a transcendental
consciousness. If thinking in a 'horizontal dimension' (sZlsilat aZ-rarg)
enables man to grasp a static understanding of elemental creation, the
'longitudinal dimension' (silsilat al-tul) transcends him to the state of
H&rqalya where he would attend the pre;ence of the Imaml.

By introducing this 'longitudinal dimension' in which the the past is 'under
our feet' and not behind us, Ahsa’i proposes a collective historical conscious-
ness shared by all those who a;e elevated to the state of 'presence' (@uéﬁr) and
thus can visualise this all embracing state of consciousness, as symbolised in
the person of the Imam. This was not an unprecedented concept in Islamic
history. Both Isma'ilism and Sufism pondered the necessity of this 'invisible'
guide in the course of man's historical perfection. The 'Perfect Shifi' (Shifla
al-Kamil) or thtq Vahtd in Shaykhism implies the same characteristics of Nattq
and Insan—i KZm%Z After the first three principles of the 'unity of God'
(Tauhid) , prophethood (Nabuvvat) and recognition of the Imamat, the principal
of Vélayzt(which is defined as the perfect Shifi) becomes the 'Fourth Pillar'
(Rukn al-Rabi) of the Shaykhi doctrine. Henceforth the Perfect Shifi is the

same 'Gate' (Bab) or Deputy (Na’ib) who in the state of revelatory meditation

1. L’Ecole Shaykhie, op.cit., p.15. Also frequent descriptions of these
concepts in Ahsia’I's works. See Fihrist. II, 282-3, no.124. Also
Irshad al- Awam, op.cit., II, 57 ff.

2. For comparison with Sufi concept of Insan—i Kamil see (AzIz al-Din Nasaf7y,
Kitab al-Insan al-Kamil, edited by M. Molé, Tehran, 1962, pp.4-8 and
EI2, al-INSAN al-KAMIL (R. Arnaldez). For comparison with Suhravardl
see En Islam iranten, II, pp.67-80. After indicating different names and
attributes of the Perfect Man by which he is identified in various trends
and schools of thought, Nasafl maintains: 'The Perfect Man is always (present)
in the world and there is never more than one (at a time), inasmuch as all
beings together are like one man, and the Perfect Man is the Heart of this
man, and beings cannot live without a heart ... There are many wise men in
the world but that which is the heart of the world may not be more than one.
Others are at various stages, each at his own level. When that Unique One
passes away, the next one reaches his level and seats himself in his place.
Therefore the world (always) has its heart' (al-Insdn al-Kamil. pp.4-5).
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comes into the presence of the Concealed Imaml.

These three aspects of Shaykh Ahmad's thought, the redefinition of the
Resurrection, the location of the Im;m in the intermediary world of Aurgalya and
the encounter between the Imam and the Perfect Shifi in the state of meditation,
more than any other factor consolidated the foundation of millenarian thinking.
This process, in spite of attempts made by the successorg of Shaykh A@mad to
readjust the Shaykhi doctrine at the orthodox theory of 'Concealment', remained
largely independent of the dominant orthodoxy and was bound to come into
collision with it later. The position of APSE’I in relation to the Ithna
(Ashari eschatology deserves further attention.

The Shifi literature on the subject of Ghaybat from the time of early
scholars such as Shaykh Tﬁsf, Shaykh Muffd, Murtaza (Alam al-gudg, Shayﬁlgaddaq
up to the time of Sayyid.DildEr Hindi, Sayyid Ibrahim Qazvini and Sayyid Asadallah
Shafti in the mid 19th centuryz, was chiefly designed to prove the possibility

1. Unlike the definition of ShZI(Z al-Kamil, the question of the 'Fourth Pillar’
always remained a controversial issue in the later Shaykhi school. Though
there are occasional references in the works of Shaykh Ahmad and Sayyid
Kazim RashtI to Arkan al- Arbaa and Rukn al-Rabi! (e.g. Sharh al-Ziyara,
op.cit. 4th ed., I, pp.397-400; Fihrist. I, pp.75-9, two letters by Sayyid
Kazim Rashti. On Samit and Natiq; Sharh al-Z7yara, 4th ed., III, 150-51
and two letters by Rashti, Fihrist. I, pp.342-8), yet it is important to
notice that both writers in most of their general works (Ahsa’I, Hagyat al-
Nafs, Wadham collection MS. no.282, Persian trans. by S.K. RashtI, 2nd ed.
Kirman, n.d.; and RashtI, Sayyid Kazim R{salih-yi FarsT dar Usul—< (Aqayid,
INBA. no.4, I), compiled with the general categorisation of the Principles
of Religion. However, Rashti himself emphasises (Ushil—% (Aqayid, p.41)
that although 'Divine Justice' ((4dl) is one of the affirmative attributes
(sifat-i subutiyih) and thus may not be considered as a Principle, he
compiled his work with the traditional division. After the time of Sayyid
Kazim, passing references to the 'Fourth Pillar' appear in early Babi works
(QatZl. p.513) but the main emphasis is Kirmani Shaykhis. In Fihrist.
(pp.79-112) Ibrahimi discusses the later Shaykhi opinion of the 'Fourth
Pillar' and Vahdat-i Natiq. He noticeably tries to reconcile the Shaykhi
concept of Natiq and the 'Fourth Pillar' with the conventional notion of
leadership.in orthodox Shifi theory. See also Karim Khan Kirm3nlI, R:{s3lih-yi
Rukn-i Rabi', Kirman, 1368 Q. See also below Chapter Four, Section I.

2. al-DharZ(a, lists forty works under Xit@b al-Ghayba (XVI, pp.74-84) and
under Kitab aZ—Rijra,(X, pp.-161-39., Also see Mirza Husain TabarsI NaorT,
al-Najm al-Th3qib dar Ahv@l-i Imam~i Gha’<b (Tehran, n.d.) and especially
the list of forty Shifi’works on the subject (pp.4-5). Murtaz3 Mudarrisi
ChahardihI, in TarTkh~i Ravabit-i Irdn va fIraq (Tehran, 1351 Sh., pp.334-
7 also lists 21 works by Shifi’scholars and 16 by Sunni writers on the
subject of the Twelfth Imam. For Sunni sources on the MahdI see biblio-
graphical list in Yadnamih-yi (Allamah Amini, edited by S.J. Shahidi and
M.R. Hakimi, I, Tehran, 1353 Sh., pp.519-20 and KhurdsinI, H. Maktab—i
Tashayyu! (Tehran, 1341 Sh.) p.183, n.l. For a concise survey of the Ithna
(AsharI view on Ghaybat and Ma3d see Kifayat aZ—MuwahhidZn, op.cit. II
and III.
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of the Imam's existence in the material world by emphasising that a prolonged
biological life for the Imam was not impossiblel. But since the Imam was in
Concealment, and since after the completion of 'Lesser Concealment' and the time
of the 'Four Agents' (Nuvvab Arbafa ) the chances of any regular contact with
the Imam were remote, it was the responsibility of the mujtahids to guide the
believers during this interregnum. However, this attitude did not prevent the
accumulation of a large number of intuitive experiencesz. Part of the literature
of Ghaybat was exclusively devoted to these experiences, mainly to prove three
points: first, to provide some evidence for the abiding presence of the Imam

and to stretch his presence in the material world; secondly, to sanctify the
position of the mujtahids as true representatives of the Imam, and thirdly, to
compensate for the scarcity of supernatural experiences in orthodoxy in a lawful
way.

But these experiences hardly ever went beyond a subsidiary support. Indeed
the contents of the books of Ghaybat or Rij(at in no way encouraged any sincere
expectation for the advent of the Qa’im. On the contrary, they implied greatest
theoretical obstacles to the materialisation of any of the prophecies which were
the very basis of the Ithna (Ashari theory of Concealment. The prohibition on
setting a date for the 'revelation', on identifying any specific name for the
Imam, or the possibility of declaring specific deputyship, naturally made any
attempt to fulfil the prophecies, or even any speculation on the subject, a
matter of controversy if not heresy3. A considerable number of treatises,
written to remove doubts about any single point of prohibition, indicate the
potential danger which the unconventional approach might have for 'orthodoxy'é.

In this context the position of Ahsa’i and his successor Sayyid Kazim
Rashti is somewhat complicated. On thé one hand it is apparent that in.spite
of his philosophical orientation, in instances, at least on the surface, he
agrees with the common orthodox interpretation. In Sharh aZ-Zzyara Ahsa i
devotes a whole section to the question of Ragrat and the appearance of the

Qa im, entirely on the basis of traditions cited in the works of the previous

1. See for example Muhammad Baqir Majlisi, Haqq al-Yaqin, Tehran, n.d.
pp.185-212.

2. For some of these experiences and encounters with the Imam, see Muhammad
Baqir MajlisI Bthar al-Anwar lst ed. 25 vols., Tehran, 1301-15 Q., XIII,
6 (23-5) 17-24: Persian trans. Tehran, 1397 Q., pp-74-84, 119-398.

3.  For prohibitions on setting a date see Bihar al-Anwar, XIII, 3
Persian trans. pp.26-7, 406-23,

4, For example Risala on prohibition of naming Sahib al-Zaman by Shaykh Sulaymin
Bahran1 cited in g. p.277.
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scholars. Though remarkable in providing a systematic and consistent account of
the existing traditions, and equally remarkable for demonstrating their messianic
messages, he barely touches on the esoteric themesl. In his more popular works
such as Hayat aZ-Nafsz, or a treatise in response to Muhammad e MIrzEB,
dealing with the question of 'Resurrection' and 'Return’, A@sE’I cites traditions
common to all Shi i books of Return almost without any further elaboration on

the symbolic meaning of the apoéalyptic 'Signs' ('41amat) . The same approach
may also be observed in the works of Sayyid Kg?im RashtI4. A@s;’z's opinion
about some messianic tendencies of his own time also confirms this conservative
outlook. He wrote a short tract in reply to Shaykh Musa Ba?rgn{ in which he
denounced a claimant who declared himself to be the deputy of the Imam of the

Age (vakil—i Imam—i Zaman)s-

The ostensible contradiction between Shaykh A@mad's theoretical
assumptions and his practical position could only partly be justified by his
efforts to combine the 'internal' (batin) and the 'external' (zahir). For the
most part however it was the practice of tanya (prudential diésimulation) which
was responsible for the confinement of the Shaykhi eschatology to philosophical
and academic arguments. A@Ea’z's frequent references to the necessity of
taqzya owing to the limited capacity of the ordinary man to grasp the true
meaning of the secrets of religion, bears clear signs of his hesitation to
declare his controversial views

In a Persian risalih in reply to Muhammad Riza Mirza on the question of
'Resurrection', Sayyid Kazim Rashti ack;owledges these intellectual limits when
in the introduction of thé treatise he maintains that:

'elaboration on the secrets of the subject of bead, would

lead us to raise various matters which are not appropriate
to our time, since the people of this age (abna-yi zamanih)

1. Op.cit. 4th ed., III, pp.54-121.

2. Op.cit. MS. folio 30a-40a; Pers. tramns. pp.85-120.

(

3. al- Isma'wa al-Rijla in Jawami al-Kalim, op.cit. Also cited in Fihrist.

II, 242.
4. Ugﬂl-@ (Aq5yid, op.cit., pp.185-215; idem, Risala in reply to a few
questions, Wadham Coll., MS. (also Fihrist. II, 353, no.295) folio 113-121.

5. Risala al-MisawTya in Jawami( al-Kalim, op.cit., I, also cited in Fihrist.
II, 244.

6. For example in Risala HamlZya, in Jawami( al-Kalim, op.cit. Also in
Fihrist. 11, 246.
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cannot tolerate them, and this would accelerate their
denial, as our lord Sadiq, peace be upon him, has said:
"Not all that is known is to be said, and not the right
time has come for all that is to be said, and not all
appropriate sayings should be said to those who are
incompetent of understanding'. Therefore, owing to
their complexity, references to these matters, without
full explanation, are beyond public comprehension. This
is the reason why the holy Imams and the eminent Shi fis
(khavas—i ShZ (@) constantly covered the delicate detalls
of this subject under the cloak of "outward expressions"
({ibarat—i zahirTyih) so that the secret gem would be
safely protected from the encroachments of the ignorants' .

Prudence and secrecy inspired an allegorical language which is not uncommon in
other proto-millenarian ideas of the past. Signs of these allegorical
speculations may be detected in Ahsa’i's works which on one occasion for example
specified the date of birth and tﬁe date of 'Revelation' of the Qa’im in a
codified messagez. In another instance he quoted a tradition in which, regarding
the appearance of the Qa’im, Imam Ja(far Sadiq is reported to have said; 'His
cause will appear and his name will arise in the year 51xty (yazhuru ft sana
al-sittin amruhu wa ya'lu dhikruhu . dﬁdﬂé;}‘wﬁu«@}’r& )
Some cryptic speculations are also evident in a brief letter written by

Shaykh Ahmad to Sayyid Kazim in response to the complaints made by the latter
of the pérsecutions infli;ted upon Shaykhis in the (Atabat, and perhaps with
reference to Rashti's enquiries about the time when the appearance of the Imam
would resolve the hostilities. A?sa’f replies with an enigmatic sentence:

'Regarding the possibilities (of ?uhﬂr?) mentioned (in

traditions), there is no other way but to wait ... There

is no alteration in this cause, and for every call there

is a deliverer but setting a precise date is not favour-

able. "You shall_surely have news of it after a while"
( el oalay T ) 4

1. Risalih in reply to questions on Malad. INBA. no.4, II, pp.216-63 (220-1).

2. Fa’ida in request of Shaykh Misa Bahrani in Jawvami ( al-Kalim (Fihrist. 11,
pp.242-3).

3. QatZl. (Z. 513) cited a certain Kitab aZ-RtJ(a by Ahsa’ 1, p0351b1y the
Risala 1in reply to Sayyid Husain on the question of Rij (ot in Jawami! al-
Kalim, 1; Fihrist. II, 259.

4. Dalil al-Mutahayyirin, op.cit. (Pers. trams. 52). Also Nabil. pp.l7-18.
The verse quoted in the passage is from the Quran XXXVIII, 88.
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The allusion in the above Quranic verse to 'after a while' (ba (d-a @Zn)
encouraged some Shaykhis to search for the definite date. Mulla Jalfar
Kirmanshahi who met Ahsa’i in 1241 Q. in the last months of the latter's life,
related that when a g;oup of his companions asked Shaykh A@mad to indicate 'Signs
of Deliverance' (fAlamat al-Faraj), he replied 'sixty eight', and when they

asked for an explanation he replied with the same verse from the Quran: 'You
shall surely have news of it after a while'. Then they asked for further
elaboration, to which Ahsa’i replied: 'Is it not that the numerical value of =
is equal to 68?'1. .

This preoccupation with the revelation of the 'Promised One’ (mau ud)
sometimes drew the attention of non-Shaykhi writers such as Tunikabuni who on a
few occasions in Qrsas al-Ulama’discusses Ahsa’i's views on Malad and the Return
of §5hib aZ—Amrz. He states that according.to Ahsa’i the existence of the Imam
in this world is an assumption which could not bé reached by deductive reasoning.
Although Tunikabuni believes that this is a 'firm and complete argument', yet
he states that this view differs from the majority of the fulama who usually
substantiate the existence of the Imam with the 'rule of Benevolence' (qa(idih-7
LutfﬁB. On another occasion, Tunikabuni recalls that in one of his lectures
Sa&yid Kazim Rashti was commenting on a verse by Shaykh Ahmad; 'The smoke you see
shall ascénd after me, I am the ignitor of that flame'. ihe author then remarks
that this prophecy was fully realised. Not only did a great animosity exist
between Sayyid Kazim and the fuqaha’, but two of his students, Haji- Muhammad
Karim Khan Kirmgni and Sayyid (A11 Muhammad the Bab caused the éreatesé schism
in the country. 'The flames of that éire are still alive'a. The significance
of this remark is that TunikEbunI, as a representative of the dominant Sharr,
notices a continuous line between the ideas of Ahsa’i and the emergence of the
Babi movement. .

Cryptic speculations during the time of Sayyid Kazim Rashti, and the close
circle of his followers, continued to develop on the tﬁeme of spiritual
'Resurrection’', yet in spite of its messianic undercurrent, Shaykhism remained
a school, close in many ways to the orthodox Shili theory, if not in harmony with
the prominent jurists. Rashti accepted the Ugﬁlz approach to 'external' matters,
and went to great lengths to represent the Shaykhi point of view on figh, usul

and traditions in a purely academic manners. This was also aided by the

1. Qatzl. (514). 2. Q. pp.46-54.
3. Ibid. pp.88-9 cf. 93, 4, Ibid. 52.
5. Risalih in reply to enquiries from Isfahan in Majma( al-Rasa’1l (Persian),

2nd ed., Kirman, n.d. p.305.



43

increasing pressure which was put on the Shaykhis during incessant waves of
condemnation at the end of A@sg’I's life and throughout Rashti's leadership. 1In
response to charges of 'deviation' and blasphemy levelled against them, Rashti
tried to clarify, and even in ‘some instances, readjust the Shaykhi positions in
accordance with current Shifi principlesl.

Nevertheless, in his numerous works on the true meaning of Resurrection, the
inner secrets of the Quranic verse and traditions and methods for achieving the
spiritual purification, he also paid attention to the problems of the Concealed Imam.
In Dalil aZ-Mhtaﬁayyian, as in his other works on the question of vilayat, he
sharply criticises the contemporary fulama for their misinterpretation of this
concept. He maintains that contrary to the Sunni view for adopting which he
condemns the Shifi fulama, vilayat of the Imam should not only be defined in terms
of 'affection' (mu@abbat), since vilayat according to the Shifi principles must be
regarded as active 'intervention' (tasarruf) of the Imam in the affairs of the
world. Such a definition neééssitateé that in theory the Imam is the only rightful
source of authority whose function cannot be replaced by the process of reasoning”.

In a commentary on Qa§idb Lahzya3, Rashti introduces a cyclical concept of
prophethood which resembles the Isma (ili view of history. He.maintains that at
the end of the twelfth century, the first cycle of prophethood, which corresponded
to the Prophet and eleven Imams, came to an end. This was the cycle of 'exteriors'
(zavahir) which was designed to perfect the 'external' capacities of human 'soul'.
The new cycle which is the cycle of 'interiors' (bavatin) or the cycle of
unveiling secrets, is to perfect the capacities of thé human 'spirit'. As the
first cycle was an embryonic phase for spiritual evolution, the second cycle is the
age of adolescence.

'"Thus when the first solar cycle of the prophethood (shams al-
nabuwwa) , which belongs to the perfection of exteriors and
corresponds to the revelation of the name of Muhammad, is
completed, there begins the second solar cycle of prophethood
for the perfection of interiors, and exteriors in this cycle
are subordinates (as in the first cycle the interiors were
subordinates). And in this second cycle the name of the
messenger of God in Heaven 1is Ahmad, and Ahmad also is the name
of the muravvij (promoter) and ra’<is (head) at the beginning of
this century, and certainly he came from the best land and purest
climate'

Here, a new cycle of prophethood is contemplated which starts in the thirteenth
century A.H. The divine Sun manifests itself again in Ahmad, who is the heavenly
prototype of Mubaﬁmad in the past cycle, and whose reflection on the Earth illumi-
nated the initiator of the new cycle namely Shaykh Ahmad Ahsa’i. But if Shaykh

Ahmad is the initiator of the cyle of 1internal, where does the

1. DalZl al-Mutahayyirin, op.cit., pp.56, 81-2.

2, Ibid. pp.113-15. Also ris@la in reply to Shaykh Muhammad QatifI (cited in
Fihrist. 11, 314).

3.  Sharh Lamiya 'Abd al-BaqT al-Amr, 1270 Q.

4. Ibid. Also translated in A.L.M. Nicolas, Essat sur le Cheikhisme,
II, Seyyed Kazem Rechti, Paris, 1914, pp.37-44 (43).
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Qa’im fit into this picture? Here, as far as the revelation of the Qa’im is
concerned, Rashti's enigmatic answer is open to interpretation. It is likely
that he regarded Ahsa’i and possibly himself as precursors, Gates or even
reflections of the.Concealed Imam whose celestial existence is to justify the
unravelling of the interior. This is more understandable if Ahsa’i's theory
of multifold bodies is considered. If the Imam, the internal ﬁame of the new
revelation is still in the intermediary world of Hurqalya, the Gate (Bab) who
is the Perfect Shifi, will be the only physical representation of him in this
world. Writing in 1263 Q. (1847), al-Qatil al-Karbala’i, a student of Sayyid
Kazim and a later Babi adherent, in his interpretation of the secret of sittin
(sixty) complies with the same opinion. He states that in the course of the
second cycle, from the beginning of the century up to the end of Sayyid Kazim's
life (1259/1844) was the age of batin. The representatives of this age, AﬂsE’I
and Rashti, were indeed like elemeﬁtal corpses (ajsad) for the celestial bédy
(jism) of the messenger, namely the Imam of the Age. But in the year sixty, the
spiritual body (jism haqiqi) which is the interior of the interior (batin al-
batin) appearedl. Oné may assume that in this stage of the developmen; of the
Sh;ykhi thought under Rashti, while the 'gate' of the recognition of the Imam
is regarded as being reopened by Ahsa’i, his corporal return is still to be
awaited. .

Further hints of the future appearance of the Imam may also be found in
the oral accounts related from Rashti. Considering the danger of any open
speculation, it is not unnatural that these oral references were confined to a
small circle of devoted students. Almost all the accounts agree that towards
the end of his life, he became increasingly interested in the advent of the
'Promised One' who would appear after him. HEjI Muhammad Karim Khan Kirmani,
who because of his opposition to the Babis cénstantiy tries in his works to play
down the messianic content of Rashti's teachings, still agrees that when Rashti
was asked about his successor, he replied "Soon the cause of God would reach its
maturity". On many occasions in reply to the same question, he hinted; 'those
who are destined to be destroyed will be destroyed by the Proof (bayyina), and
those who are destined to be resurrected will be resurrected by the Proof'z.

It is also related that after twenty years during which Sayyid Ka?im had

implicitly propounded the circumstance of the advent of the 'Promised One', in

1. Qatzl. (513).
2. Hajl Muhammad KarIm Khan Rirmani, Izhdg al-Batil, Kirman, 1392, @., 14.
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Ramadan 1258 (1842), just before that revolt of the Shi fi population of Karbila’
and the consequent massacre of the inhabitants by the Ottoman forcesl, he openly

publicised the imminence of the next Zulur.

"After maintaining that He (the Promised One) is clear of
any physical defect and imperfection, he (Sayyid Kazim)
then specified His heavenly name (7Zsm al-SamawZ), as the
Prophet said my name in Heaven is Ahmad and on the Earth
is Muhammad. Sayyid Kazim ended that month in describing
His virtues, perfections and characteristics'Z2.

It appears however, that the increasing hostility of his opponents, and the
allegations brought against him regarding his role in the events of Karbila’,
discouraged Sayyid Kazim from publicising his views on this particular matter.
Again Qatil reports that when in Ramadan 1259 (1843) Rashti was asked by his
students to disclose the secrets of the 'Perfect Shii' and the 'Fourth Pillar',

he replied:
'Last year we paid the greatest attention and fully
discussed (this question), but we saw neither any
enthusiastic response from the companions, nor any
acceptance from our opponents, until what befell them
from the sword in that horrific disaster (reference
to the massacre of Karbila’). Now, if I want to begin
explaining and repeating what I have already said, I do
not see in you the right capacities and you are not
capable of understanding; therefore, it is better to
leave the matter and alter the style'3.

In spite of his reluctance to speak in public, in the remaining three months
of his life, from Ramadan to 10th Dhu al-Hijja 1259 (3lst December 1843), Rashti
never failed to emphasise to his close companions the possibility of the
'revelation of the cause of God' soon after his own death, which he implied
would occur in the near future. Though he never made it clear to whom or to
what position he exactly refers by this revelation, amongst his students some
tended to believe that this was a reference to the appearance of a messianic
figure more significant than Ahsa’i or Rashti themselves. Many of the early Babi

sources reported that in Dhu al-Hijja 1259 during his last annual pilgrimage to

Kazimayn, when his students showed their grief and distress over his predicted

1. See below.
2. Qattl. (507) quoting Mulla (AlI Tabrizi.
3. Ibid. (508).
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death, he replied: 'would you not wish me to die so the cause of your Imam may
be revealed?'1 Further on his way, he warned two of his most well known students,
Mulla Hasan Gauhar and Mirza Muhit Kirmani not to dispute and disunite after his
death én the question of succeséién since 'in thirty weeks the Cause will be
revealed to you'z. In a gathering of his followers in Baghdgd, he pointed to a
sword in front of him and repeated three times: 'Swear to God, the sword is
closér than what you might imagine'3. Qatil adds that many people misunderstood
him, but later when Mulla Muhammad Taqi Hiravi asked him the real meaning of his
allusion he replied: 'the ca&se of God would reach its maturity' and added 'but
our cause is not the same as that of the Gates' (4bwab: the Four Agents of the
Hidden Imam)a.

The intention behind Sayyid Kazim's allusive remarks is not precisely clear,
but at least two conclusions may be.reached. The first is his preoccupation
with messianic prophecies, the fulfilment of which he anticipated in the near
future, when the evolution of the cycle would reach its maturity. However, so
far as can be judged, it is unlikely that this was an anticipation of the
emergence of the Twelfth Imam in its full traditional definition, since his ownm
writings made such emergence conditional on the fulfilment of a series of complex
eschatological processess. But he also attached far greater importance to the
spiritual position of this 'Promised One' and to the circumstances of his
'revelation', than that of any Agent of the Imam. In a sense he implied that
the process which was started by Shaykh Ahmad at the beginning of the century
was a preliminary phase that would reach its culmination during the next critical
stage. Whether this 'Promised One' could be defined as the Bgb, the 'Perfect
Shifi', the 'Deputy of the Imam' or in fact the Imam himself is open to inter-
pretation.

Secondly, the teaching of Shaykh Ahmad and the esoteric interpretation
alluded to by Sayyid Kg?im, motivated m;ny of his students and followers to

adopt a messianic outlook, often in contrast with the academic norms of their

1. Qatil. (508) cf. Nabil. 45. Qat7l gives the list of the 14 of RashtI's
students who were present on that occasion. References to other speculations
and allusions reported from Ahsa’I and RashtI may be found in NK. pp.99-104;
Nabil. pp.13-46; MJQ. (pp.462-64) and other sources.

2. @Qattl. (508). 3. Ibid.
4, Ibid.

5. Usul-< (Aqayid, op.cit. pp.186-9 and Risalih in reply to Muhammad Riza
Mirza, op.cit., pp.220-63.
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time. The crisis of succession which occurred immediately after the death of
Rashti, and the widening difference between the 'conservative' and 'progressive'
factions in the Shaykhi school, may be best explained in terms of such messianic
anticipations. While HEjI Muhammad Karim Khan, Mulla Hasan Gauhar, Mirza Muhit
Kirmani, Mulla Muhammaé Mamaq;ni and Mirza Shafif Tabrizi each justified their.
own assumed 1eade;ships of the 'sect' in terms of academic and communal positioms,
others such as Mulla Husaln Bushruylhl, Mulla (Al1 Bastaml, Mulla Sadlq
Khurgsanz, Sayyid Javad Karbala’i, Mulla Yusuf Ardablll and many other future
Babis, regarded the age of Ahsa’i and Rashti merely as a preparatory period for
achieving 'the interior of tﬁe interior (batin al-batin) to which Rashti was
considered as Baballah al-Mugaddam (the fir;t Gate)l.

The development of the theory of messianism in the ideas of Ahsa’i and
Rashti, was only partly responsible for the enthusiastic reception; or equally
hostile response, which the Shaykhi school received in its forty years of activity
in Iraq and in Iran. The actual progress of the school and the practical
implications of this growth formed another factor influential in its appeal to
certain groups in the society. Elements such as pronounced piety and lack of
worldly interests in the Shaykhi leaders, and the very fact that Ahsa’i for
nearly twenty years (circa 1221-1240/1806-24), with the exception éf a few
intervals, spent his life visiting most of the important cities in western,
central and eastern Iran, greatly assisted the formation of a community of
followers throughout the country. Indeed paying visits at least of shorter
duration to cities such as Kirmgnshgh, Tehran, Mashhad, Yazd, Isfahan, Shiraz,
Qazvin, was a not uncommon practice among prominent mujtahids of the rAtabgtz.
They usually visited these places by invitation of the local fulama, notables,
governors and state officials who had a special devotion to them. Ahsa’i also
visited most Iranian cities and towns and attracted followers from tﬁe middle
and lower ranks of rulama, local merchants, local officials and some members of
the Qajar family. The diffusion of some (ulama of Bahraini descent in cities
like Yazd, Shiraz and Kirman, who had either in one séage studied under Ahsa’i or
were acquainted with him, or else regarded him as their head or leader, g;eatly

facilitated these visits. These were mostly the middle rank fulama, possibly

1. Early Babi sources such as QatZTl. (pp.502 ff) and Nuqtat al-Kaf (pp.99-100)
occasionally addressed Ahsa’I and RashtI with the title Ba» and Bab—i Imam.
For the interfactional dispute within the Shaykhi school see below Chapter
Four, Section I.

2. See for example Q. on Shaykh Ja(far NajafI (pp.191-8), Sayyid Muhammad
Tabatab"‘ (125-9) and Sayyid Mahdi Tabataba" (pp. 124 5).
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with Akhbari tendencies, who in the second half of the 18th century, chiefly
because of the Wahhabi incursions on the western coasts of the Persian Gulf,
immigrated to southern and eastern Iranl.

Besides the above group, towards the end of Ahsa’i's life, many of the
Iranian (ulama who had studied under him in the rAl:.abgt or met him during his
visits to Iran, and were influenced by his views, upon returning to their home
towns or villages, some of them remote, began to set up local teaching circles
and drew public attention to the Shaykhi cause. Shaykhi communities in Yazd,
Kzarbazjgn, Mazandaran and Kirman were the first which flourished as a result of
the efforts of Shaykh Ahmad's students. Distinguished mujtahids such as Haji
Shaykh (Abd al-Wahhab Qazv1n1, Mulla Muhammad Hamza Shari latmadar Mgzand;rgnz,
Mulla fAbd al-Kallq Yazdl, Mulla Muhammad Mamaqanl, Mirza Sulayman Yazdl, Mulla
Isma (il (Aqda i helped the expansion of Shaykhlsm in various provinces. Though
Isfahan was firmly in the hand of prominent jurists such as Shafti and Muhammad
Taqi Najaff, there were still eminent (ulama such as Haji Mulla Ibrahim Kérbasz,
who himself had studied under Shaykh Ahmad, and showeé great respect for Ahsa’zz.

During Rashti's leadership (1241—59/1825-43), the expansion of these éarly
circles was further boosted by the activities of the second generation of Shaykhi
students who had first been brought up in the local centres of learning in Iran,
often under students of Ahsa’i, and then studied with Sayyid Kazim in rAtabe_lts.
They were more actively aéd firmly committed to Shaykhi teachinés than their
predecessors whose attachment to Shaykhism rarely went beyond sympathy or personal
admiration for Ahsa’i. They tended to turn Shaykhism into more of a religious
school with a reiatively strong nucleus in Karbila’ and with a growing network
of students and followers in Iran, Iraq and India. Though from a practical angle
Shaykhism was still within the boundary of religious orthodoxy, yet by the time

of Rashti, it was beginning to be defined as an independent school, if not sect,

1. Amongst them Hajl Sayyid Muhammad Ahs3a’I in Rafsanjan, Shaykh Ni/matall3h
Akhbari, the imam Jum(lh of Kirman, Shaykh (Abd al-Hasan Jazayiri in Kirman.
Mudarrisi Chahardihil, Murtaza Shaykhzgariva Babzgarz 2nd edition, Tehran,
1351 Sh., 125-7; citing Shaykh Yahya Ahmadi KirmanI and Mirza Abul Hasan
Kiléntarl Kirmani). Also Shaykh TAbdaildh ibn Mub3rak Qatlfl in Shiraz
(Tbbaqat 11, 2, pp.787-9), Al (Usfur family in Bushihr (see below) and the
Bahranl family of Bihbahan (see above). Both Shaykh Ni matallzh and Haj1
Sayyld Muhammad were amongst the admirers of Ahsa’1.

2. On Ahsa’i's reception in Iran see DalZl al-Mutahayyirin, op.cit., 21; Q.
pp.22-3 cf. 34 ff and Sharh-i Ahval, op.cit., pp.22-40.

3. See below Chapter Four, Section I for some Babi examples.
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with a cohesive theoretical system and definite points of difference with the
opposition campl.

Though in this stage the Shaykhi community consisted of (ulama and the
religious students, it was also dependent on other groups who gave them their
allegiance. Thus the points of distinction between Shaykhis and non-Shaykhis
known to Shaykhis as Balasaris were not entirely based on theoretical differences.
Many of the Shaykhi sympathisers had a limited understanding of or interest in
the theoretical subtleties which differentiated Shaykh Ahmad from the others.
Many of the merchants, small landowners, local state officials and other
educated and semi-educated groups who together with the middle and lower rank
mullas, were attracted to Shaykhism, often had a theclogical training too limited
to allow them to follow any philosophical argument. What interested them, as was
the case with multitudes of town dwellers and villagers who followed Shaykhi
mullas in jum{ih prayers or Shaykhi mujtahids in cities, was the moral and
spiritual values which they attributed to these leaders.

The sense of piety, devotion and austerity which characterised so
emphatically all the accounts of Ahsa’i's life, and usually exaggerated the
reality of his life, corresponded éore than any other thing to this public need
for a saintly figure who could exemplify these highly admirable values. The
veneration and popularity which Ahsa’i enjoyed put him above his contemporaries.
In this sense Shaykhism, almost like the Nifmatallahis, responded to a public
demand for a spiritual leadership, which by its purity and unworldliness, could
stand above any temporal or 'orthodox' authority. This need became even more
tangible when during the first quarter of the 19th century, the growing power
of orthodoxy gradually reclaimed its ground by eliminating most of the unorthodox
elements and weakening the rival influences of the Sufis in Iran and the (Atabat.

The Usuli orthodoxy, owing to its very essence, and owing to its limited
margin for.any intuitive meditation, was only partly able to satisfy this public
demand for a holy man. References to excessive devotion and lawful asceticism
(riyasat-i shar(Zyih) which were attributed by pro-Usuli.sources to eminent
mujtahids such as Bihbahani, Shaykh Jaffar Najafi, Sﬁafti and Mulla Muhammad
Taqz Baraghgnz may be taken as signs of a general trend amongst the fuéaha to
add spiritual virtues to their 7jtthad qualities, so as to form a complete image of
a perfect divine. In the biographical accounts of Bihbahani, Jaffar Najafi,

Sayyid Ibrahim Qazvznz, Shaykh Muhammad Hasan NajafI and Shaykh Murtaza AnsErI,

1. Dalil al-Mutahayyirin (e.g. pp.10-11, 70-5, 138-40) gives clear indicatioms
of Sayyid Kazim's own notion of Shaykhism as an independent theological
school.
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in addition to riyasat and marja(iyat, there are implicit references to niyabat.
Though such a position was often justified in terms of attainable qualities of
ijtihad, it still has some sense of exceptional moral values attached to it.

However, in spite of spiritual attributions, the concept of ijtihad was
always predominant. Thus one may suggest that the vacuum which emerged as a
result of the fuqaha’'s domination, was filled by Shaykhism, when all other trends
were effectively barred by orthodoxy. This emphasis on moral and spiritual
values seems to have appealed especially to certain sections of society, of which
the most noticeable were merchants and the middle rank mullas who both tradition-
ally looked towards the fulama for support, as they had the greatest respect
for their piety and godliness. As is reported by Ahsa’i's son, Shaykh A@mad's
long residence in Yazd was chiefly due to the enthu;iasm which the inhabitants
showed for him, almost to the extent of extreme venerationl. It is interesting
to notice that the bulk of this favourable response came from tujjar since Yazd
was one of the prosperous cities and perhaps the most important trade centre in
the whole of southern Iran in the first quarter of the 19th centuryz. The same
veneration was also expressed during Ahsa’i's visits by the inhabitants of other
important trade centres such as Isfahan, Qazvin, Shiraz and Kirmgnshahs.

Shaykhi links with the merchant class is further evident in Sayyid Kazim
himself who was the son of Sayyid Qasim Hariri, a silk merchant from GIlEna.
After some retirement (Z(¢Zkaf) in local.shriness, Sayyid Kazim was attracted
to Ahsa’i's discourses in Yazd, when he was stillin his ear1§ twenties®. Though
such mystical preoccupation, or attention to religious studies was not un-
precedented in the merchant families, still this was an important indication of

the popularity of the Shaykhis amongst the merchants. More examples of Shaykhi

1.  Sharh-i Ahval, pp.22-3, 28, 35.

2. See A.K.S. Lambton, 'Persian trade under the early Qajars' in Islam and the
Trade of Asia, ed. by D.S. Richards, Oxford, 1970, pp.215-44 (218-19).

3. Sharh-i Ahval, pp.33-4, cf. Q. 35-6.
4. KD. I, 36 cf. Fihrist. I, 115.

5.  ShaykhZigar? va Babigari (op.cit., pp.l35-6) and TWN. II, 238 maintaining
that his retirement was in the shrine of Shaykh Safi al-Din Ardabili in
Ardabil. However Nuir al-DiIn MudarrisI Chahardih® in Khaksar va Ahl-i Haqq
(Tehran, 1358 Sh., p.4) refers to Masjid-i Safi in Rasht to which according
to the author Shaykh Safi used to retire. The mosque is well known for the
mysterious well, known as Ch3h-i Sahib al-Zaman. It is probable that Rashtl
retired to this mosque rather than in the Shrine in Ardabil.

6. TN. 238; Nabil. pp.9-11.
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merchants, or tullab with mercantile background may also be detected among Sayyid
Kazim's studen;s. The network of Shaykhi sympathisers developed under Sayyid
Kaéim, played an important role in the future progress of the Babi movement. Some
aséects of this mercantile involvement will be discussed in the following
chapters, but lack of sufficient information on the causes and nature of this
involvement prevents any further elaborationl.

The second group of followers who became increasingly attracted to the
school were those local mullas and religious students who often came from a
humble social background. Contrary to the circles of the prominent fuqaha’which
were partly, though not entirely, formed of the students with clerical back-
grounds, and more particularly of sons and relatives of high ranking {fulama of
the (Atabat and Iran, the majority of the students in Rashti's circle, with the
exception of a few, were alike in their humble origins. Further attention will
be paid to this aspect of Shaykhism in the following chapters, but what needs
to be emphasised is the fact that Shaykhism under Sayyid Kazim provided an
opportunity for his adherents to unite in areligious body distinctively
independent from the rest of the scholarly community of the (Atabat. This
sense of solidarity and common identity was further strengthened by the critical
circumstances in which Rashti and his students found themselves almost
immediately after his succession to Ahsa’i.

It should be noticed that at the.time when Rashti was appointed by Ahsa’i
to establish a teaching circle in Karbila’ (eirea 1240/1824), he was only.twenty
nine years of age and thus had barely experienced the conventional training
which qualified most of his contemporaries for establishing teaching circlesz.
However, as can be judged from his numerous works, he was a talented writer, a
sophisticated philosopher and a skilful theologian who tried with some success
to continue the 'universality' of his teacher, though he hardly ever claimed
to have any of the personal mystical experience which was so characteristic of
Ahsa’i. From the very beginning of his leadership up to the end of his life,
hé was continuously attacked from the side of the fuqaha’. Attempts first made
by Mulla Mu@ammad Taqi Baraghani and his allies to issue denunciatioms (takfir)

of Ahsa’i on the ground of his disbeliefB, were further intensified during

1. See below Chapters Three, Seven and Eight.

2. None of the available sources on the life of Rashtl specify his study under
any particular teacher besides Ahsa’i. However, he had 7jaza&t for trans-
mitting traditions from Shaykh Musa Najafi, Sayyid (Abdall3h Shibr and the

others, as is cited in Rashti's own 7jazih for Aqa Muhammad Sharif Kirmani
cited in Fihrist. I, 126-7.

3. Account of denunciation of Ahsa’i is given by some contemporary sources

amongst them ¢. pp.42-6 and Dalil al-Mutahayyirin, pp.>2-68. See also
below Chapter Four, I and Seven, III
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Sayyid Kazim's time who was less able than his teacher to rely on his position
and publia respect. The same consideration which encouraged the mujtahid's to
drive Ahsa’i out of Iran and then the (Atabat, again motivated them to attack
RashtI,.when he gradually managed to solidify his base in Karbila’ by broadening
the Shaykhi network, attracting more students or involving himself in the local
politicsl.

The fuqaha’'s response came primarily from the hereditary fulama families,
and was then amplified by other mujtahids who claimed riyasat in the (Atabat.
In contrast to Shaykh Musa and Shaykh (A11 NajafI, sons of Shaykh Ja(far, who at
the end of Ahsa’i's life, tried to patch up the differences between the two sides,
here Sayyid Muhammad Mahdi Tabataba’i (son of Sayyid Al1i and grandson of
Bihbahani) was.the arch-enemy oé Shaykhis and the chief instigator of numerous
takfzrs Others such as Shaykh Muhammad Hasan NaJafl, Shaykh Muhammad Husaln
NaJafl, Sayyid Ibrahim Karbala’i in the (Atabat and Mulla Muhammad Taql Baraghanl,
Mulla Muhammad Ja (far Astarabadi, Mulla Aqa Darbandi and Mulla Safid Barfurushi
and many‘others in Iran assisted the fulama of the fAtabat in their anti-Shaykhi
campaign. Though the Bahraini fulama generally remained silent, or occasionally
sympathised with Rashtz,.and though Sayyid Muhammad Baqir Shafti, the most
influential of all the fuqaha’® in the 1830's and 40's in Iran, refused to ratify
the fatva of denunciationz, the result of the takfirs was still effective. As
a result of this dispute which every now and then was renewed over a new issue,
Shaykhis were gradually forced into a defensive position, and then were isolated
at least in the [(Atabat.

The events of Karbila’ in 1258/18423 temporarily strengthened the Shaykhis
hand from a political standpoint, though it further damaged their relation with

their adversaries. But it appears that Shaykhis isolation, and occasional

1. Some more details of the (ulamas'opposition appear in DalZl al-Mutahayyirin,
pp.70-113; Q. pp.55-6; NK. pp.102-3; Shaykhigari va Babigari, 171-3 (quoting
Asrar al-Shahd@da of Mulla Muhammad Hamza’ Shari(atmadar Mazandarani, see

below).
2. See below Chapter Four, Sectien I.
3. The fullest account on the siege of Karbila’ by Ottoman forces and the

following massacre appears in a long report from Farrant to Canning, F.O.
248/108, May 15th 1843 (partly cited in H.M. Balyuzi, The Bab. Oxford, 1974,
App.I, pp.193-201). Also other reports by Shiel (F.0. 60/95, 96, Feb. 1843).
Other accounts given by al-Tufma, S.H., Turdth Karbald’®, Najaf, 1383 Q.
(1964), pp.270-73; al-(Azzawi, A., Tarikh al- (Ir@q Bayn Ihtzlalayn, 8 vols.

Baghdad 1373 Q., VII, pp.64-9; al—Wardl, A. Lamahat Igtzma(zya min TarTkh
al- Iraq al-Hadith, 3 vols., Baghdad, 1971, II, pp.l1l16-26; Nabil. pp.35-7
provides additional information.
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persecution in the rAtabgt, hardly affected their performance in Iran especially
in the towns and villages of Khurasan, Kgarbgzjgn and Mazandaran. Indeed this
seems to.have been a source of anxiety for many opponents of the school who saw
danger in this expansion. This anxiety was even further increased by the signs
of the QEjars' inclination towards the Shaykhi leaders. Throughout his journeys,
Shaykh Ahmad was enthusiastically received, and on many occasions invited by
the ngar princes and governors who in some cases even argued with each other
over his place of residence. But the hospitality and devotion shown by Prince
Muhammad (Al Mirza Daulatshah in Kirmanshah and by Amin al-Daulih in Yazd and
Faéh (A11 Shah in the Capital, or the tributes paid by Ibrahim Khan Zahir al-
Dauiih the governor of Kirman (Fath (A11 Shah's uncle and the father.of gajf
Muhammad Karim Khan Kirmani) towarés Shaykh Ahmad, should not entirely be taken
as.gestures of religiosity and devotion. Altﬁough some genuine religious motives
may be found in Muhammad (A11 Mirza who always treated Shaykh Ahmad above the
other (ulamal, no éoubt such favour was mainly for the purpose éf providing an
effective opposition to the influence of fugaha’. If the Ni matallahi Sufism
of the early years, or the Akhbarism of Mirza Muhammad AkthrI, because of their
eccentricity and extremism reduced their chances.as a reliable force of
opposition, Shaykhi doctrine, and its lack of interest in temporal power, and the
fact that it presented an alternative 'orthodoxy' (and not heterodoxy) in the
traditional context , provided a possibility of cooperation with the state.
However, in practice such cooperation hardly ever materialised. Contrary
to many contemporary mujtahids who justified their indecisive relation with the
government by practising taqzyah,Ahsg’I openly declared his position towards the
state. Maintaining that 'all the éings and governors enforce their edicts and
orders by means of oppression', in his letter in reply to Fath (A1 Shah, he
implies that since there is no other sensible alternative, no.contravention
should occur between the affairs of religion and state; '... My intervention
with the King can have only one of two results: either he will accept it, and
thus his rule will be suspended; or he will reject it, and I will be humiliated'2
Indeed contrary to what is sometimes implied by modern scholars, Ahsa’i's
opinion on this issue complied far better with a traditional non-iéterventionist

Ithna! Ashari view than with the negative way in which the fulama of the period

1. For some indications of Muhammad (Al1I MIrza's respect for Ahsa’I see Q.
pPP.35-6, RJ. 25, Sharh-i Ahval, 34.

2. The text of the letter appears in Dalil al-Mutahayyirin, pp.23-4 and a
shorter version in Sharh-i Ahval, 22 which is translated in Religion and
State, 67. )
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responded to the action of the governmentl.

Ahsa’i's laék of interest in politics was partly compensated for by Sayyid
Kazim Qho, in search of allies, became involved in the local politics of Iraq.
He.maintained a limited but friendly relation with the nggrs, and especially
after the death of Fath fAli Shah with the Qajar princes exiled in the rAtaba—lt2
But he also managed to.develop intimate relations with the Ottoman provincial
authorities. His negotiation with Najib Pasha, the vali of Baghdad, during the
events of Karbila’ (1842), and the safe conduct which he secured for his
followers when the Ottomans sacked the city and massacred the inhabitants, is a
sign of a friendly relation which was chiefly developed in contrast to the line
taken by the other mujtahids such as Sayyid Ibrahim QazvinfB. Yet Rashti's
policy should not be seen as wholly pro-Ottoman since some of the leaders of the
Yirmaz rebels in the city of Karbila’ such as Ibrahim Za(farani, a luti of
Iranian origin who was reported to be responsible for the Karbila’ reéellion,
appear to have been connected with Rashti. The earlier references concerning
Sayyid Kazim and his preachings in Ramadan 1258 (1842), nearly two months before
the Karbiiz’ massacre, in which he publicised the advent of the 'Divine Cause'a,
make it possible to suggest that a movement which first started with some
messianic overtones later, in spite of Rashti's intention, went out of hand and
turned into a full scale rebellion with disastrous consequences.

By and large, however, involvement in politics remained always a secondary
issue for Shaykhism, compared with its main conflict with the fugaha’. What was
decisively effective in the outlook and the character of the close students and
followers of Rashti, was the hostility which they increasingly experienced in
their encounter with their adversaries the Balasaris. In spite of attempts by
Rashti to reduce the tension and to follow a moderate, and on many occasions a
compromising policy, the pressure from the opposition was directly felt by some
members of the circle in the f(Atabat in the late 1830's and early 40's. The
internal divisions discernible in the Shaykhi ranks, even prior to the death of
Rashti, basically resulted from the differing policies recommended by each of
the two factions in response to the outside threat. While one faction, for a

variety of reasons, was more devoted to the messianism preached by the school

See for example Religion and State, pp.66-9.
Shaykhigar? va Babigari, 238.

See below Chapter Five, Section I.

RN VS N T

See above.
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and sought the answer to the Shaykhi prophecies in the anticipation of the
advent of a spiritual leader to fulfil what the present Bab, namely Sayyid K5§im
was unable to carry out, the other faction, by undermining the messianic message
while minimising points of difference with the dominant orthodoxy, moved further
towards becoming a 'respectable' religious sect. As the first trend eventually
culminated in the Babi movement, the second trend resulted in full submission

to 'orthodoxy' (as with the Kgarbaijani Shaykhis), or in the sectarianism of
Haji Muhammad Karim Khan and the Kirmani Shaykhis, or in the quietism of Mulla
éasan G;uhar and Muhit Kirmani. Thus contrary to the opinion expressed by Corbin
;nd others that 'Baéi;me' was a deviatory current that 'departed from' the main-
stream of Shaykhi thoughtl, it should be emphasised that not only in theory and
practice did Shaykhism offer the greatest contribution to the emergence of the
Babi movement, but in fact the latter was the natural outcome of almost half a

century of Shaykhi speculation on the problem of Resurrection.

1. En Islam iranien, op.cit., IV, pp.228, 283.
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CHAPTER TWO

Sufism and Popular Religion

The theoretical discussions put forward by Shaykhis as well as by other
individual scholars within the learned circles were only a part of a greater
concern with the messianic expectations in the Shi!i environment. Throughout
the last quarter of the 18th and the first half of the 19th century, the
elements of messianism also re-emerge in two other major developments; the
revival of the Sufi orders, and the widespread diffusion of popular prophecies.
Though these trends seldom passed the boundaries of speculation and intuitive
meditation, they were nevertheless highly influential in a process which
eventually resulted in the formation of a more comprehensive movement.

The revival of the Sufi orders in Iran were part of a greater revival of
Sufism in the Islamic worldl. It manifested itself both in the reorganisation
of the old Sufi khaniqéhz orders, and in the widespread preaching of the wandering
dervishes. The reasons for this renewed interest remain to be fully investigatedz,
yet’it is evident that the existing vacuum in the intellectual climate in the
middle of the 18th century was largely responsible. The weakening of the
'orthodox' domination which is shown in the transfer of the Shifi religious
scholarship to the Atabat, was further increased by the less enthusiastic
reception of the fulama under Nadir and even Karim Khan. This, to some extent,
temporarily reduced their influence, and allowed the wider diffusion of the
'non-orthodox' tendencies. 1In the cities, especially in the central and

southern Iran, the need for leadership was satisfied by local figures who often

1. For a general survey of the 19th century revivalism in North Africa, India
and Kurdistan see Trimingham, J.S. The Sufi Orders in Islam (Oxford, 1971),
pp.105-132. On the development of messianism in some of the orders see
Ziadeh, N., Sanusiyah (Leiden, 1958) for Muhammad Ibn (A1 al-Santsi; EI2,
Sayyid AHMAD BRELWI (sh. Inayatullah); Cbmbr%dye History of Islam, 2 vols.
Cambrldge, 1970-71, II, pp.400-2 for Ghulam Ahmad Qadiyani and Ahmadiyah,
also EIZ, AEMADIYYA (W. Cantwell Smith). On Muhammad Ahmad of Sudan (al-
MahdI) see Holt, P.M. The Mahdist State of the Sudan, 1881/98, Oxford, 1958.

2, Beside primary sources dealing with Sufi orders in Iran in the 19th century
and a number of Sufi biographical dictionaries written by the qutbs and
followers of different orders, the only comprehensive study in a European
language is R. Gramlich, Die Schiitischen Derwischorden Persiens (2 vols.,
Wiesbaden, 1975-76) in which the author studied the history and developments
in the Zahabi, Ni'matallahI and Khaksar orders. N. Pourjavady and P.L.
Wilson, Kings of Love, the Poetry and History of the Nilmatullahi Sufi
Order (Tehran, 1978) provides a brief and not always uncommitted account of
Ni'matallahi history.
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adopted Sufi affiliations to attract popular support. Relative prosperity in

the regional economy, the recovery of trade in the later decades and the
improvement of communication between urban centres, permitted the Sufi
missionaries to seek new bases in these centres. One of the important signs of
this mystical revivalism was in the diffusion of the Indian popular Sufism which
was reintroduced into the Shifi environment almost a century and a half after the
decline of Sufi orders in Iran.

The most outstanding example of this revival may be seen in the activities
of Nifmatallahi emissaries who had by the last quarter of the 18th century
attracted a large audience in southern and central Iran. In spite of a gradual
decline in the Iranian branch of the order during the 17th century, the Indian
branch which had survived in Deccan under Bahmani and Nizam Shahi rulers, seems
to have enjoyed favour and influence. In the latter paét of Riza (Ali Shah's
life (died circa 1214/1799), who was the last important qutb of the order in
Indial, some of his Indian disciples were dispatched to Ir;n for the purpose of
'guiding' the remnants of the order. This appears to be not unconnected with
the pressures imposed on Riza (Ali Shah after the death of his patronm Nizam (Ali
Khan of Deccan. Already in the 1760's, a certain Shah Tahir Dakani, who'was
assigned by Riza (Ali, had visited Mashhad and Yazd wheée he busied himself with
recruiting new disciples and even sending a certain Sayyid Muhammad, son of a
Yazdi merchant, to his qutb in Deccanz. .

But it was sometime iater in 1776/1190, when another well known Ni'matallahi
emissary, Mir (Abd al-Hamid Ma(sum (Al3 Shah, arrived in Shiraz, that a serious
effort was made to win.over the.public3. Riza Quli Khan Hidayat states that
Malsum (Al Shah's despatch was the result of a demand by Persian followers for
a délegation from India in order to preach the long eclipsed Nifmatallahi cause

. 4 . . . . T
in Iran . During the two and half years of his stay in the capital of Karim

1. On Riza (Al Shah see Tara’iq. III, pp.167-8; ShirvanI, Z. (Mast (AlI Shah)
Hadd 1q al-Siydha, edited by N. Tabandih, Tehran, 1348 Sh., 197. On the
brief account of the Indian branch of the order between the 15th and 18th
centuries see Tara’iq. III, pp.84-104, 160-2. Also N. Pourjavady and P.L.
Wilson, 'The Descendents of Shah Nilmatullzh Wali' in Islamic Culture,
Hyderabad, January 1974; Gramlich, op.cit., I, 3; Xings of Love op.cit.,
pp.86-8.

2. Tara’iq. III, pp.168-9. Not to be mistaken with the better known Shah
Tahir Qazvini Dakani of the 16th century.

3. On Margﬁm (Al1T Shah, beside entries in ShIrvani's works, see Tara’<q. III,
pp.170-87; NGr (AlT Shzh Isfahanl, Masnavi-yi Jannat al-Wisadl (completed by
Raunaq (Al Sh3h KirmanI and Nizam (AII Shah KirmanI) edited by J. Ndrbakhsh,
Tehran, 1348 Sh., pp.860-7. Also Makarim. 11, pp.405-6.

4. Riyad al-T4rifin Tehranm, 1316 Sh., 451 cf. Tard’iq. III, pp.170-71.
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Khan, he succeeded in organising a small but active group of devoted followers
who had been mainly recruited from the remaining survivors of the Ni fmatallahi-
Ismalili communities of eastern Iranl. One of his earliest converts was a
certain Mirza (Abd al-Husain, known as Fayz (Ali Shah, who was originally from
Tun in Quhistan. He héd been the hereditary imam jum(ih of the town before
being converted to Sufism. It is said that the discovery of a mysterious
message in his father's notes, which advised him to 'take 'Knowledge" from the
mouths of Men' and make it a 'lamp' for his 'path', made him abandon his position,
change into old clothes, sew patches on his robe and travel to Isfahan where he
studied jafr and other 'hidden sciences' ({ylim-i khafiyih), before finally
reaching Shirazz. This remarkable change from shar! to the practice of 'hidden
sciences' and then adherence to an Indian galandar, were familiar signs of a
renewed millenarian tendency which had long persisted in communities with
unpronounced heterodox traditions. The conversion of many other early disciples
from towns and villages of eastern Iran such as Mushtgq (Ali Shah, originally
from Turbat Haydariyih, Darvish (Abbas from Zaydabad in Sirjan; the centre of
Isma (111 affiliated tribe of (Agg’allghfs, Raunaq fAli Shah from Bam, Muzaffar
(Ali Shah from Kirman and many others from southern Khurasan, Kirman and.Herat
indicates that this area with its long crypto-Ismalili tradition was a fertile
ground for the growth of popular Sufism3.

What was preached by Maf§ﬁm (A1i and other Ni'matallahi qalandars, was more

than the common guidance of the Sufi orders. In its expansion, the order largely

1. Some valuable points on the early phase of the NiflmatallzhIs in Iran appear

in the account given by Sir John Malcolm, The History of Persia, (2 vols.,
London, 1815), II, pp.417-20.

2. On Fay:z (AlI Sh3h see Tara’ iq- III, pp.187-8; Jannat al-Wisal, op.cit., pp.
864-7. Malcolm (The History of Persia, op.cit.) maintains that Fayz (Al
was a member of the Nurbakhshl order in Quhistan before being initiated by
Ma(sum (A1T Shah. If we consider the long lasting influence of the
NGrbakhshI order in Quhlstan, and the Sufi tendencies of Fayz (AlT' s fore-
fathers, such a connection is not wholly improbable.

3. For the above Sufi converts and other possible Isma{I1T7-Ni(matallahi connec-
tions in eastern and southeastern Iran see Tara’iq. III, pp.188-211, 35-7,
268-95; Gramlich, op.cit., I, 32-3. For Isma (111 connections in Mahallat
see for example under fIzzat (A1 Shah Mahallat1 in Tara’iq. 111, pp.263-4.
For some suggestions on the ambiguous relations between the two groups see
N. Pourjavady and P.L. Wilson 'Isma/Ilis and Nifmatall3ahIs' in Studia

Islamica, XLI, 1975, pp.l1l13-35; W. Ivanow, Ismaili Literature: a Biblio-
graphical Survey, Tehran, 1963, pp.183-4.
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reconstructed the old pattern of hierarchyl, and also advocated the necessity
of Sharfz (in spite of frequent charges of blasphemy and disbelief levelled
against them by their opponents), yet in its essence it contained elements of
messianic thought. The large audience which was attracted to them, first in
Isfahan and then in Kirman, Herat, Mashhad, Shiraz, the (Atabat and Kirmanshah,
saw in figures like Mafsum f(Ali and his two young disciples Nur (Ali Shah> and
Mushtaq fAli Shah, sainély characters whose detachment from the worldly affairs
and material poverty had given them some exceptional superiority over the others.
Their eccentricity, meditations, wanderings, voluntary poverty, and claims of
prognostication as well as their assumed power of influencing the course of
events, made them popular with the common people as well as with the rulers and
political contestants. In the unstable political situation of the last decades
of the 18th century, some of the local governors and semi-independent rulers
sought the alliance of the dervishes, chiefly to gain popular support, but also
because they believed in Sufi's magical powers which could be employed in their
favour.

Ma(sum (Ali Shah himself appears however to have claimed no specific
messianié title, though he maintained that his mission came as the result of a
dream in which his master had been instructed by the EighthImam to send his
disciples for 'guidance' (Zrshad) to Iran4. The writings of the other early
Ni/matallahis however, bear evidence of some spiritual claims which are unmis-
takably millenarian. The outstanding poetry of Nur (Ali Shah for instance,

contains frequent references with clear pantheistic connotations:

1. Many references to hierarchical titles and positions appear in Tara’iq. (III).
Bustan al-Siyaha, op.cit. and other sources. Nur (AlI Shah was promoted
by Ma(slm to the position of Khalifat al-Khulafa wa al-Murshidin (Tara’®<iq. 111
198) and Husain (Al1I Shdh acquired an ijazih from Nur (Al (ibid., pp.222,
231). The texts of Zjazihs and instructions of some disciples appear in
some Sufi Ni/matallahI sources but this only partly helps to explain the
internal organisation of the modern order. See also Gramlich, op.cit., II,

pp.139-251 for a full study of the theory of the Sufi hierarchy with
references to NilmatallZhis.

2. See for example Ma(§ﬁm (A11 sh3h's tract ST va yik Kalamih (cited in Tara’iq.
I1I, pp.184-6) in which amongst other moral advices and instructions for
Sufi life, he emphasises his respect for Shar(. However, it should be
pointed out that his definition of Shar(! differed widely from that of the

contemporary fuqaha’ - a fact which did not save him from charges of
blasphemy and heresy.

3. Most of the materials on the early activities of NGr fAlT Shdh came from his
own account in a treatise called Ushil wa al-Furil (cited in Majmi(ih-7 az
Agar-i Nur (41T Shah, (edited by J. Nirbakhsh, Tehram, 1350 Sh., pp.56-60).
For his short biography see Tard’<q. III, pp.197-203 and cited sources.

For the list of his works see Gramlich, I, pp.34-5.

4. Riyad al-Tdrifin, op.cit. p.451.
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'I came again like Moses to reveal the Magic Hand (Yad-: Bay3ad)
Drown Pharaoh and his legions again in the Sea.

I came again like Jesus to cut the throat of Anti-Christ. 1
And by MahdI's command resurrect the universe with a breath'".

The same message reappears in the work of another Ni fmatallahi poet, Muzaffar
A1, who in praise of his 'guide' Mushtaq (AlI, recites:

'I am the treasure of the prophethood.

I am the mirror of Iskandar.

Swear to God, I am the eternal essence of this cycle.

I am the seeker (mushtaq) of Haydari wine.

Swear to God, I am the minstrel in this cycle,

the nightingale of the Jaffari song.

Swear to God that in this cycle,

I am the deputy (nG(ib) to the MahdI of the (AsgarI faith.

I am the sun of Truth, I am the one,

who was taught the art of fostering the inferiors.

In the path of val? (i.e. Shah Ni(matallah) I am the teacher,

like Salman or Qanbar.

On the spur of the moment, I remove from the King's head,

the crown and headgear of sovereignty.

Today, Musht3q (Alf made it publicly manifest,

the secret of Qalandari'?2.

The above examples, two of many similar pieces, reveal a sense of 'general'
messianic 'revelation' in the early Sufi converts. Nur (Ali hints at a claim
of deputyship in the return of the past manifestations, whereas Muzaffar (Al11
justifies Mushtaq's deputyship by demonstrating his Ithna (Ashari commitments.
References to Haydar (fAli), Ja(far (Imam Ja(far Sadiq) and (Asgar (Imam Hasan
(AsgarI, the Eleventh Imam) are particularly important because they indicate a
new development in the belief of the Ni(matallahis who in the past had largely
remained uncommitted to Twelver Shifism. Significantly, Muzaffar, a physician
with firm orthodox beliefs, like Fayz f(Ali rejected 'orthodoxy' while adopting
its messianic elements into his new Sufi beliefs.

Ambiguous references to claims of deputyship and divine manifestations, not
uncommon in past Ni‘matallahi history, were connected to their attraction towards
the 'holders of secular power'. But their preoccupation with politics in the
more recent times was hardly ever expressed in terms of a militant uprising.
Instead, they regarded this involvement as complementary to the spiritual aspects
of vilayat. Assuming that the vali or the quth of the time was assigned by the

Concealed Imam to supervise and implement both secular and spiritual aspects of

l. DIvan-i Nur (41T Shah Isfahani, edited by J. Nurbakhsh, Tehran, 1349 Sh.,
pp.105-6 (also translated in Kings of Love, op.cit. 201).

2. Muzaffar (AlI Shah, DIvdn-i Mushtaqlyih, Tehran, 1347 Sh., also cited in
Abul Fazl Burqif3, HaqZgat al-{Irfan, op.cit. 165.
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the Imam's authority, Nimatallahis were content to 'vest' the secular power in
theory in the 'just' ruler of the time. This was a fifteenth century heritage
of Shah Nifmatallah and his other contemporaries which was originally designed
to reconcile the position of the qutb with that of the secular rulers,
particularly those who showed favou; and respect towards the Sufis. This device
in the late 18th century enabled dervishes to take sides with the 'rightful'
ruler in the course of struggle between the fading Zands and the rising nggrsl
Already in the late 1770's in Shiraz, secret contacts had been made between
Sayyid Ma(sum (Al Shah and Aqa Muhammad Khan Qajar, then still under detention
in Karim Kﬁgn's court, which sugge;t the Nifmatallahis' search for some sort of
secular supportz. Indeed Karim Khan's suspicion of the newly arrived Sufis was
not wholly unfounded, his fear being due not so much to Ni fmatallahis’' growing
popularity or the (ulama's possible reaction, as the dervishes' political align-
ment with the Qajars. This is also evident in the charges levelled against them
by a certain pro-Zand Darvish Jani Hindi who accused Ma(sum and his disciples of
plotting against Karim Kh5n3. However, when they were e%pelled from Shiraz in
the middle of 1779/1093, they found temporary shelter in Isfahan. There they
offered their support and assistance to (A11 Murad Khan, the Zand chief and the
governor of the city, in his bid for power against his numerous rivals just after
Karim Khan's death. In a tikiy<h which was especially built for Fayz (Ali, he
set up a screen to manipulate numbers and read the fortume of (A1 Murad. But
even the practice of the 'hidden sciences' could not rescue Isfahan or change
the fate of the thna. Thus it is not surprising to see that when (A11 Murad
temporarily withdrew from the city, the Ni/matallahis, together with other
dervishes, shifted their allegiance to the victorious Aqa Muhammad Khan Qajar,
'"the Hero of Iran' (Qahriman—i Iran). On the temporary recaéture of the city by
Zands, the Nifmatallahis were accused of having seditious ambitions similar to
those of Safavid Sayyids for bringing Qajars to power. As a result they were
humiliateé, physically punished and expelled from the city.

Ten years later, on another occasion, the Nifmatallahis became involved in

a new round of tense political conflict in the city of Kirman, when in 1790-92

1. Nur fAll Shah's view on the question of secular power is apparent in a
tract called Hidayat Namih cited in Magjmi%fh, op.cit. .

2. Tara’iq. I1I, 173.
3.  Bustan al-Styaha, op.cit., also cited in Xings of Love, op.cit. pp.109-110.

4. Hidayat, R.Q., Usiil aZ—FugﬁZ 7 Hugl al-Wusul (MS.) cited in Kings of Love,
op.cit., pp.l114-15, cf. Tara’<q. III, 187.
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(1205-6) in alliance with the head of the Ismafili sect Abul Hasan Khan the
biglarbaygi of the city, they mobilised the people'of Kirman éo hold out against
the desperate attempts by the Zands to recapture the cityl. The ambiguous
connections between the Isma/ilis and Ni'matallahis entered a new stage when the
popular support for Nur (Ali and Mushtaq A11 was channelled against the pro-Zand
faction and in favour of pro—QEjgr Ismalili notablesz. This brought confrontation
with Mulla (Abdallah the chief mujtahid of Kirman, who encouraged his supporters
to attack dervishes. In a public meeting in the Jum(ih mosque, the agitated
public stoned Mushtaq (Ali to death and injured other dervishes. Nur (Ali Shah
fled from Kirman and a brief victory was achieved by the anti-Qajars. However,
shortly afterwards in 1793 when Kirman was captured by qu Muhammad Khan, a
brutal purge of the hostile elements was launched3. .

No doubt the Nifmatallahis political activities were not independent of
their messianic claims. As in the past popular Sufi trends there was room for
the rise of secular rulers to be interpreted as an event with messianic
significance. But after the establishment of the Qajgrs in the opening years of
the 19th century the Ni'matallahis' role as political 'propagandists' was
gradually replaced by one of influential and respected figures involved in the
interfactional politics of the ruling family. Nevertheless, in the early
decades of the century they were still a considerable threat to be reckoned with
by the Shifi fulama. As their sphere of influence gradually moved westward, it
clashed with that of the Usuli (ulama who themselves had returned to the cities
of western and central Ira; after the restoration of political stability. The
danger was first felt when in the per{od between 1793-5 Nur (Ali Shah and then
his teacher Marﬁﬁm a11 in the company of his close disciples, moved to the

Atabat and began to preach amongst pilgrims and #ullab of the religious

1. For this episode between the death of Karim Khan and the conquest of the
city by the Qajars see RS. IX, pp.254-61; Ahmad (A1 Khan VazirI Kirmani,
Tarikh-1 Kirman (Salariyih), edited by M.I. Bastani ParizI, Tehran, 1340
Sh., pp.332-69; Watson, R.G., 4 History of Persia, London, 1866, pp.72-75.

2. For NifmatallahI involvement see 'Ismd/I1Is and Ni'matallzhis', op.cit.,
pp.118-124, For the later IsmafIlI resurgence see below in this chapter.

3. For Mushtaq's life and death see Tarikh-i Kirman, op.cit., pp.346-50;
Tara’iq. pp-188-94. The original account is usually taken from Jannat al-
Wisal, op.cit., pp.l61-64, and Masnavi-yi Ghara’ib by Raunaq (A11 Shzh
(edited by J. Nurbakhsh, Tehran, 1352 Sh.) which is entlrely devoted to
Mushtaq. Some extracts from the above works appear in Tara’iq. III, (ibid.).
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schoolsl. Save for a few reported cases of brief dialogues with a few of the
prominent (ulama, the hostile reception of the anti-Sufi fanatics pushed
Nifmatallahis out of the (Atabat and back to the border towns of Kurdistgn,
where they seem to have enjoyed some popularity in the areas traditionally
influenced by Ahl-i ﬂaqqz. It is also from this period that many new disciples
from western Iran who had joined the order as a result of Ndr (Ali's efforts,
dispersed to northwest and central Iran and established permanent circles in the
first two decades of the 19th century.

In spite of a large but ephemeral popularity, the Sufis were losing ground
to the (ulama who under Fath Ali Shah enjoyed the support of the monarch.
Indeed regardless of his océasional favours to dervishes, Fath (Ali Shah's
general attitude towards Sufis was one of reticence and suspiéion, a bitter
irony for the Nifmatallahis who in the past had supported the Qajars so
vigorously. The Shah's attitude no doubt contributed to the increasing hostility
of the (ulama which is reflected in their numerous anti-Sufi refutations and
parodiesB. The best known of these refutations is written by Aqa Muhammad INE
Bihbahani son of Muhammad Baqir and entitled R{salih—: Khayratzyth ; in it the
author sharply attacksh&ﬁ'suufoll Shah and his followers not only because of
their 'corrupt beliefs' bﬁ% more because of their widespread activities to draw
public attention. He accuses them of 'undermining the rules of the applied
sharilat (i'tin@ bi-ahkam—i shar(iyih-i farTyih nadarand) and condemns their
tolerance towards other religions. But the (ulama's hostility did not stop at
their verbal condemnation. The execution of Mar§ﬁm (Ali Shah, Mu?affar rali

and a number of other Sufis by the hand of Mulla Muhammad NE Bihbahgnf, known

1. For the episode of Nir (AlI Shah's abode in the fAtabdt and Baghdid see
Tara’iq. 111, pp.199-203, cf. Q. pp.199-200. For some further details see
Makarim. 1L, pp.443-8. It was in Baghdad under the protection of Ahmad
Pasha, the val7 of the province, that he wrote his Jannat al-Wisal . TFor a
study of the content of this work see M. de Miras, La Méthode Spirituelle
d'un maitre du Soufisme iranien: Nur (4A1i-Shah , Paris, 1974.

2. For the distribution of Ahl-i Haqq in Kurdist3n and Azarbaijan see V.

Minorsky, 'The sect of Ahl-i Hakk' in Iranica, Tehran, 1964, pp.306-16
(314).

3. Catalogue of Persian MSS. in the British Museum by C. Rieu, 3 vols., 1879-
83, I, pp.33-4; also partly cited in Tara’tq. IIL, pp.175-84 and widely
discussed in Vahid-i Bihbahani, op.cit., pp.398-430 and in Mahallati, Z.
Kashf al-Ishtibah , pp.197-200.

4. In a biased but still useful modern refutation, Haqzqat aZ-(IrfEn (op.cit.),
the author devotes a whole section (pp.33-56) to dlscu531ng works by the
19th century (ulama such as erza Abul Qasim Qumi's Jami! al-Shatat; Mulla
Ahmad Naraqi's Mi(raj al-Sa'ada; MIrza Husain TabarsI Nuri's Mustadrak al-

Wasd’<il and Muhammad Kaglm Yazdi's fUrwat al- Wuthqa, which all contain
refutations of Sufis.
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as Sufi Kush, around 1211/17951 and the death of Nur fAli in Mosul2 under
suséicious circumstances, were signs of the (ulama's increasing ability to
destroy their rivals sometimes even in accord with the State's wishes. 1In
Khayratiyih, Muhammad (Al Bihbahani himself plainly declares that 'The
responsibility éf such acts (i.e. execution of the Sufis) falls only within the
jurisdiction of the fulama and the executors of sharr'B.

In the course of the next few decades, persecution and hostility reduced
the messianic zeal of the wandering qalandars, giving way to the urbanised
quietism of influential and often well versed Sufis who behaved no more as
eccentric figures, but as revered heads of an organised order. Beside the
theoretical ground for a conflict, the unanimous opposition of the clergy should
be seen in the light of their tense competition with the Sufis for the moral
leadership of the community. In this struggle the Nifmatallahis' efforts created
a nucleus of devoted disciples who were able to recruit urban crowds or appeal to
groups of merchants, notables, local rulers and the ngar aristocracy for moral
and financial support. But they lacked the commitment to a shari (at which gave
strength to their rivals and greatly facilitated their e;tablishment. To this
must be added the attitude adopted by the state representatives. The influence
of the fulama over the public and the way they successfully channelled this
influence to political ends, persuaded the Qajars, or at least the dominant
faction within the ruling family, to come to terms with the fulama in order to
avoid instability and civil strife in the cities. Therefore, the Sufis'
popularity was not desired by the (ulama or the state who equally feared the
resurgence of what they labelled as 'heretical' feelings. Examples of cooperation
between the fulama and the state in suppressing Sufi elements can be seen not
only in the activities of Muhammad (Ali Bihbahani which had the blessings of the
Shah and Haji Ibrahim I(timgé al-Daulih, but also in the case of two other Sufi
adepts, M&zaffar (A1 Shah and Surkh (All Shah. They were arrested and handed
over to thé mujtahids by the order of Fat@ (A11 Shah. Similarly, the hostility

1. The account of execution of Sufis appears in Vahid-i Bihbahani, op.cit.
392-5 and Tara’<q. 11I, pp.174-5. On Muhammad TA11 Bihbahani see V&hzd—z
Bithbahani, pp.361-80, 96-450; Makarim. II 561-67.

2. Tara’iq. 111, 201, cf. Makarim. 11, 448. A. Izadgushasb Nir al-Absar
(Isfahan 1325 Sh.) contradicts Malcolm s accunt of Nur (Ali's death (The
History of Persia, 11, 420).

3. [Tard@’iq. 111, 177. Haqiqat aZ—{IrfEn (op.cit., pp.161-2) produces the text
of four fatvas by contemporary mujtahids in the (Atabit; Sayyid Mahdi Bahr
al-Uldm (see above Chapter One, 1), Sayyid (A1 Tabataba’I, Sayyid
Muhammad Mahdi Shahristani and erza Abul Qas1m Qumi in condemnation of
Ma{sum A1T and his disciples. H. Algar in Religion and State (op.cit.)

wrongly attributes the title Sif7T Kush and the repression of the Sufis to
Aqa Muhammad Baqir Bihbah3nT.
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of Ibrahim Khan Zahir al-Daulih the governor of Kirman was not without the
approval of the éujtahids. Yet it appears that in most cases the local govern-
ment only interfered when such actions were necessary to appease the rulamal.
Some conciliatory efforts made by Husain fAli Shah, the next Ni fmatallahi
qutb (after Nur (Al1I) who himself came érom a clerical background, to open a
diélogue with the f(ulama of Isfahan, or to appease the ngar monarch, seem to
have been in vain since they only increased the isolation of the orderz. It is
in the face of this problem that from the time of his two disciples Majgﬁb INE
Shah and Kausar fa1i Shgh3 some attempts to seek support from the pro-Sufi
elements in the Qajgr state are visible. In the later years, in the course of
Muhammad Shah's accession to the throne (1834/1250), and subsequently during the
evénts which led to the downfall of Qa’im Maqam and the appointment of Haji
Mirza qusI, Ni fmatallahis played some part. This was primarily due to‘the
earlier influence of Sufis such as Kausar (A11 Shah, Haji Zayn al-(Abidin
Shirvani Mast (Ali Shzﬁi Mirza Nasrallah Sadr al-MamEiik ArdabIliS, and Mulla
(Abbas Iravani (Haji Mirza ansf)‘on the éoyal family and the officials and
courtiers of (Abégs Mirza in Zgarbgijan. This effect is particularly visible in
Muhammad Shah's Sufi tendencies, which in turn allowed many Ni fmatallahis to
hoid prominent offices during his reign6. In many ways the reign of Muhammad
Shah was an era of renewed Sufi activities which were only achieved by ;
substantial modification, if not total sacrifice of the earlier messianic
aspirations. Mh@ammad Shah's reverence and respect for the Sufis, only if and

when it did not interfere with HEjI Mirza Aqasi's personal grip over the

l. Tara’iq- 111, pp.l177, 181, 205-36.
2. Tarad’iq. 111, pp.223-4, Gramlich, I., pp.40-41 and cited sources.

3. On Majgﬁb (A1 see Tara’iq. 111, 257-63; Gramlich, I., 41-3 and on Kausar
A1 see Tara’iq. 111, 264-6; Gramlich, I., 44-5; al-Md’ athir va al-Athar,
op.cit., 164; Makarim. IV, pp.1300-1; Tabagat. 1L, 2, 549. On the division
within the Ni'matallahIs as a result of a dispute over the leadership see
Tabandih's introduction to Hada’iq al-STyaha, op.cit.

4., TFor the life and works of Shirvani besides his autobiography in Bustdn al-
Styaha (op.cit., 348-50) and cother biographical dictionaries, see Gramlich,

I., pp.50-53 and Browne, E.G., A Literary History of Persia, 4 vols.,
Cambridge, 1902-1924, IV, pp.450-2,

5. Tara’iq. III, pp.240-2.

6. For the Nifmatallahi involvement in the politics of the period see Tara’ig
(under above titles), RS. X, pp.67-8, 86-7, 96, 163 (which provides revealing
evidence on the Ni'matall3his' influence on the monarch. Also Religion and
State, op.cit. 105; H. Algar, 'The Revolt of Agha Kh3n MahallatI and the
transference of the Isma(IlI Imamate to India' in Studia Islamica, XXIX
(1969), pp.55-81 (74) and cited sources.
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monarchl, and his policy of restraining the fulama's influence in the political
sphere, hardly produced any striking result. The Ni fmatallahi order was largely
alienated from its original claims and was unable to recapture the public
attention and save for a few minor cases, the order remained passive throughout
the rest of the 19th century. The exception was Haji Mulla Sultan fAli Gunabadi
(1251-1327/1835-1909) the cuzd of the Gunabadi suéorder, who relemphasised the
position of the gutb not onl; as the 'guide', but as the representative and gate
to the Imam of the‘Age. The concepts of Tabavvub (Gateship) and bayfct (oath of
allegiance) to VaZZ-yi Amr, may well be interpreted as a renewal of the older
traditions, yet the influence of the other messianic trends and the fact that he
originated in the area of Quhistan, the home ground of many earlier trends,
should not be underestimatedz.

Furthermore, a wide range of works produced by Ni matallahi writers were
important contributions to the development of esoteric understanding of the Qurn
in the 19th century. In contrast to the fuqah?'s interest in the exoteric dogmas
of religion discussed in “Jgi and usul al-7ich, the Sufi authors, in an attempt
to solidify their esoteric interpreéations, concentrated more on exegesis
(zafsir). Nur (aAli Shah's poetical work Tafsir— Sura-vi Baqara was followed by
Muzaffar (All Shah's Tafsir al-Sab( al-Mathan® and Mojmulat al-Bihar and then by
Majgﬁb ‘Ali Shah's Sharh—i culz-y< varid ez Amir al-WZ minin. Kaﬁsar fAli Shah's
Persian commentary on tﬁeQmIﬁdﬁ,Durar al- Vazaw, was an attempt to give a scholarly
representation of the Sufi ta:s,r3. This tradltlon of writing commentaries,
more than the actual content of these works, seems to have had some influence on
those later claimants who also used the commentaries on the Qurfn as means of
giving esoteric and messianic interpretationms.

The revival of the Ni'matallahi order was not the only example of Shifli-
Sufi revivalism in Iran though it was the most outstanding. Other orders such
as the Zahabf, Nurbakhshi and Khaksar, after a long period of almost virtual
eclipse, began to emerge from obscurity. In Fars, Qutb al-Din Muhammad gahabi
Nayrizi (d. 1173/1760) gave a new impetus to the gahaéz order. Hé was a student

of 'conventional' religious sciences who, after travelling to various parts of

1. For some indications of this influence see below Chapter Four, III.

2. For his life, his c1a1m and his works see Tabandih, N. Xabighih— (I17 va
Irf'n, Tehran, 1374 Q. (1333 Sh.); Tarz’iq. 111, 540-42; Gramlich, I, 64-9;
Haqiqat al-{IrfZn, op.cit., 166-74; HajT Husain Qu11 JadId al-Islam, <n: 3/
al-Talizin, Bombay, 1320, 201-2. For the concept of “zbavvub, or more
commonly BabTyat, see below Chapter Four, I and II.

3. This work is published in 1279/1862. See zl-her=(q. VILII, 83.
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Iran and a long residence in Najaf, during which he taught gl-Futuhat al-Makkiya,
settled in Shiraz, where he lived and taught for the rest of his life. Some
important Sufis of the next generation, often from different orders, studied
under him{ Yet the claim of some later gahabI sources regarding the pupilage

of some well known (ulama of the (Atabat such as Shaykh Ja (far Najafi, Sayyid
Mahdi Bahr allﬁlﬁm and Mulla Mihrab Gilani, and that they were instructed by
Qutb al-ﬁfn for spiritual guidance, should only be accepted with some reser=-
vaéions. Still further, the assumed connection with Shaykh Ahmad Ahsa’i while
the former was residing in Ahsa.seems almost impossible if we.consiéer the
chronological difference. Ié the next few decades the successors of Qutb al-Din
promoted the order in.Shiraz and attracted some local notables. The tr&steeship
of the Shrine of Shah Chiragh (Ahmad b. Musa son of Imam Musa Kazim),the most
important pilgrimage place in Fa;s greatly assisted their stand.. Yet the
Zahabis' claim of spiritual descent in their chain of 'guidance' from Imam Musa
Kazim which entitled them to the trusteeship of the Shrine, and the fact that
théy only recognised eight of the Imams specially aroused the (ulamas' hostility.
In the middle decades of the 19th century under Mirza (Abd al-Nabi Sharifi

(d. 1231/1815) and Mirza Abul Qasim Sharifi Shirazi known as Mirza Baba the
order enjoyed some significance both in its social standing and in the field of
mystical and literary works, but in no way it infringed the norms of a formal
khaniqahi order by venturing any spectacular claimz.

In the same period, the remnants of a branch of the Nurbakhshi order which
had survived from the pre-Safavid times in Khurasan and then in Na’in, also
appear to have undergone séme revival. Haji (Abd al-Wahhab Na’ini (d. 121/1797)
was the first modern qutb of any signifi;ance. Though references to his Uvays<
attitude (one who is abie to attain spiritual knowledge without a visible 'guide')
illustrate an 'intuitive' approach similar to Sayyid Muhammad Nurbakhsh, it also
gives his affiliation with the order something of a 1oo;e nature3. Other

branches and offshoots of the Nurbakhshi order were also known, in Quhistgn and

1. Parvizi, S. Tadhkirat al-Awliya’, op.cit., 534 ff; Tara’iq. III, 216-219,
339; Gramlich, I, 17-18.

2. For the development of the Zahab1 order in modern times see Tara’iq. III,
219, 329, 456; Gramlich, I, pp.18-23. Gramlich (pp.4-18) also traces back
the spiritual descendency of the Zahabis. On his visit to Shiraz the
Christian missionary Henry Martyn observed the wealth and the annual income

of Shah Chir3gh and its mutavall? (4 Memoir of the Rev. Henry Martyn,
edited by J. Sargent, London, 1843, pp.364-5).

3. Although both Targ’Zq. III, pp.215-16 and Sadaqiyanlu, J. Tahqiq dar Ahval
va Asar-i Sayyid Muhammad Narbakhsh (Tehran, 1351 Sh. pp.63-4) trace the
spiritual chain of TAbd al-Wahh3b back to Sayyid Muhammad Nurbakhsh.
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(Iraq-i (Ajam, but it was under fAbd al-Wahhab and his two disciples Mirza
Abul Qasim Shirazi known as Sukut and HEjI Muhammad Hasan Kuzih Kanani (Ng’zn:)
that some messianic prophecies of the éast NG;bakhshi tradition was renewedl.

The eccentric behaviour of Mirza Abul Qasim (died 1239/1828), who because
of his deliberate silence was nicknamed sukut, drew the attention of many
adherents in Shiraz. His contacts with the Nifmatallahis and his association
with some city notables and Qashqa’l khans gave him a strong position much
disliked by the (ulama who accused him of 'contemplating khurﬁj'z. The old
conflict between the fulama and the Sufis continued to create animosity in
Shiraz from the 1820's to the 1840's. But in Shiraz the climate was not always
in favour of the fulama. In spite of chronic waves of persecution and violent
attacks by the mob, the Sufis seemed to have held out against their opponents.
Neither the denunciation of Sukut by the well known theologian Mulla (Al Nari3,
nor the expulsion of Zayn al-/Abidin Shirvani from the city (circa 1236/1820)
nor the expulsion of Muhibb (A1i Shah of the Chishti orders, could much weaken
the Sufis' strength. Ié appears that up to the death of the tolerant mujtahid
Mirza Ibrahim Fasa’i (died 1255/1839), the Sufis were accepted as part of the
religious elite in the city6.

The change which occurred in the religious orientation of the family of
Haji Muhammad Hasan Shirazi and the gradual inclination from sharz(at to ?ar%qat
in the eourse ef three generations, is an example of the Sufis'success in Shiraz
in recruiting new converts from both merchants and religious students. Haji
Mueammad gasan (died 1240/1824) himself was a student of Aqa Mu@ammad Bgéir

Bihbahani and a staunch defender of sharf7. His father was a merchan. from

1. For Sukut and his influence on the development of Sufism in Shiraz see

Tara’iq. III, 247-50; Ruknzadih Adamiyat, M.H. Danishmandan va Sukhansarayan1
Fars, 4 vols., Tehran, 1337-40 Sh.III, pp.167-70; Memoir of H. Martyn op.cit.

pp.351-3.
2. Tard’iq. 111, pp.335-6.
3. This caused Sukiut to give his famous remark: 'An idiot of a philosopher is

a novelty' (Hakim—i khar ham nubar ast). Tara’iq. 111, 244.
4. Ibid. 389 cf. Shirvani, Z. RTyad al-STlyaha, Tehran, 1339 Sh., pp.53-5.
5. Tara’iq. I1I, pp.335-6.

6. For Mirza Ibrahim see Fars Namih. 1I, 29; Danishmandan, op.cit., I, 52;
Memoir of H. Martyn, op.cit., pp.355 ff.

7. For the biography of HaJl Muhammad Hasan see Tara’<q. III, pp.340-45;
Tabagat. 11, 2, 354-5; Fars Namih. I, 123; Memoirs of H. Martyn op.cit.
360, 363. Martyn notes 'this preacher is famous for 1ett1ng out his money
for interest; and therefore, in spite of his eloquence, is not very popular’'.
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Qazvin who had emigrated to Karbila’ in 1761/1175. While continuing his studies,
Muhammad Hasan also followed his father's profession. At the time of the
Wahhabi invasion of Iraq (1216/1801) he fled from Karbila®’, and eventually ended
in Shiraz where he was well received as a prominent mujtahid and continued as

a prosperous merchant and money lender. Though his sons continued their
father's dual profession, two of them, HaJl Muhammad Husaln (died 1249/1833) and
Aqa Muhammad Shirazi (later titled Munavvar fAll Shah) (1224-1301/1809-1883),
were converted to Sufism and became disciples of Sukutl. This was followed by
the grandsons of Hajz Muhammad Hasan, who much to the mujtahid's disgust, turned
to Sufism; of theu the mest impertant was the future head of the Ni fmatallahi
order, Muhammad Husaln Rahmat (A1 Shah (1208-1278/1793- 1861) By the time of
Mirza Ma(sum Na 1b al- Sadr, the great grandson of HaJl Muhammad Hasan and the
author of Tara’iq aZ-Haqa 1q, the whole family were commltted to the order.

But ie was not because of their financial strength that they were able to
encourage Sufism in the city. In 1250/1834-5 after Muhammad Shah's accession,
owing to the moral support he had long received from Ni(matallahfs, Rahmat fAl1
Shah was appointed to the office of Na’ib al-Sadr in Shirazs. This apuointment,
which was greatly in the Sufis' favour, proviéed a considerable control by
Rahmat fAli Shah over the pensions and allowances of fulama and tullgb in Shiraz,
as.well as over the collection and distribution of the income frem endowments in

the province. This gave the Sufis some official backing which lasted up to the

end of Muhammad Shah's reign.

Thus, in the period between 1790's to 1840's, the growth and establishment
of three major orders, which were all represented in Shiraz, turned this city
into one of the important centres of Sufism in the central and southern Iran.
This in turn allowed the emergence of an intellectual climate hardly discernible
in any other part. But besides the established Sufi orders, the city also hosted
a great number of wandering dervishes with Jalali, (Ajam and other Khaksar

affiliations who in their journeys to and from India, Anatolia and central Asia,

1. Tara’iq. 111, 353; Fars Namih. 1L, 124. Martyn relates that for fifteen
years Muhammad Busain 'was a devoted Mohometen (sic. Mohammadan); visited
the sacred places, and said many prayers. Finding no benefit from
austerities, he threw up muhametineism (sic¢.) altogether, and attached him-
self to the Soofie master. I asked him what his objective was, all that

time? He said he did not know but was unhappy'. (Memoirs of H. Martyn,
p.362).

2. Tara’iq. pp.387-94; Gramlich, I, 53-5.
3. Tara’iq. III, 391.
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took up their abode in the tikiyths of Shirazl. Their vast network extended
from Chishti khaniqahs of Punjab and Deccan to central and then western Iran,
to Kurdistan and Kgarbazjaﬁ amongst the communities of Ahl-i Haqq, and then
further to Anatolia, Roumelia (and as far as Albania) where tﬁey were connected
with Bektashi, NaqshbandI and Mewlevi centres. In the east, they were
concentrated in central Khurasan in Turbat-i Haydariyih where the tomb of QuFb-
al-Din Haydar was 1ocated2, and from there théy travelled up to Central Asia,
to Marv; Khzva, Samarqand and Bukhgra, to visit the Tomb of Sultan Jalal al-Din
Haydar and stay in Nagshbandi khaniqahs. On the way back they éassed through
éalkh, Herat and Qandihar to end up again in northern India. Their journeys
also included frequent visits to the (Atabat, the Hijaz and southern Arabia.
Widespread travels and contacts with various ;rders, sects and ideas,
defined as sayr-i afaq va anfus (exploring horizons and souls), which in theory
was to purify the 'seeker' so as to give him a material detachment and moral
insight, in reality opened the wandering qalandars to an amalgamation of broad
and diverse 'heterodox' ideas and attitudes. They seem not to have had a firm
hierarchical order and lacked a well defined doctrine, yet on a popular level,
their function as intermediary agents between various schools of Sufism and
over a large geographical territory, was highly significant. The wandering
dervishes were indeed responsible for the reintroduction and diffusion in the
Iranian environment of many 'heterodox' ideas, rites, popular beliefs and
behaviours Wthh ranged from Huruf1 cabbalistic gnosticism inherited by the
Bektashis, to the extremism of Ahl-i Haqq, Nusayrlsm in western Iran (or others
in Central Asia), popular Indian pantheism, and pagan pre-Islamic beliefs of
Arabia. Their ideas and expressions were often too eccentric and spectacular
to be taken seriously. Henceforth they rarely caused any concern for the
authorities, and if they ever did create any trouble they were easily thrown out
of towns. But their eccentricity gave them a chance to transmit messages and
ideas which could not be conveyed otherwise. By way of entertainment, story
telling, singing and reciting poetry, or by performing magical and other extra-

ordinary acts, they were able to draw public attention.

1. For Khaksar see Gramlich, I, 70-88; Mudarrisi ChEhErdlhl, N., Khaksar va
Ahl-i Haqq; op.cit.; S.H. Amln, 'Ittlla(atl dar barih-i darvishan-i Khaksar'
in Rahnama-yi Kitab, XX (1356), pp.229~ 234 (which surveys sources on the
order); MudarrisI, A. (Malsum (AlI Shah), Ganjinih-i AulZyd@® ya 4°’Inih—i
(UrafE, Tehran, 1338 Sh. For general information on wandering dervishes see
The Sufi Orders in Islam, op.cit., pp.264=9; EIZ, DARWISH (D.B. Macdonald).

On their gatherings in Shiraz in Haft Tan and Chihil Tanan see Ibra 1q. III,
PpP.490-1.

2. The Sufi Orders in Islam, op.cit., 39.
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References in most sources hardly ever go beyond description of the appear-
ance and the public behaviour of the wandering dervishesl. Some hints, however,
in the accounts of encounters with dervishes of Jalali, Bektashi and Mewlavi
orders shed some light on their attitudes, particularly with regard to the new
developments which were taking place around them. The way they saw and inter-
preted the superiority of the 'Christians' over 'Moslems' is an example of the
apprehension which by the 1840's was beginning to develop amongst the ordinar
people of Iran, Turkey and Central Asia, mostly in response to the imminent
threat by the neighbouring powers. The widely travelled dervishes were amongst
the first to notice and interpret these changes by identifying them with the
past calamities or with the familiar examples of messianic movements. On his
way from Tabriz to Tehran Dr. Wolff, for instance, records meeting a 'learned'
dervish called (Abd al-Wahhab Gilani who in response to the former's evangelical
preachings, likened him to the disciples of Badr al-Din of Samawna who believed
that 'the property of men ought to be used in common'. The dervish then gave an
account of the 15th century revolt of Burkoluj Mustafd who 'he believed was still
alive'% He considered Wolff as the protoype of the "farangis', and with the
usual mixture of satire and fantasy added:

'I heard of you at Delhi where you have conversed with
Akbar Shah, the king of Delhi, and mewlevees there,
and I have heard of you at Cashmere. You have been a
Jew, and all great events proceeded from the followers
of Moses, and will proceed again until Eesa (Jesus)
will again make his appearance. When these events
shall take place, and you shall see yourself surrounded
by your followers, then remember derveesh of Geelan.
Abd-ool Wahab has not succeeded in reforming the world,
but you will'3,

Again on another occasion on his way back from Bukhara, Wolff met a party

of dervishes who warned him that 'the time will come when there shall be no

difference between rich and poor, between high and low, when property shall be

1. References to wandering dervishes in mid-19th century travel accounts are

numerous. Lady Shiel, M. Glimpses of Life and Manner in Persia, London,
1856, pp.152, 192-6; Wills, C.J. The Land of Lion and Sun, London, 1891,
PP.42-52; Fraser, J.B. Travels in Kurdistan, Mesopotamia, etec, 2 vols.,
London, 1840, I, pp.289 ff: Layard, A.H. Early Adventures in Persia,
Sustana and Babylonia, London, 1894; Binning, R.B.M. 4 Journal of Two Years'
Travel in Persia ete., 2 vols., London, 1857, II, 72-3; Browne, E.G. 4 Year
Amongst the Persians, London, 1893 (1926), pp.56-61. For story tellers see
Malcolm, J. Sketches of Persia, London, 1845, pp.91-103.

2. Wolff, Rev. J. Narrative of a Mission to _Bokhara, London, 1847, 93. On

the above mentioned persons see EIZ, BABA’I (C.L. Cahen) and BADR AL-DIN
B.KADI SAMAWNA (H.J. Kissling).

3. Wolff, 93.
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in common - even wives and children'™. Wolff heard of an Afghani sayyid
that:

'l know these Frankee derveeshes = I know these English

derveeshes. They go into a country, spy out mountains

and valleys, seas and rivers; find out a convenient adit,

and then go home, inform a gentleman there - a chief,

who has the name of Company, who sends soldiers, and

takes the country'Z2.
This idea was repeated by other dervishes. In a gathering in Marv a dervish
while relating the deeds of Timur, suddenly broke off, and turning to Wolff,
said:

'The English people are now Timur, for they are descendants

of Ghengis Khan. The Inglees will be the conquerors of the

world. On my pilgrimage to Mecca, I came to Aden, where

they keep a strong force, and from whence they may march
to Mecca wherever they please; and march towards Mecca they

shall'.
Wolff relates that when a Turkoman in the audience said; 'the Russians shall be
the conquerors of the world' and 'all is over with Islam', another dervish
agreed with him: 'the great mullas of Samarcand assert that Russia is the Jaaj-
Majooj (Gog and Magog), and this has been already predicted by Ameer Sultan,
the great derveesh of Room'3 Only to a limited degree should the above remarks
be taken as signs of a general alarm, but nonetheless they convey an impending
sense of millenarian yearning. It is evident how the fear of a superior alien
power whose nature is not clearly known, can stimulate the imagination of
ordinary people to look into their own past and their eschatological future in
order to find an identity for this unknown danger.

The wandering dervishes were not the only group who were speculating on the
political changes. By the second quarter of the 19th century, particularly in
the uncertain times of Fath (Ali Shah's later years, there was a tendency in
Sufi circles to prognostic;te political changes and more specifically the future
of the monarchy. The Sufi adepts who had by then abandoned their own independent
extreme claims, now tried to solidify further their links with the secular rulers
not only by means of converting members of the ruling family and high rank
state officials to their orders, but by predicting the future accession to the
throne of a pro-Sufi prince. Tara’iq al-Haga’iq relates that at the time there
was a widespread prophecy amonést the myséics and ascetics that after Fat@ fali

Shah, the monarchy would be transferred to a certain Muhammad who had Sufi

1. Ibid. 298. 2. Ibid. pp.296-7.
3. Ibid. pp.313-14,
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leanings and was attached to the Nifmatallahi order. The author sees this as
the chief reason for Fath (All Shah's hostility towards Sufis 'since he imagined
that thesepeople (i.e. de;vishes) were in favour of termination of his dynasty'
He then states that some merchants sought the opinion of the ascetics,
astrologers, geomancers and jaffars to specify whether after Fath Al Shah the
monarchy would go to (Abbas Mirza or to Muhammad (Ali Mirza Daulat Shah’. But
opinions were divided. Shaykh (Abdallah ién Mubgrak3 believed that Fath flAli
Shah would outlive both his sons and then after him the monarchy would éo to a
certain Muhammad. Sayyid Sadr al-Din Dizfuli a gahabz Sufi from Shiraz believed
the same4.‘ Haji Muhammad éasan Na’ini (died 1247/1831) the qutb of the
Narbakhshis in NE’{Q, forecast that 'this prince would ascend to the throne but
because of slaying an innocent sayyid, he would not enjoy his rule's.

These and many other speculations suggest that towards the end of Fath (A1
Shah's reign, the uncertainty on the question of succession, a growing powér
struggle between rival contestants and the increasing threat of the outside
powers, encouraged speculations which were in some cases vital for the interests

of the various supporting groups

1. Tara’iq. 111, 192. 2. Ibid. See below.

3. Ibid. For his biography see Tabagat. II, 2, pp.287-9. He had corres-
pondence with theologians such as Shaykh Ahmad Ahsa’l and MIrza Muhammad
AkhbarI (Fihrist. 11, 228). The Bab also refers to him (see below) .

4. Tara’iq. 111, 292 also states that these predlctlons were widespread to the
extent that Muhammad Khan, the chief of Qara’l tribe was also contemplating
his possible accession to the throne. HajI Mirza Aqa31 is also credited
(chiefly by his future admirers) with predicting the succession of his
pupil Muhammad Mirza. However as Khan Malik S&s3@nl points out (STyasatgaran-—
1 daurtith-i Qagjar,. 2 vols., Tehran, 1346 Sh., II, pp.52-3) after the
ratification of the treaty of Turkmanchay (1828), in which the hereditary
right of the descendants of (Abbas MIrz3 to the throme was guaranteed,
such a prediction hardly needed formidable insight. @isas al-(Ulam@> (p.174)
also refers to a certain Sayyid Sadr al-DiIn Nahavandi (Shushtari), an
ascetic known for his Karamat. Qajar princes accorded him great respect
in the hope that his influence might determine the choice of a successor to
Fath (Al Sh3ah. Religion and State (op.cit. 70) wrongly attributes this to
Sayyld MahdI Bahr al- (U1am.

5. Tara’iq. I1I, 291 cf. 245. Khan Malik Sasani (SZyasatgaran—i daurih-i
Qajar, op.cit., II, pp.40-41) quoting a certain Shams al-Din HakIm Ilahi
also describes the same occasion which took place in 1246 (1830-31) during
which Sayyid Abul Qasim Qa’im Maqam was also present. When Qa’im Magam
was saylng farewell to Hajl Muhammad Hasan, to whom he was an adherent,
Na’Ini gave him a note on which was written; 'You will be killed by Muhammad
Mirza' Hakim Ilahi says that Qa’im Maqam was always aware of this warniug.

6. See below.



74

But these prognostications were not confined to the future of the monarchy.
Some mystics with an Uvaysz approach, frequently expressed interest in the
mysteries of Zuhﬁr The Babi chronicler Shaykh Muhammad Nabil Zarandi quotes
an aged Babi, Mirza Muhammad Qamsarlwho had hlmself visited Ha31 Mnhammad Hasan
Na’ini. In his youth whlle he was in Kashan, Mirza Muhammad heard of 'a certaln
man in Na’in who had arisen to announce the tiding of a new Revelation, and
under whose spell fell all who heard him, whether scholars, officials of the
government, or the uneducated among the people'l. In search of the truth of
this claim, Mirza Muhammad proceeded to Na’in where he himself heard Haji
Muhammad Hasan declaring 'Ere long will the earth be turned into a paradise.
Ere long mill Persia be made the Shrine around which will circle the people of
the earth'. On another occasion Hajl Muhammad Hasan during his z7kr even
informed Mirza Muhammad 'that Wthh I have announcing to you is now revealed'.
At this very hour.the light of the 'Promised One' has broken and is shedding
illumination upon the world'z. This intuitive prognostication may also be
detected in another ascetic, Mulla Hasan Arandi Na’ini, one of Muhammad Hasan's
disciples. al-Ma’athir va aZ-Zthar.states that Mulla Hasan's 'intuitive.
knowedge' was so strong, that, as has been often mentiened, he had 'forecast
the harm which would come to the Shari(at from the Bab's appearance'’

It is not a mere coincidence that HajI Muhammad Hasan, and his disciple
Mulla Hasan, though from entirely different baekgrounds, both represented a
recognisable Uvaysz approach. HajI Muhammad Hasan was the son of a prosperous
merchant of Yazd4, whereas Mullé Hasan‘was a eimple shepherd in the deserts
around Na’in before 'being chosen; by Muhammad Hasan to follow the Uvaysf path.
Indeed the latter's life is characteristic of Sdfi asceticism. For sixty years

he lived in a single room in Madrasih-i Nimavard in Isfahan.

1. Nabil. 8. Zarandi also relates that as a result of his acquaintance with
Shaykh Ahmad Ahsa’i, Haji (Abd al-Wahhab N3’InI was 'awakened by the message'
as a result of which he retired from society and came to be regarded as a
Sufi. However, such acquaintance between Na’Ini and Ahsa’l is hlghly
impossible. [Abd al-Wahhab spent most of his later life in Ni’In and died
there in 1212 Q. (1797) (Jara’Zq. III, 215) when he was 95 years old, where-
as Shaykh Ahmad Ahsa’I arrived for the first time in Yazd in 1221 Q. (1806)
at the age of 55 (Shaykh (Abdall3h Ahs3’I, Risalih-i Sharh-i Ahwal-i Shaykh
Ahmad Ahsa’Z, op.cit., 27). It is p0531b1e that Nabil ZarandI confuses [Abd
al-Wahhab and Haji Muhammad Hasan Na’InI since not only the latter fits
better the description of 'a modest and illiterate man, but most probably

he was still in Yazd at the time of Ahsa’I's frequent visits between 1221-
34 (1806-18).

2. DNabil. 8. 3. Op.cit., 169.
4. Tara’iq. I1I, pp.244-5.
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'He accepted no gifts or niyaz (Sufi alms). His annual
livelihood was limited to ten to twenty days gleaning at
" the harvest time in the villages around Isfahan ... In

summer and winter he had no bed and slept only a few hours

in a tattered rag ... He rarely went out of his room, and

at nights only the light of his heart was glimmering. He

had no books, not even a single leaf, but he was a maiter

in divine hZkmat, and in all branches of mathematics'
The same austerity, voluntary poverty and intuitive insight may also be seen in
other Uvayszs. The spirit of expectation in the independent ascetics, as in the
wandering dervishes or the Nilmatallahis, had little direct effect on the course
of the later messianic developments, but nevertheless its echoes survived in the
heterodox milieu only to recur in the course of the messianism of the later

decades.

II

Theories and speculations which developed among ascetics and Sufis often
served as primary motives for a wide range of popular prognostications and
anticipations. What developed in taquat or amongst individual ascetics in
many instances revitalised incoherént expectations which already existed on a
popular level. Occasionally traces of theoretical messianism are clearly
visible in popular beliefs, but usually it had an effect in a diffused form on
individuals who were on the borderline between popular religion and the world
of scholarship.

A clear example may be perceived in the works of Muhammad Hashim Asif
known as Rustam al-HukamE’z. He belongs to a generation.of the urban déellers
who in their 1ifetiﬁe witnessed the change in the sixty years span between the

fall of the Zands and the end of Muhammad Shah's reign (from 1780's to 1840'8)3

1. Ibid. III, pp.239-40. Also see Mirza Husain Tahvildar Isfahani, Jughrafiya-
yi Isfahan, edited by M. Sutudih, Tehran, 1342 Sh., p.68.

2. Rustam al-Hukama’ was a prolific writer, although only the full text of one
of his works, Rustam al-Tawarikh (op.cit.), and some extracts of his Jung—<
Ahkam va Ash!@r, written in 1244 Q. /128 9 (H. Natiq, 'Qatl-i Gribayduf dar
ahkam va ash(ar -1 Rustam al-Hukama’' in MusZbat-i Vaba va Bala-yi Hukumat,
Tehran, 1358 Sh., pp.l155-75) are published. Towards the end of his life,
Rustam al-Hukama’ himself carefully compiled a list of his works (Fihrist-<
Munsha’at va Rasa’il) at the end of his NasZhat Namih (MS. no.l1270, Minaslan
Coll., U.C.L.A., Research Library).

3. For the analysis of Rustam al-Hukama’'s views on political theory, economics
and history expressed in Rustam al-Tawarikh, see A.K.S. Lambton, 'Some new
trends in Islamic political thought in late 18th and early 19th century
Persia' in Studia Islamica, XXXIX (1974), pp.95-128 (97-113). Also H. Natigq,
op.cit. particularly with regard to the events of the 1820's and 30's. For
his biography see Rustam al-Tawarikh, pp.55 ff. In an epilogue to theabove MS.
(UCLA MS. p.71 ff) he also gives some information on his background.
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His concise and simple, yet sometimes deliberately pompous, rhythmical and
sarcastic style, his imaginary characters, titles, positions and events, as
well as his constant shifts from reality to fiction, suggest a strong influence
of popular narratives in his work. Rustam al-Hukama’'s interpretations of
historical facts and political realities are often mixed with his apocalyptic
fictions. This is evident in his references to the circumstances of the
imminent Zuhur of the Imam Mahdi. They reflect the political upheavals which
by the second and third decades of the 19th century were beginning to affect the
Iranian public. Similar to the Sufis and the wandering dervishes, Rustam al-
Hukama’ tries to explain these changes in terms of millenarian events.
An example of these speculations appears inkRustam al-Tawarikh. In an
. 1
additional introductory passage, most probably written prior to the final draft’,
the author in the middle of an imaginary story hints at the advent of the Mahdi :
'By God's will in the year 1251 (1835-6) in Iran, one of
the sons of Fath (A1T Shah would ascend the throne as a
n@’<ib of the excellency (i.e. the Twelfth Imam), and
would follow the path of justice and equity. But in the
year 1262 (1846-7) after unbelief (kufr) has been
victorious over Islam, the Imam himself would appear from
Ars—1i Gharrd’ (i.e. Madina), overthrow unbelief and poly-
theism and destory oppression and darkness and conquer the
world'Z2,
With the assistance of his minister, an old man from Fars who would be perfect
in all virtues, embellished with honesty and faithfulness and skilled in all
sciences, the Qa’im would rule with justice. 'But the people of the world
would never be content with justice and equity, and therefore when He is away
to conquer the distant countries of the world, the people of Isfahan would rebel
against Him and would claim that He is a Sufyani ruler'. Then from the notables
of Isfahan Dajjal (anti-Christ) would appear. He would be one-eyed and a strong
man, who is shrewd, atheist, ambitious, rich and generous. He starts his

rebellion from Luristan riding his huge donkey. His minister and assistant is

1. Rustam al-Tawarikh, 475. The date of completion should be read Muharram
1251 Q. (1835) and not 1215 (see Lambton, op.cit. 104). The confusion
occurs because of Rustam al-Hukama’'s strange habit of deliberately changing
the dates by misplacing the last digits. He also did the same at the end
of Ndsahat Namih (MS., op.cit., p.76) dating 1206 instead of 1260 (1844),
while in the text he makes it quite clear that he is writing in 1260 Q.

This riddle-like dating is not an unprecedented practice, especially when
the author is making unusual and somewhat dangerous remarks.

2., Rustam al-Tawa@rikh, 32. Summary translation in Lambton, op.cit., pp.103-4.
Part of this paragraph from line 5 to 14 in the original text is
deliberately omitted by the editor in later reprints of the text. Similarly
other passages and sentences in the text (such as line 8-14 of p.475) which
contained precise speculations on the appearance of the Q3a’im in 1260-2 Q.

are absent. This is probably done because of the embarrassing coincidence
with the date of the Bab's declaration.
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seen anything like it'l. In one of his qagidihs, which was evidently composed
in imitation of Shah Nifmatallah's famous elegyz, he again states that the
shortcomings and failures of the Muslims would bring forth a disastrous defeat
by the Russians. But the pressure of the oppressors would not last long:

'"The Qa’im of the house of Mustaf3 would appear

I see in him the glory,

He is the guide to all the misled in the world

I see the celebrated MahdI'3.

Another example of Rustam al-Hukama’'s speculations appears in an epilogue
to the collection of his NagZhat Namih which was written in 1260-61 (1844-5)
when he was almost eighty years old. Here, he lays emphasis more on the Mahdi
and less on the na’<b, whom he vigorously expects to appear in 1250. Already
in the epilogue of Rustam al-Tawarikh he had postponed the date of the 'great
disaster' to 1252-3 (1835—6)4, but here after ten years it appears that he is
no more interested in the appearance of the 'deputy' of the Imam whom he had
anticipated to be one of the Qajars. It is difficult to know if his lack of
interest was because of the poor performance of Muhammad Sh;h, who could hardly
match the glorious na’<b-i Mahdi of Rustam al-Hukama’, or because of a change in
his attitude towards the 'ill-fated Christians' whom he so gravely feared.
Nevertheless, in a short passage written in 1262 he admires the people of Rum,
Turkistan, India, Russia, and the seven kingdoms of Europe (haft qiral-i farang) .

'"In those places, there is justice, equity and order,
and in every matter law and order 1is prevalent in

its highest degree, whereas in Iran, contrary to these
places, the people are only capable of understanding
traditional knowledge (man?ﬁl fakm) and susceptible

to fables (afsanih pazir)'°.

In spite,however,of his earlier disappointments about the time of the Zuhur,
the idea of the advent of the Q3’im reoccurs in the writing of Rustam al-Hukama’.
Again in Dhu al-Hijja 1260 (December 1844), he confirms that in fifteen months
time, that is Rabi al-Awwal 1262 (April 1846), the Q3’im would finally appear6.

1. Ibid.

2. For this qagidih which has long drawn attention for its alleged messianic
prophecies, see Browne, The Literary History, op.cit., III, pp.465-70;
Kings of Love, op.cit., 200; Kulliyat-i Ashlar-i Shah Nimatallah—i Vali,
edited by Javad Nurbakhsh, Tehran, 1347 Sh., pp.716-19.

3. Natiq, op.cit., pp.l1l74-5. 4,  Rustam al-Tawarikh, 475.
5. Nasthat Namih, (MS. op.cit.,) pp.106-7.
6. Ibid., pp.75-6.
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He praises the Qa’im with the highest titles in another gasZdih in which he
describes the circumstances of the Zuhur. He confirms that this would happen
in the year Rabb-i Ghani, which numerologically is equal to 12621. But he warns
his reader to be on guard against the appearance of 'imposters'. In the list
of his works, he refers to a ris@lih which he compiled 'in rejection and denial
of those who claim to be the ng’ib of Sahib al-Zaman'.

'Whoever makes such claims is either insane or melancholic

or else under the influence of hemp and other drugs. He

may also be possessed by jinns and devils in which case

he may even perform many supernatural feats which would

fascinate the laymen and the ignorant. This seeker of

truth (i.e. himself) has witnessed in the past many stories

of this nature, and all the claimants were eventually

either killed or stoned to death. Therefore let it be

known to those with reason that those just kings who take

refuge in Islam in their reigns, are the deputies of The

Excellency (i.e. the Qa’im), and those just and fair

(ulama in the sphere of Shar{ are also the deputies of
The Excellency'Z.

Fear and admiration for the West, in comparison to instability, insecurity
and decline at home, led Rustam al-Hukama’ to seek for some messianic prophecies.

But in spite of his long lasting anticipations, in reality Rustam al-Hukama’
still firmly recognises the 'just king' and the 'just divine', as the'true
holders of a divine mandate. His condemnation of those who claimed to be the
deputy of the Imam leaves no doubt that his expectations were entirely within
the boundaries of the existing secular and religious systems3. Although in
theory he expects an Arab youth to rise, in reality he is not prepared to see
anyone but the accepted authorities as the deputy of the Imam. This might
suggest that his condemnation of the 'imposters' is perhaps referring to the
Babis, who had at the time begun to propagate the advent of the Bab4.

Besides ideas expressed by Rustam al-Hukama’, there are other popular
prophecies and speculations which indicate‘the widespread diffusion of
millenarianism in this period. Such ideas had distinctive effects on the later

currents of thought. For instance they not only influenced the conversion of

1. bid. 86. He titles one of his qagidihs as 'Bisharat Namih—i Firuzt, dar
alamat—i guhur—i Sahib al-Zaman va TarTkh—i gzuhurash'.

2. Ibid. pp.94-5.

3. Amongst many other panegyrics in honour of the Qajar rulers, Rustam al-
Hukama’ also composed two Bisharat Namih in honour of Aqd@ Muhammad Khan's
kKhuruj .

4. See below Chapter Six, II for the beginning of the Babi activities in
Isfahan.
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many individuals to the Babi movement, but affected the entire formation of

the movement in its early days. These themes particularly caught the attention
of the Babi-Baha’i sources who often in order to emphasise the extraordinary
aspect of the new manifestation, took care to record them. Sayyid (A1l Mu@ammad
the Bab himself made reference to the 'coincidences' (iqtiranat) and the
circumstantial 'signs' and 'prophecies' which he believed to have been
emphatically pointed towards his revelation, while maintaining that in spite of
their sincerity and true inspiration, they could be taken only as secondary
proofs of his claiml. It may be argued that accounts in the Babi sources
concerning the earlier prophecies about the Zuhur may have been assembled with

a hindsight in order to justify the 'cause' éf the Bab. Nevertheless the fact
that the early accounts such as Nugtat al-Kaf or Qatil, as well as the writings
of the Bab himself make use of such.ideas shows that they were greatly influenced
by prognostications and speculations of their time.

Amongst other things, the Bab occasionally referred to an Indian jafpr,
who with his knowledge of numerology even prognosticated his name and the date
of his revelation:

'The Lord will return to you amid the two initiations (fz
al-nash’ atayn) , _

To revitalise the religion after ra and ghayn (i.e. J:
200 + ¢ : 1000 = 1200)

Thus multiply the essence of Auwa (i.e. R: 5 + 9

6 = 11 : s ) by number of its letters (i.e. 2 x 11 = 22)
And that 1is the name of the pole of the two worlds "2,

Other sources also acknowledged the Indian jaffar in Karbila’ who heralded
the emergence of the Bab, though not surprisingly with conflicting inter-
pretations. al-Qatil al-Karbala’i maintained that the jaffar’s mathematical
calculations confirmed the authenticity of the Bab3. Tunikabuni on the other
hand states that when Sayyid (Ali Muhammad visited Karbila’ prior to 1260, a
murtas (an ascetic; usually Indian) %orecast the evils which would soon arise

from his claimﬁ More significantly, Sayyid Javad Karbala’i, a follower of

1. Letter to Muhammad Shah, INBA. no.64, pp.103-26 (124-5) cf. Dala’il—
Sablah, op.cit., pp.60-2.

2. INBA. op.cit., 124 cf. Dala’il, pp.60-2, and idem, Shu’unat-i FarsZ (written
in 1264/1848), INBA. 64, pp.78-95 (78). From this enigmatic calculation
the Bab extracted his own name; 11 [ & ] x 22 [(2: the number of the
letters of %® ) x 11 (the numerical value of ® )] = 242 which is equal
to the numerical value of f(AlT Muhammad. The poetry referred to by the
Indian jaffar originally belongs to Sayyid Muhammad AkhlatI, whose works
on jafr were known to the Bab (Dgla’<il, 62).

3. @QatTl. (516) quoting MIrza Muhammad (AlI and Mirza HadI Nahrl.
4. €. 59.
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Rashti and one of the earlier believers in the Babl, relates that speculations
of the Indian ascetic known as Sgyin in Karbila’, greatly assisted him in his
search for the 'Promised One'. .In his brief reply to Sayyid Javad, Sgyin wrote
a short message containing a series of mysterious figures. When Say&id Javad
eventually deciphered the message, he noticed that by employing @isab—i Jumal,

each figure contains a message:

10 4 5 40 & 6 3 68 &
s < < ¢ S A G
S g + Mahdz Jpmse . maujud (exist)
2 200 4 40 8 40 10 30 70°
< ) I T S J ¢
“*» :rab(b) Lord e Glo o (477 Muhammad

Other signs of the Indian influence on the early Babis may also be seen
in Aqa Sayyid Basir Hindi, a blind mystic from a family of Sufi dervishes in
India whose searéh for the spiritual 'guide' eventually introduced him to
Sayyid Kazim and then the Bab3. He was first motivated by his forefather's
prophecy ;egarding the appearance of the 'Perfect Soul' (Nafs-7 Kamil) in the
land of Iran4. The prophecies of another Indian also aroused the curiosity of
Mirza Muhammad (Ali and Mirza Hadi Nahrz, two Babi brothers from Isfahan who
once met‘in Karbila’ a Shifi pilgrim from the 'remote parts of India' who in
reply to their query, told t!2m that according to the traditions circulating
in his homeland, the revelation of the Qg’im would occur in the thirteenth
century A.H.5 There were other allusions which also led the 'seekers' to the
Bab. Years before the appearance of the Bab, another convert, a certain Shaykh
(A1 Khurasani heard some poetry from a pilgrim in Mecca that alluded to the
date of Zuh£r6. Mirza (Abd al-Wahhab Khurgsgnz, who also was a Babi, first met

a jaffar who extracted the name of the Mahdi by numerological calculations7

1. For his details see below Chapters Three, III and Five, I.

2. Account given by Sayyid Javad Karbala’I to Mirza Abul Fazl Gulpayigani in
Kashf al~-Ghita’, Tashkand, n.d., pp.76-7. Also noted in Dala’<l, 60.

3. For his details see below Chapter Nine

4, NK. pp.255-6.

5. Qatzl. (516).

6. Dala’il, op.cit. 60.

7. Ibid. pp.60-61.
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Also the Bab refers to an Kgarbaijani believer who twenty years prior to the
Bab's arrival in Kgarbazjgn in 1263 (1847) saw in his dreams two men who read
an Arabic quatrain:

'Sixty and two renewed,

the cause which was unpreceded,

He is a Guardian (vqlZ) or an assigned messenger,

who descended from two pure branches'!l.

Indeed Zfarbgijan was a breeding ground for a variety of popular
speculations in this period. One may assume that this is not unrelated to a
rich popular mysticism in the towns and villages of the province which survived
up to the 19th century. Haji Mufin al-Saltanih, himself a native of Tabriz,
in a section devoted to tﬁe '"heralds of thé Revelation', describes a number of
individuals who at various levels were influenced by these popular messianic
ideas. Amongst them was a humble old Tabrizi who some time prior to 1260 used
to decorate walls and gates of mosques and houses in Tabriz with a mysterious
inscription ¢y, L . On one occasion when he was questioned by one of the
(ulama of the ZZE;_;EBut the meaning of this strange practice, he replied that
it was an allusion to the forthcoming Zuhur of the 'Proof of God', and that he
was only performing a duty for which hé had no logical explanationz.

In spite of an evident contradiction with the traditions about setting a
date for the revelation of the Imam, emphasis on the significance of 1260 may
be observed in the popular beliefs of the time. The widespread circulation of
ambiguous accounts concerning the death of the Eleventh Imam and the Concealment
of the Twelfth Imam in 260 A.H. (873-4) was a source of inspiration for many
popular figures, and for those who were preoccupied with messianic prophecies,
to speculate on the occurrence of the Zuhur after the lapse of a millenium.
Besides Rustam al-Hukama’, the Indian 3aff5r, or the old man from Tabriz, many
other popular prog;osticators in the 19th century were also obsessed with setting
the precise date. The numerological chronogram Ya ?uh&r al-Haqq @g;Jb,?EL )

which is equal in numerical value to 1261 was much favoured by early sources

1. Letter to Muhammad Shah, INBA. no.64, 124 and Dala’Zl, pp.61-2, (on the
authority of Mull3 YGsuf ArdabIlI relating from a certain Mirza Mas/ud).
It is not known who the original compiler of this quatrain may be.

2. TMS. pp.6-7. Even up to the time of MufIn al-Saltanih in the late 19th
century, some remnants of his cryptic inscriptions survived on the wall of
the Jum’ih mosque in Tabriz.

3. See for example NK. 93. Also the title of Mirza Asadallah Fazil Mazandarani's
Zuhur al-Haqq seems to have been inspired by the same epigram.
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Qatzl al-Karbala’i states that this point was not only noticed by the Shi (i
sources, but others such as Christians, Europeans (Farangi), Mandaeans (Sabi’% ),
Zaroastrians and Jews as well as Nirmatallghis, Isma Ilzs, ZaydIs and Vaéifzs,
all acknowledged the importance of the year sixty—onel. To strengthen his
argument, he refers to the Jews who he believes were expecting the coming of the
messenger in Rabi! al-Awwal of that yearz. Further he gives some examples of
Sufi writings, including poetry of Shah Nifmatallah Vali and Muhi al-Din Ibn
(Arabi who, as Qatfl alleges, both prophesied the occurrence of.the Zuhur in

the year sixty one3. Qatil's tone, like most other Babi sources, te;ds to
emphasise that in spite of their clear implications, which he believed were
solely directed towards the Bab's revelation, these prophecies had been mis-
interpreted by the followers of these creeds.

Some astrologers (munajjims) were also credited with predicting the date,
or confirming the magnitude of the new revelation. Timur Khvarazmi, an
astrologer from Isfahan, predicted that between 1230-50 (1814-34) great upheavals
would prevailA. Mirza an Munajjim IgfahgnI, who was an astrologer to Manuchihr
Khan Mu'tamid al-Daulih in Isfahan, was more specific when he pointed out that
the year 1260 Q. would witness 'incredible events's. Another astrologer, Mirza
Jalfar Tabrizi believed that his astrological tables made it certain that the
cause of the young Sayyid (A17 Muhammad, then at the beginning of his 'mission’,
would expand in the world and wouid last for a millennium6.

Not only astrological coincidences, but disasters and human miseries, were
also taken as signs that would precede greater apocalyptic upheavals. 1In
particular, the outbreaks of cholera which up to the end of the 18th century

was unknown in Iran, generated some speculation . Mulla Muhammad Hamza'

1. QatZl. (pp.515-16).

2. Ibid. References to the Jewish prophecies and expectation of the Messiah
(MashZah: ha-milikh) in 19th century Iran may be found in some early 19th
century accounts of the Christian missionaries. Amongst them Stern, H.A.
Dawning of Light in the East, London, 1854, pp.254-60 and Southgate, H.
Narrative of a Tour through Armenia, Kurdistan, Persia and Mesopotamiq 2 vols.
New York, 1840, II, 102-3. Stern (op.cit., pp.254-5) refers to his visit
of Hakim Harun, a well known Jewish physician in Kashan, who professed that
'"Christian salvation was in perfect harmony with the Scriptures, and far
superior to the fanciful system of Rabbinism'. Harun assured Stern that
many of the Jews in Kashan 'will as intently love Christ and his Gospel,
as they formerly rejected the one and despised the other'.

3. Ibid. Qatil point out that twenty five years ago (1238 Q./1822-3) he had
heard from Ni'matallahis that manifestation would take place in the year
sixty one as prophesied by the Imams.

4. Suhrab, Ahmad, al-Risala al-Tis'a (Ashariya,fi TarTkh Hadrat z-4(la
Cairo, 1338Q, p.26. S

5. Ibid. 6. IMS., 17.
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SharIratmadar, a student of A@sg’z, believed that the outbreaks of cholera and
plague in the (Atabat in 1830's (because of which he reckons only ome tenth of
the population survived) were a divine punishment for the (ulama's negligence
and enmity towards the true message of Shaykhism. He maintains that this was a
prepatory measure for the emergence of the Qg’iml. So does another Shaykhi,
Mulla Jalfar QasznI, who relates that while Shaykh Ahmad Ahsa’i was staying in

.Kirmgnshgh, he warned the public of the imminent outb;eak oé cholera and plague
as a sign of revelationz. The Bab himself also implies that the cholera was a
punishment for negligence towards his message, and states that:

'"From the beginning of the Revelation, see the multitudes

who lost their lives because of cholera. This is one of

the signs of the Zuhur which people tend to neglect.

In four years, probably more than one hundred thousand

souls from among the Shili's alone, perished, and no one

is aware of its (hidden) meaning'3.

Cholera was only one of many symptoms which were detected as 'signs' of the
emergence of a comprehensive 'Revolution' (Fitnih, Fitna) at the End of the Time.
Though the Bab himself, chiefly because of his peaceful nature, was very cautious
in using the term, others such as the author of Nuqtat al-Kaf did not hesitate
to use the words Fi{tnih and Imtihan (torment) to de;cribe the violent events
which were to take place at the ;ime of the Qa’im's manifestationA. The author
states that the speculations of the astrologers, the poetry of the mystics, and
other fallible evidences, would only confirm the proofs of Aikmat, the Quranic
verses and Imam's sayings in establishing the occurrence of.an inevitable
some time after the year sixty. He points out that though 'common people may
assume that the emergence of the Qa’im, may peace be upon him, will be immediately
followed by a mass conversion' in reality it is almost impossible for him to
prevail without being engaged in a violent struggle with his enemies. Basing
his arguments on the traditions about Fitnih, he further emphasises that the
severity of such trial is such that even amongst the Qa’im's Companions

(NUqaba’), only a small group would be able to hold their allegiance up to the

very ends.

1. Mulla Muhammad Hamza Shari (atmad3r Barfurushi, Asrar al-Shahada MS. cited

in (Abd al-KarIm SharT atmadiriyan, Sharh—i Zzndtgz-yz Mulla Muhammad Hamza’
Shar? (atmadar, MS., INBA. Lib. 1009 D, pp.13-14.

2. MJQ. (452). 3. Dala’il. op.cit., pp.63=4.

4, NK. pp.92-9. For references to fitna in Shifi traditions see Safinat al-
Bihar compiled by Shaykh (Abbas QumI, 2 vols., Najaf, 1355 Q., II, 345. For
further details see also below Chapter Four, III.

5. Ibid.
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Similarly to Qatzl, in the mind of HEjI Mirza J;nI, the 'signs' of the
manifestation and the upheavals of the Finai Day were not confined to the lands
of Islam, but stretched beyond to European lands (mulk~7 Farang). When for
example describing the events following the execution of the Bab in Tabriz in
1266 (1850), the author refers to the enquiry made by the Russian and the Ottoman
envoys (Zlchi-yi Rus va ilchi-yi Rum) regarding the Bab and the Babis. He
believed that this was because they also had 'oppressed subjects' (2u'afa-yi
rarzyat) in their own countries, but treated them better, and tried to understand
their problemsl. Yet in the author's view, the prime cause for the Farangzs'
enquiries was that in their traditionms (akhbar), the 'Promised One' would draw
the sign of the Cross (Xhaj): something which in the author's view is identical
with the Bab's numerous calligraphic inscriptions in the shape of the haykal

. Also in their Akhbar, Nuqgtat al-Kaf notifies, 'a dragon would
appear in the Land of Farang, from Whose.head Farangis would remove a diamond'.
Finally he states that one of the 'signs' which has already been fulfilled is
that the monarchy of Farang has collapsed and instead a republican state
(daulat—:i jumhuri) has been establishedz. Strange fantasies aside, the
connection between the 'suffering subjects', the fall of the monarchy and the
establishment of a republican state in Europe, and the 'signs' of a messianic
Fitnih, should not be underestimated. Beyond the official chroniclers, perhaps
this is one of the earliest interpretations which were made of the political
developments in Europe. This deserves more attention, since such events were
treated with the familiar concepts of a traditional system of thought, rather
than being accepted or rejected in any subjective way as was the case fo-
some thinkers in the late 19th century Iran.

However exciting this new awareness of the European developments may sound,

the popular messianism was still very much envisaged in terms of traditiomal

1. Ibid. pp.266-7. Such enquiries on the doctrine of the Bab and the state
of the Babis were carried out by foreign envoys in Iran. Prince D.
Dolgorukov's despatches to the Russian Foreign Ministry written between
1848-52 (excerpts published in M.S. Ivanov's 6ASHMACKNE goccTAnMA B MPAHE
(1848-52) (The Babi Uprising in Iran), Moscow, 1939, App.I, pp.l41-59, and

. partly translated into English by F. Kazemzadeh in World Order, Fall, 1966,

pp.17-24, and into Persian in ShaykhigarZ va Babigari, op.cit., pp.269-89)
and J. Sheil's special report to Palmerston, F.O0. 60/152, No.72, June 21st
1850 (with two enclosures) are two examples. Kazem Beg used reports which
were prepared by the Russian Consul in Tabriz (Xazem Beg. I, 332, n.2 which
1s also confirmed by NXK. 267), where as Nicolas used French reports filed
in the French Embassy in Tehran. (Archive de la Légation de France &

Té?éran et celles du Ministére des Affaires étrangeres 3 Paris. Nicolas.
53).

2. NK. 267.
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eschatology. But some middle and low rank Mullas who conveyed the message to
the public also became in their own right conscious of a more realistic image
of the advent of the Imam. HEjI Mulla Iskandar, a preacher in Khuy, who was
known for his karamat, over ; long period of time, drew the attention of his
audience to the plausible circumstances of the forthcoming Zuhur and the
utterance of the 'Great Name' (Ism-i Azam), which he belie;ed to be found in
the prayers of Ramadan. His preaching ;reated some excitement and his adherents
eagerly anticipated.imminent upheavalsl. Similarly, Haji Mulla (Ali Akbar the
Shaykh al-Islam of Margghih was also preoccupied with.such expectations. Mu in
al- Saltanlh believes that some of the Babis from Maraghlh such as Mulla Ahmad
Ibdal Maraghlhl, a Letter of Hayy , Mulla Husaln Dakhil Maraghlhl3 and Mulla fa1i
Sayyah Maragh1h14, were all influenced by Mulla (A11 Akbar's preaching before
being'éonverted to the Babi movement5

If the origin of these ideas and inspirations was roughly foreshadowed in
the semi-rural Sufi asceticism in AzarbEZJEn, the preaching of Ha31 Asadallah
Saysanl had a more recognisable link with better known trends. Originally a
peasant from Sayszn, a village near Tabriz (with possible Ahl-i Haqq background)6,
Asadallah spent two years in the company of the other local asceéics (ahl-z
tanassuk) in retirement and mystical mortifications on Mount Sahand7. After
that in his wanderings around the country he came across Shaykh Ahmad Ahsa’i
(possibly 1in Kirmanshah, a centre of Ahl-i Haqq), and was deeply influe&ced by
his teachings. On his return to Saysan, hié preaching, mostly composed of

messianic admonitions, gained him popularity, sanctity and- respect amongst the

™S. pp.17-21. 2. See below Chapter Four, I.
. See below Chapter Four, II.

For his details see NabZl. pp.431-3 and Z. pp.59-60.

TMS. pp.21-2.

(e )NV I T

In Azarbaijan the Turkish speaking Ahl-i Haqq are mainly concentrated in the
region of Tabriz-Maraghih (around Mt. Sahand), and in Maka. (V. Minorsky,
'"The Ahl-i Hakk' in Iranica, Twenty Articles, op.cit., pp.306-16 (314) and
cited sources).

7. TMS. pp.22-9. Both Mount Sahand and Mount Savalan (Sabalan), because of
the legends which were attached to them were locally regarded as sacred
places, and visited by the pilgrims. Lady Sheil (Glimpses, op.cit. 102) and
Edward Burgess (Letters from Persia, 1828-1855, edited by B. Schwartz, N.Y.
1942, p.44) gave accounts regarding the legends of a prophet whom
Azarb3a1janls believed to be buried at the summit of Savalan. 'The age in
which this prophet lived is not known, nor his name but the Persians claim
for him greater antiquity than the Christian era'. (Burgess, 44). This
may be connected with the legends regarding the retreat of Zoroaster in the
Azarb3ijan mountains.
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villagersl. Distinctively affected by the Shaykhi picture of the Imam,
Asadallah presented a more plausible and human image of the Qg’im and the advent
of the Final Day. The Qg’im would come to this world not by ascending from the
Eight Climate or the cities of Jabulqa and Jabarsa (which Shaykhis believed
were misunderstood by the fuqaha ) , but by natural birth, and would live a life
like any other human being. Similarly to the author of Nugtat al-Kaf, Asadallah
also emphasised that the Qa’im's appearance would inevitabl§ entail his
suffering, hardship and subjugation (maghuriyat) at the hand of his enemies.
The opposition of the fulama against the Qa’im, Asadallah declared, was the best
proof of his righteousnessS. Their anti-clerical and sometimes anti-governmental
sentiments, non-orthodox image of Qa’im and the QZy&hat, and high popularity and
sanctity in the community are elements which distinguish characters such as
Asadallah Saysgni as intermediaries, whose function was to popularise the
speculative messianic theories of 'high culture' for ordinary men. It is not
surprising to see that after his death in eirca 1258 (1842), in the early stages
of the Babi movement, almost the entire village of Saysan embraced the new
'cause', and in due time the village became one of the Babi-Baha’i centres in
AzarbEIJEn .

Hajl Asadallgh, HEjI Mulla Iskandar and Mulla (Ali Akbar were by no means
isola;ed cases since éther examples of this popular millenarian preaching may
be found in many communities around the country. Hajl Mulla Muhammad Hamza
Shari(atmadar Barfurushi (1196-1281/1781- ~1864), a student of Ahsa i and an
influential figure in Barfurush, Mulla Muhammad (Al1 Hujjat al-Islam ZanJanl
(later known as Hujjat), an ardent Akhbari in Zanjan i1227-1266/1811-1850),
Sayyid Yahya Dar;bz, son of Sayyid Jalfar Kashfi (later known as Vahid) (died
1265/18495, Haji Mulla Muhammad (Ali Barfurushi (Quddus), and many éther prominent
Babis of the'future who wére responsible for mobilising local communities under
the Babi banners, performed the same intermediary function. It is beyond the
capacity of this chapter to give a thorough study of these figures but something
at least should be said about each of them. They all shared similar character-
istics. They are all known for their anti-clerical and occasionally anti-
governmental feelings. Also they have in common strong bonds with the communities
of adherents, skilful oratory, and above all association with certain trends of

non-orthodox thought either because of their family background or their training.

1. TMS. pp.23-4. 2. See above Chapter One, II.
3. IMS. 23. 4. Ibid. 26.
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Shari!atmadar who during his tutelage, on Shaykh Ahmad's advice, retired
for forty days in the mosque of Kufah, was known to the.BErfuerhfs for his
asceticism and his prognosticationsl. He was also admired for his unceremonious
and humble manners. He spoke and preached in local Mazandarani dialect, and
often dressed like local shepherds. He excited his audience from the pulpit by
stressing the speculative themes which were common amongst the Shaykhisz. He

rulama, and most of all his rival Mulla Safid

bitterly criticised the Usuli
BgrfurﬁshIB, and he was séldom in good terms with the governors and local state
officials4. The prolonged conflicts in Barfurush between Ni'mati and Haydari
quarters was largely expressed in this period in terms of Shaykhi-UsGli dispute
between Shari'atmadar and Safid al-{Ulama’. The later development éf this-
conflict, by the time of Mulla Muhammad (A11 Barfurushi (Quddus) who himself at
one stage was a student of SharI(;tmadEr, turned to a full scale confrontation
between the Babis and their enemies in the city, and became one of the origins

of the Tabarsi uprising in 1848-9. Earlier, even before the death of Sayyid
Kazim Réshti, clear signs of messianic expectations may be found in the writings
of.QuddEs, particularly in connection with his theological argumentations with
safid al-(Ulama’S. It appears that in the late 1250's and early 1260's (1841-8),
the leadership of the Shaykhi faction in the Ni mati quarters of Barfurush was
gradually transferred from the old Sharilatmadar to a young and militant Quddas,
who in turn mobilised the inhabitants in the newly emerged Babi movement.

The same pattern may also be detected in the ideas and activities of Mulla

1. The account of his life appears in SharIfatmadarIyan, Sharh-i ZindigZ, op.
cit.; Z. pp.134-45; Shaykhigar? va Babigari, op.cit. pp.l40-75. All these
accounts used various parts of Shari atmadar's yet unpublished dsrar al-

Shahdda.

2.  Sharh-i Zindig7, pp.l4, 18 cf. Z. 437-41 n. (which discusses his inter-
pretation of the position of BabZyat as it is applied to Sayyid A1T
Muhammad the Bab, and later to Qudduis and Mulla Husain Bushruyihi. For
further details see below Chapter Four, II.

3. Details of this zealous enemy”of the Shaykhis, and in later times, Babis
among other sources may be found in Z. pp.430-3 and Tabagat. II, 2, 599.

4.  Sharh-i ZindigZl, pp.23, 27-33 and Z. pp.442-3.

5. Beside various sources on the situation in Barfurush on the eve of Tabarsi,
Zuhur al-Haqq (pp.405-419) provides an extensive account (including some of
the despatches and correspondence of Quddus with Salid alfulama’) of the
earlier disputes (1258-61).



89

Muhammad (Al3 HUJJat ZanJanll, who unlike the above examples, was influenced by
Akhbarlsm, at least in the matters of Shar' 2. He was the son of a local ZanJanl
divine, who was known for his karamat. TFor some years @uJJat was educated in

the (Atabat before moving to Hamadan, which in the early decades of the 19th
century survived as one of the Akhbari strongholds in Iran. On his return to
Zanjan, after the death of his father, Hujjat enjoyed immense popularity in those
quarters of the city which had previousiy been loyal to his father. The intro-
duction of a series of severe juristic prohibitions, which was inspired by gujjat%
Akhbari views, together with some traces of extremism (ghulwv) reflected in his
religious discourses, provided the necessary pretext for a clash with the rival
Usuli (ulama in the city. The extension of this conflict in the mid 1250's (late
lé30's) resulted in the intervention of the local and then central authorities,
which in accordance with Haji Mirza Aqasi's religious policy3, summoned gujjat
and kept him in exile in éhe capital. After spending some time in Tehran, his
triumphal return to Zanjan increased his popularity, even to the extent of
zealous devotion, mostly at the expense of both Usuli (ulama and the local
governmentA. .

In the following years, prior to his second exile to Tehran in 1847 (1263),
Hujjat became increasingly preoccupied with the inevitability of a prophetic
;evelation. He was convinced that divine revelation would manifest itself in
the form of a human being with no physical or supernatural imparity. In their
essence, his views on the appearance of the 'Promised One' did not comply with
the teachings of the Akhbaris who took the traditions at their face value.
Instead, his picture of the advent of the Qa’im, like that of some of the above

mentioned Shaykhis, was closer to reality. However, the realistic prospects

1. Beside better known Babi-Baha’I sources, accounts of Hujjat's life also
appear in many narratives of the Zanjan episode. Amongst them 'Personal
Reminiscences of the Babil Insurrection at Zanjan im 1850' by Aqa (Abd al-
Ahad Zanjani (E.G. Browne Oriental MSS., Cambridge Central Library, MS. F.25
(9) no.6) translated in JRAS, 1897, pp.761-827; Narrative of 4Aga Mirza
Husain Zanjani, INBA. Lib. MS. no.3037; Narrative of (Abd al-Wahhab Zahid

al-Zaman, INBA. Lib. MS. Narrative of Hashim Fathi Muqaddem KhalkhalZ, INBA.
Lib. MS.

2. Most sources agree on his Akhbari beliefs. See Ahmad. 451; NK. 125; and
Nabil. pp.178, 531-4. However XD. (I, pp.68-9) stated that he also spent
some time in Burtjird, which may suggest some influence from Sayyid Jalfar

Kashf7l,

3. For other examples of exiled (ulama under HaJl Mirza Aqa51 see below Chapter
Eight, II.

4.  Narrative of Aqa Muhammad Husain Zanjani, op.cit., folio 2-3

cf. Personal Reminiscences, op.cit., pp.770-71 (trams.).



90

for a Zuhur by no means reduced the intensity of the expectation of the Qa’im's
advent: The unreserved support offered by Hujjat in the early stages of the
movement following the Bab's proclamation, even though no meeting ever took
place between the two of them, indicates the enthusiasm and vigour with which
Hujjat anticipated a manifestationl. His conversion was followed by that of a
iarge body of his adherents who according to one estimate, exceeded three
thousandz. They mainly consisted of middle and lower groups of the city
inhabitants and included merchants, petty merchants, traders, members of various
guilds, shopkeepers, latis, religious students, and low ranking army personnel.
The revolutionary zeal ;f what by now had become the Babi faction, which had
once already expressed itself in the scandalous expulsion of the oppressive
Qajar governor (1847/1263)3, reached its zenith during the Zanjan siege (1266/
1850) when Hujjat and his followers put up a stiff resistance against the joint
forces of tﬁe government and the local flulama. The episode of Zanjgn, one of
the most exciting chapters in the history of the Babi movement, fully
demonstrates a complete process of messianism; from expectations to revelation
and then to militancy, confrontation, defeat and submission.

Throughout Iran, other communities in Fars, Yazd and Khurasan were also
motivated by individuals who like the above examples, were inspired by the
messianic messages. The preparatory teachings of these figures are of prime
importance since not only were they vehicles for the adaptation of past ideas
and beliefs to the new circumstances, but to a large extent they prepared the way
for the interpretation of social and political realities of the time in a

messianic language which would be understandable to the ordinary public.

ITI

If these trends for the most part were absorbed into the Babi movement there

1. The circumstances of his conversion are described in Narrative of Aqa
Muhammad Husain, folio 4=-6 in Personal Reminiscences, pp.771-5 and Nabil.

Pp.531-4.
2. Personal Reminiscences, 774.
3. For an account of this city riot and its causes see NT. III, 131. This

account seems to have been partly based on the official report of an

inquiry which was made after the event by Hajl MIrza Aqasi's envoy Ahmad

Khan Nava’I (Nalib IshIk Aqasi). Contrary to the contents of the report,

the account of Sipihr tends to play down the general anti-Qajar sentiments

of the inhabitants of Zanjan who were outraged by the excesses of the
governor A11 Ashraf Khan. The original report appears amongst the documents
in the archives of the Iran Ministry of Foreign Affairs, Tehran, file 23

(original documents). W#NK. (130, quoting Muhammad Bayg Chaparchi) also gave
a brief version of the event.
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were others which, independently of the Babi development, though on a smaller
scale, proceeded from theoretical speculation to the stage of proclamation and
fulfilment of the prophecies. The revival of the Isma(ilis in the 19th century,
for example, was a renewal of long forgotten aspirations in an area of Iran
which still preserved some aspects of Isma (i1i millenarianism. These aspirations
might have been first inspired by similar developments in the communities of
Isma(ilis in India. Already in 1175/1762 amongst the Da’udi community in Gujarat
a certain Hibatallah ibn Isma!il had claimed that he was in direct contact with
the Concealed Imam, and had been appointed by him to the rank of aZ—HuJJat al-
IZahz . Amongst the Nizaris of eastern Iran, in the period under Abul Hasan Khan
(Shah), the Ismafili imam and the governor of Kirman between 1169—1206/i756-91,
the past connections between the Ni fmatallahis and Isma (ilis were further
strengthenedz. This must have had some effect on the messianic attitude of the
Isma 11is since the next imam, Shah KhalTlallah son of Abul Hasan Shah, despite
some pure political amibitions which brought him close to the ngars, appears to
have revived some of the Isma!ili messianic claims. His efforts at organising
the Isma(ili sympathisers in Yazd, Kirman and Quhistan came to an abrupt end,
when he was murdered in Yazd by an excited mob who were incited by a certain
mujtahid Mulla Husain Yazdi in 18173. Not much is known about the nature of his
dawa or the exéent of his support, but from what is known about the Ni matallahi
influence, as well as from the revolt of his son an Khan Husain (Al1I Shah (1843-
4), one may suspect that at least in the early stages the eessianic dawa was

the mobilising force behind a movement which later turned into a political
revolta.

Whatever the motives of Khalilallah and an thn, their actions must have

1. Poonawala, Ismail, Biobibliography of Isma(i1l7 Literature, Malibu, 1977,
p.-13.

2. Pourjavadi and Wilson, 'Isma/Ilis and Ni'matall3hIs', op.cit., pp.118-24
and cited sources. For Isma(IlIs in Khurasan see below Chapter Eight
Also see above for connections with Nifmatall3his.

3. Amongst sources on late IsmailIs in Iran, the following give some infor-
mation on Khalilallzh: Muhammad Jalfar Na’Ini, Jamz( Jalfar?, edited by
Iraj Afshar, Tehran, 1353 Sh., 558; M. Rousseau, 'Mémoire sur les Ismaelis
et les Nosairis de Syrie', Annales des Voyages de la Geographze et de
L'Histoire, vol X1V, Paris, 1811, pp.279-80; RS. X, pp.551-2; Aqa Khan
Mahallatl, (Thrat Afza s, Bombay, 1278 Q., PP - 5-6; N. Shah Husainl, 'Chigunih

Sayy1d—1 Quhistani Iddifa-yi Imamat Kard?' in Ittilafat Mahanih, III, 9,
PP.42-5.

4. H. Algar, 'The Revolt of Agha Khan Mahallati and the transference of the
Isma 111 Imamate to India', op.cit., 55- =81, and the cited sources. Also

numerous reports on Aqa Khan and the Isma(ilI revolt of 1843-4 in British
despatches (F.0. 60), between 1842-5.
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planted some hopes in the hearts of some Isma(ili followers. Qatfl al-Karbala’i
states that tﬁough the Isma(ilis are a small and insignificant community who
'are mostly illiterate and ignorant', nevertheless they also anticipate a
manifestation among the descendants of Khalflallghl. He relates that once in
1258 (1842) he and his friends met in Najaf an Isma(ili mystic and scholar of
high calibre, who prophesied the forthcoming downfall of the Qajars and the
transference of the monarchy to qu thnz.

But if the claims of KhalTlallah hardly extended beyond the traditional
limits of the Ismafili Imamat, there were others who put forward more independent,
and at the same time less sophisticated claims. A good example of this kind of
millenarianism, which often appears in the garb of rural sainthood, can be traced
in the communities of Ahl-i Haqq in Kgarbazjzn. As early as 1191/1777, a
certain Qasim, a shepherd frém the village of Dihkhgriqgn near Tabriz, following
some experience and holy dreams, claimed to be the Deputy (Na’ib) of the Imam3.
He immediately gained an immense popularity amongst the villagers in the area,
and after expelling the village's local mullz, became an unchallenged holy
'saint' in the whole area. Pilgrims came to the village to visit Shaykh Shaban
and pay tribute to the new 'Deputy' who allegedly could cure the sick and give
sight to the blind. The increasing number of his followers gave him such
significance that Biglarbaygi Najaf Quli Khan Dunbuli (died 1199/1784) invited
him to visit the city. He was warmly received by the governor and the
inhabitants of Tabriz and was put up in the governor's private quarters. However,
he was again opposed by the (ulama of the city, who contrary to the Sufis,
denied his supernatural capacities. In response Shaykh Qasim's followers
attacked the chief fagih of the city, a certain Akhund Mulla Ibrahim, and forced
him to flee from Tabriza.

For some time, his popularity remained at its height. Because of a dream
in which he saw the Mahdi performing prayers in a certain mosque in Tabriz,

Najaf Quli Khan, who had a firm belief in him, or more probably was obliged to
comply with public demand, erected the Shrine known as Maqam—i Sahib al-Amr in

. 5 . s -
the ruins of an old mosque™. His fame even gave Karim Khan Zand a cause for

1. Qatil. (516). 2. Ibid.

3. (Abd al-Razz3q Bayg Dunbuli (Maftan), Tajribat al-Ahrar wa Tasliyat al-
Abrar, edited by H. Qazi Tabataba’i, 2 vols., Tabriz, 1350 Sh., II,
pp.196-7.

4. Ibid., 202-3.

5. Nadir Mirza, Tar?kh va Jugrafiya-yi Tabriz, op.cit., and Bamdad, M.
Sharh-i Hal-i Rijal-i Iran, 6 vols., Tehran, 1347-54, IV, pp.332-4,.
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concern. Yet after two years his fame and glory gradually faded away presumably
because his prophecies regarding the advent of the Qa’im did not come true.
Eight years later, when in 1199 (1784) (Abd al-Razzaq Dunbuli met him in Tabriz,
he found a wretched wanderer in the streets of Tabriz, who had lost all his
past reputationl. Dunbull points out that had it not been for his fervent
supporters who gathered around him, and publicised his claim amongst the ignorant
public, he might have never gained such a high position and instead would have
remained a simple shepherd in his own village. Yet when he reached such a high
degree of popularity, (Abd al-Razzaq concludes, his failure to revolt against
the authority of the state, which would have secured him the whole province of
Kgarbaijgn, brought about his declinez.

The shrine of Sahib al-Amr however remained one of the sacred places in
Tabriz, and attractéd.pilgrims from all over Kgarbgzjgn. Throughout the 19th
century this shrine was always associated with the Shaykhi faction of the (u1lama
in Tabriz. 1In 1848 (1264) following an alleged miracle, in which a cow fled
from the slaughter-house and took refuge in the Shrine, a riot broke out in the
city in which the Shaykhi Shaykh al-Islam of the city, ng{ Mirza (Al Asghar
played the major part. This riot, like many other sect;rian conflicts iﬁ Tabriz,
should be seen in the light of a division of the quarters between the Shaykhi
and non-Shaykhi factions. With much difficulty, the central government finally
managed to reassert its control over Tabriz, and exile the Shaykh al-Islam and
his son to Tehran3ﬁ

A similar example of agreement between 'heterodox' claimants and the local
governors may be seen in Kashan, this time directed against the authority of the
central government. In 1261 Q. (1801-2), during the governorship of Husain Quli
Khan, a certain Muhammad Qasim Bayg, a dervish from the Biravand tribé (whom
the author of Rawd&t aZ—?afE’ believes to be the same person who earlier appeared

under the assumed name of Mulla B;rgnz, and claimed to possess the secrets of

Alchemy and other 'hidden sciences'), in collaboration with an unknown sayyid

1. Tajribat aZ—AhrEr, op.cit., 206,

2. Ibid. Regardless of his messianic claims, a comparison may be made between
Shaykh Shaban and TaqI Khan Darani, another shepherd on the outskirts of
Kirman. He rebelled against the Zand governor of the city, and with the
help of the inhabitants managed to defeat the Zand forces. He ruled Kirman
for several years before being captured and executed in Shiraz (circa 1179/
1765). See Tarikh—-i Kirman, op.cit., pp.322-9.

3. For this incident see Nadir Mirza, op.cit., p.lll, 245-6; Adamiyat, F.
AmTr KabZr va Iran, 3rd edition, Tehran, 1348 Sh., pp.422-25, cf. Lady Sheil,
Glimpses, op.cit., pp.165-6.
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from Kashan who claimed to be the Deputy of the Imam, encouraged gusain QulI
Khan to rebel against his brother Fath ‘fA1i Shah for the second time and seize
the thronel. A brief success in capt;ring Natanz and then Isfahan soon turned

to defeat at the hand of the ngzr forces. H;sain Quli in company with Mu?ammad
Qasim, fled to Luristan where they might havé hoped to receive some support from
Biravand and other affiliated tribes. Later on, however, because of disagreement
between the Lur chiefs, Husain Quli Khan fled to Qum and took refuge in the
Shrine, whereas Muhammad‘Qasim fled to Baghdgdz.

This was inde;d not the only example of messianism with a tribal affiliationm.
Besides the above mentioned Shah Khalilallah who was supported by the Isma (111
tribe of Ata’allahis in the vicinity of Kirman, other popular claimants also
emerged in éastern Iran, who led tribal resurgences against the nggrs. In 1222
(1807;8), a certain outcast Bukhara’i dervish known as Sufi Islam, who once had
been ejected by the Bakjan {amir) of Bukhara, managed to gain a wide acceptance
among the nomads of eastern Khurasan. It is claimed that he organised fifty
thousand horsemen from Afghan and Uymaqat, and then joined forces with the rebel
governor of Herat Firuz al-Din Mirza against the Qajar governor of Khurasan
Muhammad Vali MIrzEB. In the course of a fatal battle, the Afghgns suffered a
he;vy defeat and Sufi Islam, who himself supervised his forces from a golden
houda (hﬁddj), and was guarded by 366 of his close companions, was killeda.

A few years later, another Sufi figure appeared in Central Asia, who also
tried to unify the Turkoman nomads of the north-eastern frontiers against the
central government. Khvajih Yusuf Kashghari, a descendant of a family of Central
Asian Sufi amirs who for three generations had a secular and spiritual control
over Kashghar, after some years of wandering in Kurdistan, Egypt, Bombay and
Basrah, Shiraz and Tehran (which seems to have sharpened his militant attitude)
finally went amongst the Turkomans in Gurgan, and tried to organise various
sub-branches of Kuklan and Yamut under a united 1eadership5. Earlier skirmishes
with local government forces eventually ended in 1228 (1813) in a full scale
battle in which, in spite of early success,Kwajih Yusuf was finally killed, and

the Turkoman forces of twenty thousand strong were defeated6. Besides Sufi

1. RS. IX, 371; (Abd al-Razzaq Dunbuli, Ma’Gthir—i Sultaniyih, Tabriz, 1242 Q.,

(translated by Brydges, Sir H. Jones, The Dynasty of the Kajars,London,
1833, 135).

2. RS. IX, pp.372-4.

3. Ibid. 433. The chronicler's figure seems to be a mere exaggeration designed
to show the immensity of the enemy's forces.
4, Ibid. 434-5. 5. Ibid. pp.488-9.

6. Ibid., 494. This figure also seems to be an exaggeration.
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affiliation of Sufi Islam and Khajih Yusuf, possibly with the NaqshbandI order,
very little is known about their characters or the nature of their preachings.
What is clear, however, is that both figures tried, though with not much success,
to exploit the potentials of tribal mobility, as well as their possible Sufi
affiliations, to create an independent power in the existing vacuum between a
declining central government and the semi-autonomous centres in the periphery.
In both cases they failed, not because of the superiority of the Qajar forces,
but because of the fragile unity within the tribal ranks.

It is important to notice that these tribal resurgences were rooted in the
rural and semi-tribal heterodox traditions which in the past had inspired many
important messianic movements. Even as late as 1891, the revolt of a man of
Kurdish origin, Sayyid Husain Kalardashti ((Alamgir), who claimed to be the
deputy of the Imam, was just another outburst of the semi-tribal messianism of
the Kurdish Ahl-i Haqq community in Mazandaranl. One might suggest that Ahl-i
Haqq's influence iﬁ western Iran, and to a lesser extent Naqshbandz's influence
én the eastern borders, kept the spirit of messianism alive in the rural and
tribal communities, in much the same way as other urban trends such as later
Akhbaris and the Sufis did in the cities.

Only a few cases of claimants with open messianic messages could however
be found in non-Sufi circles. One example is an anonymous Persian-speaking
mulla from the Shili community in Georgia (Gurjistan), who in the late 1830's,
gained a widespread popularity in the whole area even as far as Kgarbgzjgn. His
'pretentions', as it is reported by an English observer, were 'very humble' and
confined to a restoration of 'the ancient purity', or opposition to 'the vices
of the people, and the unfaithfulness of the priests'z. The twenty thousand
armed men who reportedly gathered round him, worried the Russians, who saw in
his claims the possible insurrection of the Moslem population against the Russian
aggression. 'The corruption which had fallen' on the Religion (i.e. Islam), as
preached by this claimant, could have been a dangerous allusion to the subjection
of the Moslems by the Russian 'infidels'; a humiliation which had already
motivated the second round of Russo -Persian wars. In spite therefore of the

will of his 'enraged followers', who were prepared to resist, he was escorted to

1.  For details of him see Keddie, Nikki, R., Religion and Rebellion in Iran,
London, 1966, App.I, pp.l136-140; Khaksar va Ahl-i Haqq, op.cit., 153-4;
Browne, E.G., The Persian Revolution, Cambridge, 1910, 52.

2. Southgate, Narrative of a Tour (op.cit., I, 308) quoting an English friend
who at the time was in Georgia.
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Tiflis, where he appeared to have spent some time in captivipyl. As 1is
characteristic of most other messianic trends (like Shaykh Shaban), his claims
were exaggerated by his eager believers, who appear to have attributed to him
far greater claims than what he originally intended. Though 'he declared that
he had no power to work miracles', the enthusiastic public in the neighbouring
Tabriz and Urumiyih, not only ascribed to him various miracles and feats, but
even received his Persian 'Book', a combination of 'hyperbole and moral
disquisitions', as a sign that 'he might after all be the expected Imam'
Another interesting case is that of a certain anonymous ascetic in Karbila’

who has been mentioned by Haji Muhammad Karim Khan Kirmani as an example of a
similar 'imposter' prior te the Beb3. He was an ascetic recluse among  Sayyid
Kazim's students who seems to have enjoyed the wide popularity in the

circle. As Kirmani describes him, he was a knowledgeable scholar, who could
resolve other students' problems. His reputation for piety was such that he
‘led the Shaykhis in their prayers. But because of his unusual mortifications
and isolation, he 'had been possessed by the devil'. Thus he put forward
'blasphemous claims' which were 'beyond human capacity'. As a result, he was
disowned by Sayyid Kazim, who according to Karim Khan, publicly expelled him
from his circ1e4. Kaéim Khan Kirmani also vaguely refers to two other claimants
who seem to have appeared in the last years of Sayyid Kazim. One person used
to send to Sayyid Kazim, 'tablets' of incomprehensible wo;ds, presumably calling
upon Rashti to recognise his claims. There was also a certain Mulla Sgdiq in
AzarbEIJEn, who apparently with some inspiration from Shaykhi teachings on the
emergence of the 'Renovator' (muravvij) of the thirteenth century, promised the
advent of Zuhur, and managed to secure a large following in the areas. To these
claimants,.showing Shaykhi influence, may also be added Mulla Muhammad Tahir
Hakkak KhurESEnI, who towards the end of the 19th century, claimed to heve a
divine mission for reforming the world and unifying divided mankind in one
universal community. It is said that in his youth he was a student of Sayyid
KEZim Rashti but nevertheless it was in the closing years of the century that he
expounded his ideas in his work Naszhat al-Alam which was a combination of

religious moral recommendations and Suf1 popular bellefs6. Finally Hajl Muhammad

1. Ibid. 2. Ibid. 307.
3. Izhaq al-Batil, Kirman, 1392 Q., p.l105.

4, Ibid. No other source mentions anything about the above person. Even
Kirmani seems to be deliberately vague about his identity Similar examples
of extremism and strong yearning for the Zuhiir, though in milder forms, may
also be found amongst other students of RashtI who all later converted to
the Babi movement. See below Chapter Four, I.

5. Ibid.106.

6.  An account of him appears in Minhaj al-Talibin, op.cit., pp.200-1.
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Karim Khan's own claim, that he had reached the position of the 'Fourth Pillar’
(Rukn—-%i Rabi(), should also be taken as a non-orthodox if not messianic claim.
However, as time passed, in the decades following the emergence of the Babi
movement, the interpretation of the position of the 'Fourth Pillar' in Kirmani's
works underwent a drastic change, mainly to fit within the boundaries of Shi(i

orthodoxy, and thus secure the claimant from charges of blasphemyl.

From what has been discussed in this chapter, it may be concluded that in
the period under study, the process of popular millenarianism was mainly expressed
in three traditional forms of Sufi and non-Sufi asceticism, popular divination
and prophetic proclamations. The formal Shifi traditions aside, these trends
were often used as vehicles for conveying complex and heterogeneous messages,
which survived over centuries in an imperceptible network of oral and written
traditions. The imperishable desire for a 'saviour', and for fulfilling
apocalpytic events, time and again reappeared in manifestations, which in their
apparent form were not far different from those in the past; either by the way
of direct continuation, or by inconspicuous influence from diffused traditions.
However, in rekindling the messianic zeal, the chain effects of other
contemporary ideas should not be neglected. The image of the Qa’im, the focal
point of almost all prophecies in this period, as 'the one who is supported by
the Truth', and thus will 'fill the world with justice in the same way that it
had been filled with inequity', remained largely unchanged. So did the image
of the precursor or 'Deputy' who whould proceed the advent of the Imam.
Significantly, none of the claimants openly assumed the position of Mahdaviyat,
or Qa’imzyat. Instead, in all the proto-messianic 'revelations', the claimants
were content to regard themselves as agents, representatives, or mere contacts
of the Concealed Imam. Neither the theoretical framework, nor the attitude of
the public, even amongst the most eager millenarians, allowed the full scale
Zuhur under the name of the Qa’im.

Thus in the interim period, prior to the appearance of the Mahdi, the real
message of the claimants consisted not only of 'warnings' and 'admonitions', but
of allusions to the 'secrets' which were yet to be revealed fully at the time
of Zuhur. They were 'assigned' to render some hidden aspects of a 'true order'
and a 'pure religion' of which they believed the dogmatic 'literalists' tend to

see only the facade. The 'superficial' relationship governing this external

1. Amongst other works on this subject, his Rukn-i Rab:! (Kirman, 1368 Q.)
presents a conservative interpretation of the concept of the 'Fourth Pillar'.
See for further details below Chapter Four, I.
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system was either criticised by the claimants, or else accepted in part, only
when a prior understanding was reached about its symbolic value. 1In other words,
the traditional messianism, if not yet in revolt against the current norms, at
least urged substantial revisions in practices, which it held to have been
exploited both by religious and secular authorities.

What gave the emergence of these ideas a distinctive character were the
circumstances under which they were born and bred. The growth of these ideas
and movements, which was further accelerated by the sense of urgency in their
message, and by recruitment from the ordinary people, inevitably disturbed the
tranquillity of a traditional balance in society, and brought the claimants into
collision with the forces of opposition. A constant oscillation between security
and instability in the 'town' and 'countryside' always provided a fertile ground
for millenarianism. Regardless of their short term effects, the events of the
late 18th and early 19th centuries, which eventually established the szars
throughout Iran, encouraged this process, both on the theoretical and practical
level. Throughout the reign of Fath (A11 Shah and Muhammad Shah, a limited
degree of internal security made po;sible the revival.of religious and academic
activities. On the other hand, a constant political conflict, and threats of
outside forces, led some mystics and prognosticators such as Rustam al-Hukam3d’
to try to explain the situation in terms of messianic events.

Preoccupation with 'orthodoxy', more than any other factor, exhausted the
forces of millenarianism. In confrontation with the rulama, the messianic trends
were either totally crushed and annihilated, or else reduced to harmless semi-
cryptic sections which were unable to cause any serious threat to the dominant
'orthodoxy'. In some instances the fulama's hostile response led some Sufis,
such as the Nilmatallahis or popular claimants such as Shaykh Shaban to appeal
for the support of the secular authorities. Yet the alliance between the state
and heterodox claimants could seldom last long. Either the claimant would lose
his millenarian zeal in earnest (and with it his messianic following), and serve
the secular power as propagandist of political legitimacy, or the irrational,
unworldly aspects of the movement would be so strong as to make any compromise
with the state impossible. The prolonged conflict between the state and the
fulama, as two sources of control over the community, encouraged the public to
search for a third alternative which could express their grievances. In spite
of their deficiencies, the millenarian trends expressed this voice of protest
and public discontent against the authorities. Regardless of the fact that an
outdated message, insufficient means and methods of preaching, the limited span

of geographical diffusion, and a weak theoretical foundation, eventually caused
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the decline of most of them, their very continuation throughout the period was
an indication of a strong drive in some sections of the society to create a more
consistent response.

The emergence of the Shaykhi doctrine, which in its essence was a fusion of
various trends of esotericism, asceticism and popular beliefs, contributed both
in theory and in practice to the development of a new approach. The Shaykhi
school provided more favourable circumstances for the emergence of the Qa’im,
not only by rescuing him from the web of Shili traditions, which prevented his
presence in any historical circumstances, but also by depicting a tangible human
face for the 'saviour', whose extraordinary qualities lay in his moral and
spiritual merits rather than in his super—physical and supernatural capabilities.

In view of Shaykhism, the revelation of the Imam would be the inevitable
consequence of the 'maturing' of man's intellectual evolution in the course of
history, rather than a supernatural punishment which would be inflicted upon
mankind from the world above. His appearance would not bring an immediate
victory over the forces of falsehood, but only begin a long and painful Fitnih
in the course of which many of the opponents as well as his supporters, would
be destroyed. It was this 'realistic' concept of Resurrection and the Return
which was essential in providing a coherent sense of expectation amongst the
close followers of the Shaykhi leaders, as amongst other individuals or
communities who shared a similar opinion. This was the first step in the

» . . . [ ]
direction of a more comprehensive'revelation.
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CHAPTER THREE

Sayyid (All Muhammad Shirazi, the Bab: the early years

Our chief motive for the study of the early life of the Bab, which is the
subject of this chapter, is to examine various aspects of his background, his
upbringing, his material life and his intellectual experiences, which appear
to have contributed to the development of his complex personality; first as a
pious merchant, then as a vigorous ascetic, and finally as an inspired
precursor who claimed to be chosen for the delivery of a long awaited mission.
Some general themes which were related to the emergence of the Babi movement
in a broader sense, were discussed in previous chapters and will be discussed
further in the following chapters. What particularly interests us at this
stage is to see what special merits Sayyid (A1 Muhammad Shirazi, rather than
any other individual, possessed which caused him t; be regarded by himself and

his followers as qualified, to put forward unorthodox claims, and more

important, to be accepted by a large group of followers.

Sayyid (Ali Muhammad, later known as the Bab, was born in 1235 Q. (1819)
in Shirazl. He Was.the only child of Sayyid Muhammad Riégz, a small merchant
in the Bazar of Shiraz. His family were originélly from Shiraz, and it appears
that they lived in the city for generations. Tﬁough Mirza Ahmad Shirazi Ishik-
qusi, one of the closest sources to the Bab's family, belie;es that the Bab's
forefathers belonged to the sayyids of Herat (Harat), and even maintains that
Sayyid Muhammad Riza himself em grated from Herat and settled in Shiraz3,
nonethele;s the accuracy of this remark, which is not helped by the ambiguous
style of the text, is open to question. It is true that Mirza A@mad and his
family 'maintained an intimate relation' with the family of the Bab, and it is
also true that the title MZr, which is used by some sources instead of 'sayyid'
for the Bab and his forbears, sometimes refers to Shifli sayyids of Herati
origin, and that in the early decades of the nineteenth century they not
infrequently immigrated to towns and cities of Iran, but still the Herati

origin of the Bab is not confirmed by any other source. On the contrary the

1. In<zlﬂ$a@ffa Bayn al-Haramayn the Bab specifies the date of his birth
as first Muharram 1235 Q. (20 October 1819). (Brcuwme Or. MSS F(9)).

2. Born circa 1195 Q. (1780). 3.  Ahmad. 446.
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available evidence on the background of the Bab suggests the oppositel.

As far as the genealogy of the Bab can be traced, it appears that up to
the sixth generation his paternal ancestors were all sayyids coming from Shiraz,
and his great grandfather in the sixth generation was a certain Mir Muhammad
Muhin Husa1n1 NaJafl Shirazi“. It is difficult to reconcile these two.contra-
dlctory opinions unless one assumes that Sayyid Muhammad Riza, or his
ascendents, immigrated to Herat at some stage, and‘then returned to their home
town. His mother th.:imih/B aygum, who had a strong influence on the early life
of the Bab, also descended from a relatively well known family of sayyids
of Shiraz. Her brothers, and most of her paternal relatives, one of whose
daughters later married Sayyid (A1l Muhammad, were traditionally engaged in
large scale trade. As the Fars Namih éonfirms, they were counted amongst the
old and reputable merchants of ShirazB. Though in the Bab's family, sfy&dat
did not indicate any specific religious or clerical advantage above that of
other sadat families in the city, yet it greatly contributed to the high esteem
and veneration which they enjoyed in Shiraz. The claim to an impeccable siyadat,
in the later years, assisted the Bab and his followers, as a major proof in
the justification of his holy descendancy.

Some sources such as Tarikh—i Amri-yi Shiraz or Tarikh— Mu in al-Saltanih
imply that Sayyid (Ali Muhammad's family on his father's side were also involved
in large scale trade, but‘it appears that as far as Sayyid Mu?ammad Riza was

concerned, he was more of a local merchant than a big merchant like his brother-

1. For Herati immigrants see below Chapter Eight. With regard to the Bab's
Table of Genealogy (see supplement ) it seems that what Xazem Beg on the
basis of the unknown account of Shaykh (Ajam (Cheikh-oul-Adjam), says about
the name and the origin of the Bab's father (VII, 334, n.3) that his name
was Salib (sic¢) and he was born in Tchaharchenbeh-pich, is onlz the mis-
reading of Sallh which in fact was the name of the father of Mirza (Alf
Muhammad Barfuriishi (Quddus). The confusion between the Bab and Quddus
seems to have occurred because in the later years of the movement, the
title of Hadrat—: Al la, originally assumed by the Bab, was given by him
to his loyal follower Quddus, and therefore both persons were regarded as
one by Kazem Beg.

2. See Table of Genealogy. This table was produced from information supplied
in AZ-Sahzfa Bayn al-Haramayn, (op.cit.). Mirza Habiballah Afnan,
Tarikh—; Amri-yi Shzraz MS. (INBA, no.1227 D); Fayzi, M.A., Xhandan—
Afnan, Tehran, 127 Badlf (1971); Tabagat., I, p.443 (under M1rza Hasan
Shlra21) and Fars Namih. II. TMS. (p. 28) speaks of a genealogy préserved
in the Afnan family in which the Bab'sancestory is traced back to Imam
Husain ibn (a1. No sign of this genealogy has yet been_found. Cons1dering
the Bab's own reference, the order of ascendancy in Mi{rza Habiballah (p.l)
and Nabzl.(p.Iix Genealogy of the Bab) are both slightly confused.

3. 11, 45 cf. 131.
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in-laws. This is evident from a remark made by the Bab's wife Khadijih Khanum
who says that her father-in~law was 'engaged in retail trade' (tijarat—: juz’Z)
This is also confirmed by other sources such as Mirza Ahmad and Sipihr who
state that the Bab's father 'carried on a clothier's bu;iness {bazzazz) in the
bazar of Shiraz'z. Hence Sayyid Muhammad Ria should not be regarded as an
exceptionally prosperous trader. Y;t he inherited a small house in the quarter
of Bazar-i Murgh3, and a shop in Sara-yi Rughani at the entrance of the Bazar-i
VakZ14, married into a family of big merchants, and left enough savings to
support his wife and his son when he died prematurely at the age of forty nine,
possibly in one of the outbreaks of cholera in Fars (circa 1243 Q./1826-7)

The shop owned by his father contained a family business which could be traced
back to the Zand period and beyond6.

Indeed, the pattern of the Bab's immediate family suggests a social
.position which emerged as a hybrid between the lower-middle stratum of
traditional bazari retail traders with strong religious ties, and the well
established prosperous families of big merchants (tujjar) in the city - a union
which not infrequently allows the lower stratum to benefit from social and
economic advantages, and thus ascend the social ladder, often, in the next
generation. The Bab's childhood, his education and his later engagement in

trade, is a clear example of such a union that benefited from the norms and

1. Account recorded by Munirih Khznam, cited in Khandan-< Afnan, op.cit.,
p.162.

2. Ahmad. 446 cf. NT. I1I, 39. Also Kazem Beg. VII, 334 and Mirza Abul Fa3l

Gulanlganl, Tarikh—i Zuhur-z Diyanat—i Hasrat—i Bab va Hazrat—t
Baha’allah INBA, pub. 9, p.3.

3. Mirza Habiballah op.cit. cf. Khandan—i Afnan. pp.204 ff.

4, Abul Qasim Afnan son of Mirza Hablballah unpu blished notes on the
history of Afnan family.

5. The age of Sayyid Muhammad Riza could be worked out from Mulla Fathallah
Khadim's account citéd in MZrza Habiballdh. pp.4, 9. What TMS (30} and
Gulpayigani (Tarikh—i Zuhur op.cit., p.3) say about his death at an
earlier time is incorrect. Strangely enough, the Bab himself did not
refer in his writings to his father's death. For the outbreak of chclera
in the 1820's and 30's in southern Iran see Lorimer, op.cit. I, part 2,
App. M,pp.2517-2662 and Nath, H., Musibat—i vaba va bala-yi hukumat s
op.cit., pp.12-16. )

6. A. Afnan, notes.
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values of both traditionms.

Perhaps an indication of the Bab's family status, is the quarter in which
he and his family resided. His father's house on the street of Shamshirgarha
was located in Bazar-i Murgh quarter, whereas his maternal uncle's house was
situated in the neighbouring Darb-i Shahzadih quarter. These two Hiydari
quarters encapsuled the whole of the bazar complex, as well as somé of the
most important shrines and mosques in the city. Bazar-i Murgh located in the
centre and on the border line between the rival Haydaris and Nimatis in a city
dominated by internal factions, housed most of the commercial premises and the
dwellings of the middle and lower merchant classes and their associates.
Though probably the most important economic and religious quarter in the city,
Bazar-i Murgh was susceptible to pressures exerted from rival poles of power.
Frequently the inhabitants witnessed their quarter being turned into a battle
ground of the rival forces, their prime objective being the control of the
bazar. One may assume that the loyalty of the inhabitants of Bazar—-i Murgh
primarily laid in their group interest rather than any factional affiliationl.

Little is known about Sayyid (Ali Muhammad's childhood apart from
anecdotes which were directly aimed and e;pecially related to illustrate the
'extraordinary' aspects of the Bab's character. Like most children coming
from a family of urban 'middle class', Sayyid (Ali Muhammad was sent to the
nearby maktab of a certain Shaykh Zayn al-rzbidinz in.Tikkiyih of Qahvih-yi
Anlfya in the same quarter of Bazar-i Murgh, where he received some elementary
tuition. Mirza Habiballah takes particular care to say that,according to his
source, a certaié Mulla Fathallah Khadim, who was in the same maktab as the
Bab, this school was exclusively for the children of 'tujjgr, notables and
dignitaries', since Shaykh (Abid 'never admitted anybody's child, especially
those of shopkeepers of bazar, because of their ill behaviour and their filthy
clothes'3. However there are reasons to doubt the accuracy of this remark.
Binning, the English traveller who visited Shiraz in 1850 states that elementary
schools 'are very numerous' but 'the children of the wealthy are generally

4 . . D R
educated at home, by a tutor' . An example of this private tuition is Mirza

1. See Fars Namih. II, pp.27-47 (Bazar-i Murgh) and pp.54-60 (Darb-i
Shahzadih). An unpublished study on the basis of the information in
Fars Namih is carried out by/Banuazizi and A. Ashraf on the social history
of Shiraz. See also below Chapter Nine, I, for city disturbances
in Shiraz in 1844.

2.  Known as Shaykh (Abid, Shaykh-i Anam, Shaykh-i Mufallim and Shaykhua.
3. Op.cit., p.4.

4. Binning, R.B.M., 4 Journal of Two Years' Travel in Persia etc., 2 vols.,
London, 1857, I, 283.
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Hasan Shirazi (born 1230 Q./1814-15), a distant cousin of the Bab, and future
éarja(—i taqlzd of the late nineteenth century who first started his
elementary schooling at the age of four at homel. Whether Sayyid fa11
Muhammad was less privileged than his cousin, or whether there was any other
re;son, he was sent to the local maktabkhanih, which contrary to what is
quoted, seems to have been for the children of a humble background as well
as for those of the more affluent families.

As for Shaykhi Mu(allim, he appears to have received attention and
respect greater than was given to a simple maktabdar. As his title'Mnfallim'
implies, being a mulla of middle status, he taught religious texts to pupils at
a higher level, and as is confirmed by one source, to young talabihs of
elementary levelz. His acquaintance with Sayyid (A1 Muhammad's father and
his uncle Haji Sayyid (Al was not only due to their residence in the same
quarter, o; the occasional recitation of theQur’an in the house of the uncles
of the Bab, but more particularly because Shaykh (Abid, like many similar
middle rank mullas and mufallims, was a follower of the Shaykhi school3, and
thus in conformity with relatives of the Bab who also seem to have been
followers of Shaykh Ahmad Absé’ia. Though the commitment of the Bab's relatives
to the Shaykhi school is not directly mentioned in any of the sources, many
indications suggest that at least they had a strong sympathy towards the
Shaykhi leaders and maintained constant contacts with the Shaykhi followerss.
His school was situated in a relatively new and unknown tikkiyih (Qahvih-yi
Auliya), which like many other Sufi gathering places in the city, was originally

the tomb of certain Sufis. It is probable that even at the time of the Bab, it

1. Tabaqat I, p.437. See below for further details.
2.  Account by Aqa Muhammad Ibrahim b. Isma 11Bayg Tajir cited in Mirza

Habtballah
3. Ibid., p.4.
4, Years later when the cause of the Bab was publicised in Shiraz, Shaykh

(Abid first denied the claims of his former pupil. But later, as a result
of an_interview with Sayyid_ Javad Karbala 1, he modified his attitude.
(Mirza Abul Fazl Gulpayigani & Mirza Mahdi Gulpayigani, Kashf al-Ghita’

fan Hiyal al-Al da’, op.cit., p.82 account by Sayyid Javad Karbala i). It
is also said that there is a manuscript of a tract by Shaykh Abld, in
which he stated his recollections of the Bab's school days, which his
descendants are reluctant to divulge its contents. (A. Afnan notes cf.

H.M. Balyuzi, The Bab, Oxford, 1973, p.231). See also M.A. Fay3i, Hairat-1i
Nuqtzh-z Ula (Tehran, 132 Badi(/1352 Sh. , pp.178=9 n.) for further details.
Shaykh! Abid died in 1263 (1847).

5. See below.
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was used by dervishes for their nightly prayers and solitary retirementsl.

The Bab's formal education, both in his childhood and his adolescence,
was always a point of disagreement between the chroniclersand apologists, since
it formed part of a greater controversy to prove or to reject one of the
essential grounds for allowing his claims; namely his 'unlearned knowledge'
((2lm—i ladunni). Perhaps it is useful to pay attention to some details, which
may at first glance seem unimportant or indeed irrelevant, but can in fact give
a better picture of the Bab and his somewhat misunderstood character. It is
fairly clear that during his years of pupillage in the maktab between the age of
five and ten, he had hardly received a solid and regular education, even by
comparison with the standard of his own classmates. However as far as the
accounts in the existing sources imply, he enjoyed an unusual level of
intelligence and perceptionz. The brief remark in Nasikh al-Tawarikh that in
his early years he studied subjects in Persian and some elementary Arabic'3,
gives some indication of his training, whereas samples of his handwriting, and
his exceptional enthusiasm for calligraphy, show some of his early interests4.
On the other hand his irregular presence in the school, and complaints by his
teacher of his preoccupation with his own imaginary world suggest that he could
not effectively cope with a school system which is often described as cruel,
archaic and monotonous. Signs of his hatred for school atmosphere are
particularly reflected in his later remarks on corporal punishment, where in
the Arabic Bay&n he calls upon a certain Muhammad Murallim, an unknown teacher
of his, not to flog (or bastinado) his studenés more than a limited number of
lashess, and in the Persian Bay&h he even specifies the limit: 'It is forbidden
to all to discipline children, even verbally, or cause any grief to them before
the age of five, and (even) after reaching that age, punishment should not

exceed more than five light lashes and not even on bare flesh'6. This no doubt

1. For a brief description of the place see Fursat al-Daulih Shirazi, Athar
al-Ajam, 0ddly enough neither Fars Namih nor Tara’iq (under Tarjamih-yi
Shiraz , III, pp.477-95) have mentioned this tikkiyih. M.A. Fayzi, who
himself visited the site states that one of the tombs belongs to a certain
Darvish Auliya’ who died in 1119 Q. (1707). (Wugtith— Ula op.cit., pp.74-5).

2. See below this chapter.
3. 111, 39.

4. e.g. The Bab, op.cit., p.48. Sayyld Javad Karbala’I once saw some
remarkable samples of his writing in Shiraz when Sayyid (Al Muhammad was a
young child. (Kashf al-Ghita’, op.cit., p.56). Later in his life, the Bab
developed a skill in shikastih, which he himself especially favoured and
even recommended in Bayan as the best style of calligraphy (IX, 2, p.313).

5. Cited in TMS, p.34.
6. VI, 11, p.216.
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is a sign of the Bab's personal experience of the rough treatment which children
received in the traditiomnal school system.

In his spare hours, even in his father's lifetime, when he was only a boy
of eight or nine years, like many children of his age and background, he spent
part of his time in his father's shopl. 'On his father's death' as Mirza Ahmad
states, 'his maternal uncles undertook his education, especially Haji Mirza
Sayyid (Ali, who was reputed to be the most sympathetic of the brothers'z. The
care and attention given by Mirza Sayyid fAli was not confined to his education,
or investing in trade the capital left by his brother—in-law to support the
orphan3, but extended to a deep sympathy towards his somewhat unusual nephew.
Indeed he was later to play a significant role in the deve lopment of the Bab's
early claims and to take an important part in the events of the first two years
of the Bab's residence in Shiraz after his declaration. But nevertheless, it
appears that with the death of his father, the time spent in the bazar occupied
most of Sayyid ‘A1l Muhammad's hours, as he continued to work there, now in the
office of his unclesA.. Whether this was because of the Bab's own disinclination
to continue school, his poor record in the maktab, lack of financial
support, or more probably, the concern of his uncles with his future as a
merchant rather than anything else, the question of his future studies was
neglected and gradually set aside. While one account states that Sayyid fa1i
Muhammad's own lack of enthusiasm for formal school teaching finally forced
Shaykh (Abid to send him back to his mother complaining of his strange remarks
which were, he thought, beyond the capacity of an ordinary childs, another
account insists that when Sayyid (A1l Muhammad was taken out of school in order
to work full time in the bazar, the same Shaykh (Abid remarked that 'if the
father of this child were alive, he would never have let his son be deprived
from learning, and instead be engaged in trade'6.

Whatever the reasons might have been, ome may conclude that the inconsistent
and disrupted education of Sayyid (Ali Mu?ammad was not only due to his early

orphanage, or his unsuitable schooling, but was more because of the fact that

Afmad. 447. 2. .Ibid cf. Mirza Habiballah. p.9.
A. Afnan, notes.

Nuqtih<Ula, op.cit., p.82 without mentioning the source.

A. Afngn, notes.

IMS. 35.
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the whole system was designed to prevent the development of an imaginative and

unuéually talented mind in a direction different to the accepted norms and
standards of the society. This, no doubt, was an important element in the
Bab's later inclination towards discoveries in the unconventional fields of
imagination and spiritual experience.

An interesting account given by Mulla Abd deab{m Qazvini suggests that
after a few years, when Sayyid (A11 Muhammad was about fifteen years old (circa
1835) his uncle arranged for him to resume his studies under Mulla (Abd al-Khaliq
Yazdi (then the imam of jimE(at in Shiraz and a student of Shaykh Ahmad Ahsa’i)
but he lacked the basic knowledge essential for any further religious studies;

'In Mashad, I visited Akhund Mulla f(Abd al-Khaliq Yazdi who was

one of the eminent (ulama and a follower of Shaykh (Ahmad Ahsa’i).

On one occasion, when a remark was made about His holiness (i.e.

the Bab), he said; "I am bewildered of such great claims. I was

the imam (of jima(at) in Shiraz and held teaching lectures there.

Once the uncle of this reverent man (i.e. the Bab) brought him to

me saying that "this is a soul who is adorned with piety and

austerity, but lacks learning, and I beg you to pay him some

attention'. After I had admitted him, I left him in the custody

of my younger son. A few days later my son came back to me

camplaining that "the person you left me to teach had not

accomp lished any of the elementaries (muqaddamat) He first must

learn Amthala, and teaching Amthala is not suitable to my position'.

After that they sent him to Bushihr for the purpose of trade.

Now I see such magnificent writings and unequalled verses as to

make me astonished"'l.

The same indication is also given by Mulla Muhammad Hamza' Shari!atmadar
Barfurushi who with regard to the Bab's later attempts to restart religious
studies, states that he did not study elementary texts (muqaddamat) beyond
Suyuti and ﬁashiya of Mulld fAbdallah®. It seems however, that neither the
study of Arabic grammar, nor logic or other of the elementaries attracted the
Bab, since in Bayan on two occasions, he bans the believers of the excessive
study of grammar (sarf va nahv)3

But nonetheless, in spite of his distaste for the conventional religious

1. Cited in Zuhur al-Haqq, p-172. n. The Bab himself alluded to his pupillage
under Mulla (Abd al-Khaliq (see below Chapter Elght III _and cited
references). The name of the younger son of Mulla (Abd al-Khallq is
unknown, but his elder son later became a follower of the Bab and died in
Tabarsi. For his details see below Chapter Eight, III.

2. Shari (atmadariyan, Sharh—i Zindigi, op.cit. (MS. p.l5) quoting Asrar al-
Shahada. Also Z. 437. For the titles cited in the above quotations see
aZtharz(a.

3. IV. 10 and VIII. 2.



108

education, and perhaps as a result of that, he developed same interest in the
then less common subjects such as mathematics and astrologyl. This attention
towards subjects which in spite of their rich background in Islamic traditiom,
were overshadowed in the late eighteenth and early nineteenth centuries by more
formal and orthodox theological subjects, can be explained by the survival of
such themes, sometimes in the garb of 'popular' or 'hidden' sciences, encouraged
through the works of Shaykh Almad Ahsa’i and some of his contemporaries. What
made the Bab to escape learning of 'mugaddamat', and instead enjoy the more
amusing, and certainly more mysterious field of 'hidden sciences', seems to

have been his desire to achieve perfectim by abandoning the traditional methods
by which subjects were taught in the nineteenth century schools.

Despite his usual bias and hostility towards Persian institutions Binning
is not unperceptive when he observes, about a decade later, that the ten
madrasihs of Dar al-(Ilm of Shiraz, either because of lack of funds, or because
of 'the general decline in the standard of scholarship were sunk into the
condition of mere schools where little is taught, except simple elementary
instructions'z. He adds that:

'The usual studies in Persian colleges are the Persian and Arabic

languages, the Koran and commentaries upm it, theology, law, moral

philosophy and logic. Of natural philosophy, geography, and general
history, nothing is taught or known. Mathematics are but little

studied, though they possess Euclid's Elements. The dry study of

Arabic language is in general held more in estimation and repute

than any other pursuit. The grammar of Arabic is complicated and

difficult, and their grammarians have endeavoured with all their

might to make it more so. Volumes have been written on philological

trifles and subtleties, which are calculated to perplex and confuse,

rather than to assist and enlighten the student'3.

It is precisely this 'dry study of the Arabic language' and its complicated
grammar, partly the result of an excessive scrutiny of the details of ugﬁl-i
fiqh, that the Bab never could, or in fact desired, to master. Years later,

when his claims were published, his lack of sufficient knowledge of Arabic,

in which he wrote some of his works, was constantly attacked by his critics.

1.  Ahlmad. 447. 2. Op.cit., I, pp.282-3.

3. Ibid. The author also maintains that the study of astronomy has
'gradually merged in the absurdities of astrology' and chemistry is
'degenerated into alchemy'. If in the view of a western writer like
Binning, lack of interest towards experimental sciences meant ignorance,
nevertheless, astrology, alchemy and other 'hidden sciences', in certain
less orthodox circles, were employed as a camparative methodology to
explain some theoretical problems (see above Chapter Ome).
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Whether in his trial at Tabriz in 1848, or in interviews between his disciples
and their adversaries, or in refutations written by his opponents, there are
numerous references to his 'weakness' in Arabic and other elementariesl.
Though this is regarded by his critics as a great handicap totally improper
to his claims and constant reminder of his poor educational background, it was
considered by him as a divine merit demonstrating his 'intuitive knowledge';

'"The fact that on some occasions words were altered or words

uttered contrary to the rules of the people of doubt (ahl-t

shubahat) is because people would be able to make certain that

the claimant of this position (a reference to himself) received

these verses and this knowledge not by the way of learning, but

because ‘his heart is illuminated with the divine knowledge.

(Therefore) he justifies (lit. refers) these innovative alterations

and what 1s contrary to rules, with the divine rules, as the same

matter frequently occurred in the Book of God (ise. ur’any, ..’ 2,

The same theme was also expressed in another of his Arabic tablets
addressed to a divine, this time with more emphasis on his lack of school
education:

'I swear on my own soul that I did not read a word of the conventional

sciences ({7lm al-{ayan), and I do not know a word of the rules of

the philologists (akl aZ—bayan), and in the past there were no books

of sciences with me whose words I have memorized, and there is no

reason for this divine gift but God's generosity and His benevolence.

Today if someone asks me of various scholarly matters cited in books,

I swear to God that I do not know the answer, and I do not even know

the grammar and syntax (al-garf va al-nahw), and I am proud of it,

since God in the day of &Zyama will prove to all that I was a331sted

by his generosity ...'-.

But emphasis on his lack of formal education and his ignorance of the
'conventional sciences' which is also confirmed by other sources, by no means
implies that camning froam a merchant family, he was solely engaged in cammercial
activities; for even fram his early days, he regarded his trade as secondary
matter compared to his vigopous search for moral and spiritual perfectionm.

As far as his family is concerned, as was not uncammon amongst members of the
merchant class, their traditional esteem for moral values; piety, godliness
and honesty, seems to have developed into a noticeable interest in.learning

and scholarship. Contrary to Sayyid (Al1i Muhammad's antipathy for conventional

1. For questions raised during the Tabriz trial regarding the Bab's weakness
in Arabic and other elementaries, and the Bab's response to these
criticisms, amongst other sources see RS.X, 423-8. Also see below Chapter
Six for Mulla Husain Bushruyihi's reply to Mulla Muhammad Naraql on the
Babi's p01nt of view regarding Arabic grammar. Also HaJJ Muhammad Karim
Khan Klrmanl, Izhaq al-Batil, op. cit., pp.83 ff) for the earllest criticism
by his Shaykhi opponents.

2. Sahifah-yi (4dlZyah , Persian, INBA. 82, p.155.
3. Tastr aZ-HC.b INBA? pub. 67, PP°1'84 (56-7).
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sciences, some of his relatives of the same social status were attracted
towards religious, mystical and even secular sciences.

In order to examine more closely the intellectual background of the Bab
it is worth investigating the careers of some other members of his family.
ngi Sayyid Javad Shirazi (Kirmgnf), a distant cousin of the Bab, whose father
was also a merchant in Shiraz, after obtaining his Zjazzh in (Atabat, and then
spending same time in the religious circles of Mecca and Medina, had returned
to Shiraz around the mid 1240's (1820's), where he held lectures on theology
and mysticism. Later, he was invited to Kirman(circa 1248/1832-3) and by the
order of Fath (Ali Shah he settled there. A few years later in 1253 Q. (1837-
8) he assumeé the office of imam jum{ih of Kirman, which he held till the end
of his life (1287/1870-1). He was a moderately orthodox divine with mystical
tendencies, whose lectures on the Ma§navz of Rumi, sanething unusual for a
Shifi mujtahid, attracted students from other places to Kirman, including the
ce lebrated philosopher ﬁ;j; Mulla Hadi Sabzivgrfl. He was also the chief
rival of Haji Muhammad karfm Khan Kirmani, and therefore friend of his enemies.
His tendeﬁcies téwards hikmat, and his previous acquaintance with Rashti's
students in (Atabat, gave him the opportunity to behave favourably towards the
Babis in 1261-2 (1845-6). In spite of Muhammad Karim Khan's fierce denunciation
of the Babi emissaries, on a few occasion; he saved the Babis against the attacks
of the mobz.

What is of particular interest as regards the family of the Bab, is the
continuing movement which took place amongst those fram mercantile background
to a life of religious scholarship. A later and much better known example of
the relatives of the Bab who moved to religious studies is ng{ Sayyid Muhammad
gasan Shirazi known as M{rzg-yi Shirazi or Mujaddfd-i Shfrgéf, the celebr;ted
mujtahid and marjal— taqlid of the late nineteenth century, who is particularly
known because of his role in the Tobacco Protest of 1891-2. His father Mirza
Muhammad Husaln ShIrgzI, a cousin of Sayyid Muhammad R1233 (the Bab's father),
was a dlstlngulshed calligrapher, who in spite of his mercantile background and

same participation in trade and land-owning, was himself a tutor in Shiraz4.

1.  Shaykh Yahya Klrmanl, Farmandzhan-¢ Kirman, edited by Bastan1 Parizi,
Tehran, 1344 sh. _(Iran Zamin, XI1), pp.26, 50 cf; M.H. I timad al-Saltanih, al-
Ma’athir va al-Athar, Tehran, 1306 Q., p.153 and Jabaqat, I, 1, 317.

2. Nabil. pp.181-7 cf. Samandar. 167.

3. See Table of Genealogy.
4.  Fars Namih, II, 54 cf. A. Afnan, notes.
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Mirza Hasan was born in 1230 Q. (1815-16) five years earlier than Sayyid (a11
Muhammed, and was brought up in Shiraz where he began his elementary studies.
At.an early age he completed his studies in basic Persian, Arabic, fiqh and
usal before moving to Isfahan as a young talabih of eighteen where he acquired
his tjdzth from Haji Mulla Ibrahim Karbgsfl. Being a talented student he soon
passed all the cenventional stages in advanced religious education. He moved
to (Atabat in the mid 1840's, and there, after a long period of study under
Shaykh Muhammad Hasan Na_]afl2 and then Shaykh Murtaza AnsErI, he reached the
stage ofAr Zamzyat He settled in Samirra and later emerged as marjaf; and
finally died there in 1312 Q. (1894/5)°

These two examples of highly esteemed mujtahids on the paternal side of
Sayyid (Al Muhammad's family and their educational background,reflects a
noticeable driét towards religious studies, at their most conventional. But
there are other examples amongst the relatives of the Bab on the maternal side,
who although had enjoyed the same educational background in its early stages,
showed a less orthodox approach to the religious and intellectual questions of
their own time. Mirza Sayyid Hasan Shirazi, son of Mirza Sayyid (Ali Tajir,
(later known as Afnan-i Kabfr): a brother-in-law of the Bab (born in circa
1225/1810-11) was basically a merchant with a wide interest in sciences and
theology. He was an amateur scholar (mutifannin), who had spent part of his
early life as a religious student in Shiraz and then in Isfahan in the company
of the above mentioned Mirza gasan Shirazi around the early 1260'34. Though

by profession he was a merchant, throughout his life he maintained a serious

1. For his details see references in Chapter: Six, II.
2. For his details see Chapter Five, I.

3. For his details see Tabaqat, I, pp.436-41; Religion and State, op.cit.
pp.210-11 and cited sources. His brother Mirza Asadallah Tab‘b to whom
Fars Namih (11, 54) gives the rellglous title of HuJJat al-Islam, and his
nephew Agha Sayyid Mirzi Shirazl, were both resident in (Atabat. (T&baqat
I, p.172). An 1nterest1ng interview between Mirza Hasan and Aqa Sayyld
Muhammad (Nur al-Din) Afnan, on the last year of the former's life in
Samirra(cited in Mirza HabTballah, pp.179-93) suggests that Mirza Hasan
like his predecessor, and his teacher, Shaykh Murtaza Ansarl, showed a
tolerant and, in the case of the former a fairminded view towards the Bab
and his cause. This is also confirmed by his general policy towards the
Babis and Baha’ls throughout the closing decades of the nineteenth century.
According to this account this sympathy first began when during his
residence in Isfahan he was impressed by the Bab's performance in the
house of the governor Manuchihr Khan Muftamid al-Daulih replying to the
enquiries of the fulama and tullab (pp.189-90).

4. ‘Aba al-Baha, "Abbas. Tadhkirat al-Wafa’, Haifa 1342 Q. (1924), pp.39-5%0,
and Khandan-i Afrnan, op.cit., pp.246-255.
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interest in various fields of science. It is stated that beside his interest
for 'complicated problems of theology, he was skilful in material sciences
such as mathematics, geometry and geography, and thus (not only) was he an
expert in various practical sciences (funin-7 shata), but he also had a
perfect knowledge of thoughts in the past and present. During the day he spent
a few hours in his business but most of his time was spent on ;eading and
discussion'l. While still a talabih in Isfahan, he specialised in usul-i fiqh,
and according to one source, was even authorised by szi Ibrahim Karbgszz. In
a letter to Mirza Sayyid Hasan, the Bab refers to a recent work on usul which
was produced by the former. He condemns the study of ugﬁl and urges.his brother-
in-law to abandon these useless speculationsB. Even before the Bab's marriage,
Sayyid gasan was 1n close contact with the Bab's immediate family. In fact by
the death of Sayyid gasan's father, like Sayyid (Ali anammad's, the guardian-
ship of his family was entrusted to the Bab's eldest uncleA. Perhaps it is
not a coincidence that both Sayyid (AlT Muhammad and Mirza Sayyid Hasan (in a
similar circumstance under the same guardianship), developed a certain interest
in subjects such as mathematics and astrology. 1In the following years
enthusiasm for astrology in Mirza Sayyid gasan led him to the study of western
astronomy, nightly observations, and even building a private observatory in
his house in Yazds.

A reference should also be made to another brother—in-law of the Bab;
H;jf Mu@ammad Mahdi gij;b Shfrgzz6. Coming from the same mercantile background,
he also benefited from a similar education in literature, Arabic, logic and
@ikmat and later developed some interest in poetry and mysticism. After
finishing his elementary studies, 'he moved to India for commercial purposes

and resided for a long time in Bombay, where he managed to accumulate some

1. Tadhkirt al-Wafa®, op.cit. The author states that during Sayyid Hasan's
residence in Beirut, he was in contact with the well known scholar, a
certainkhv@aja Findik who is reported to have praised the former as 'an
amateur scholar such as could rarely be found.in the East'. The above
person appears to be Dr. Van Dyck (the father), head of the American
University of Beirut (A.U.B.) in the late 19th century. For his details
see Antonius, G. The Arab awakening; the story of the Arab national
movement. London, 1938, p.48.

2. A. Afman, notes. 3. Ibid.
4.  Ibid. 5. 1Ibid.

6. Maternal half-brother of Khadijih Khanum the Bab's wife and also brother-
in-law of HajI Sayyid (Ali the Bab's uncle (see Table of Genealogy).
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capital. Then returning to his homeland, he abandoned his trade and became
acquainted with the followers of perfection and masters of ecstasy'l. Though
nothing is known of his Sufi affiliation, his general tendency towards
mysticism, and his poetical talent, made him a relatively well known figure in
Shiraz in his own timez.

The above examples suggest three common characteristics: first, that in
the family of Sayyid fa11 Mu?ammad, as a typical merchant family in the middle
decades of the 19th century, some distinct religious and intellectual tendencies
which sometimes went beyond the usual boundaries of the merchant class, can be
traced. Secondly, that these tendencies manifested themselves in various forms.
It allowed a humble talabih like Mirza Hasan Shirazi or Sayyid Javad Shirazi,
both from non clerical backgrounds, to ;each high positions in religious rank,
or certain merchants such as Mirza Sayyid Hasan Afnan Kabir or Hijab Shirazi
to develop part time interests in less ortﬁodox fields of mysti;ism, or the
applied sciences . Thirdly, it is important to notice that they all had a
similar introductory education, and to various degrees benefited from the
"scholastic' teachings of their own time.

It is against this background that the intellectual upbringing of Sayyid
A11 Muhammad should be examined. As far as the early education of the Bab is
concernéd, this was his major difference with his contemporaries. He largely
lacked, and in later years deliberately shunned, school education. Still, as
will be discussed in the next sections, the same enthusiasm and vigour which
led the above persons to various intellectual pursuits, in the Bab developed
to a different, but not wholly unprecedented search for spiritual perfection.
For Sayyid fA1i Muhammad, his disillusion with school, when combined with a
need 'for earning his 1ive1ihood'3, left no other choice but to become an
assistant to his uncles in their trade in the port of Bushihr. As he himself
mentioned in the 'Letter to the ruZama’; '"'When this youth reached the age of
compulsory learning, in the tradition of the Prophet of God in the past, he
arrived in Jazirat al-Bahr (i.e. Bushihr). He did not study your scientific
methods with any of you (i.e. with the fulama) and thus in the preserved

tablet of the divine order, he is an uneducated (ummt) , (Ajaﬁl and descendent

l. Tara’iq, 1I1, 471-2 and Fars Nomih, 1L, 44,

2, A. Afnan, notes.

3.  Ammad. 447.
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of the Prophet of God'l.

IT

Throughout his five years residence in Bushihr (1835-40/1250-6) sometimes
in the company of one of his uncles, and most of the time in their absence,
Sayyid (A1l Mu?ammad participated mainly in the family business as a
commercial agent. However as time passed it appears that he managed to become
a partner, and even carry on some independent tradez. Some observations of
his commercial activities in this period, a brief survey of the general
pattern of the family trade, and also some observations on the moral aspects
of the merchant's social behaviour, would lead to a better understanding of
the later changes in the ideas and attitudes of the Bab.

The trade of the Bab's uncles throughout the middle decades of the nine-
teenth century was based on the general pattern of the southern trade in this
period3. They should be counted among the big merchants (tujjar) of Southern
Iran who were based in Shiraz and Yazd and carried import-exports from Bushihr
and Bandar (Abbas to the Indian ports of Bombay, Madras and Calcutta, as to
other ports of the Persian Gulf and Arabian Sea such as Muscat, Bahrain and as
far as Zanzibar and Java. The trade accounts (sZyaq) of Sayyid (Ali Mupammad

between 1250-56 (1835-40)4 show that their trade with the interior of Iran

1. INBA, pub. 91, XXII, pp.75-6 cf. Browne Or. MSS., No. F 21(9), Letter No.
32, pp.224-235, Arabic, written about 1262 (1846).

2. TMS. (MS.B) 23. This source believes that when he was about twenty years
of age he abandoned his uncle's business and set up an independent trade.
This is confirmed by A. Afnan notes, who maintains that along with his
participation with his uncles, the Bab had invested in trade the remaining
capital inherited from his father.

3. Very few studies on the trade of Southern Iran in general, and on the trade
of Bushihr in particular, has yet been carried out. References in A.K.S.
Lambton, 'Persian trade under the early Qajars' in Islam and the trade of
Asia (Oxford, 1970, pp.215-44), pp.235 ff., and G. Hambly, 'An introduction
to the economic organisation of early Qajar Iran' in Iran (II, 1964, pp.
69-81) pp.79-81, provide some general analysis. However, more information
may be found in the primary accounts. The reports of K.E. Abbott in F.O.
especially F.0.60/165, Mr. Abbott's report on the Commerce of the south
of Persia, 1849-50, 333 pp. (Abbott to Palmerston, Feb. 20th 1851) which
devotes 175 pages (pp.19-194) to the trade of Bushihr; reports cited in
The Economie History of Iran, 1800-1914, edited by C. Issawi, Chicago,
1971, pp.82-91, and the information supplied by Lorimer, op.cit., I, 2,
and other scattered information in Persian sources or 19th century travel
accounts are few examples. For some further discussions on this trade see

below Chapter Seven, V.
4. INBA. Collection of Documents, file No. 32.
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reached the main markets of southern and central Iran. References to
transactions with the local merchants in Isfahan, Kashan and Tehran, mainly
concern agricultural and food exports in exchange for imports of fabrics, tea,
sugar and spices. These documents also confirm that the Bab had acquired the
necessary skill for keeping accurate accounts and handling commercial orders.

The commercial background on both the paternal and maternal side of the
Bab's family no doubt helped him in finding his way in the mercantile community
of Bushihr. Mir Isma'il, the Bab's paternal grandfather, himself sometime
during Sayyid (A1T Muhammad's childhood lived in Bushihr, had trade links
with his unclesl. Thé extent of the family business sometimes even stretched
to those members who were not directly involved in trade. The above-mentioned
Sayyid Javad Shirazl, while on his way to the Hijaz for further studies, still
sold his father's merchandise in the Muscat maéketz.

But the large scale trade in the family really flourished at the time of
his elder uncle HajI Sayyid Muhammad whose marriage to one of the oldest and
most reputable t;jjir families known as /Abd alHusaini must have partly
contributed to his success3. In spite of chroﬁic waves of political insecurity
and risks of economic failure, the (Abd al-Husaimi managed to establish a trade
in Bushihr which according to Fars Namih,'eitended from the remotest parts of
India to the farthest corners of Farangistan'4, and survived for generations.

ngE Sayyid Muhammad himself, his brothers Haji Sayyid (A1 and Haji
Sayyid gasan fA11 a;d their relatives and descenéents, later known as‘Aannss,
throughout the nineteenth century and up to the early decades of the present
century, operated large scale trade from Shiraz, Yazd, Bushihr and Bandar [Abbas
inside Iran, and Bombay, Hong Kong, Ishqabad (Ashkhabad) and Beirut outside
Iran. Muhammad (a11 Afngn, one of the three sons of Haji Sayyid Muhammad and
a maternal cousin of the Bab, who was of almost the s;me age, first.started
from Shiraz in the 1830's and then with the expansion of the Iranian opium trade
in the 1860's and 70's, moved to Bombay and then to Hong Kong where in
participation with his sons, his brothers and his brothers-in-law, he managed
to control 'a large portion of the opium exports from Isfahan, Yazd and Fars'

to China6. Another son, szi Muhammad Taqi Vakil al-Haqq, who succeeded the

1. A. Afnan, notes. 2. Ibid.

3. Khandan-i Afran, p.46, cf. Fars Namih, 1I, 76-7.

4. II, pp.76-7.

5. The title Afnan (lit. branches, i.e. of the Bab's family) conferred upon

them by Baha’allah.
6. Fars Namih, 11, p.45 under Mirza Aqa family; Khkandan-i Afran, pp.81-100.
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Bab in the Bushihr office in the 1840's, later moved to Yazd and then to
Ashkhabadl. Also HaJI Sayyid Muhammad s five grandsons were all engaged in
land and tradez. The younger uncle of the Bab, HaJl Sayyid Hasan (17 was
based in Yazd. He married the daughter of another reputable merchant of
Shiraz, Haji (Abd al-Rasul Tajir Shirazi, and in collaboration with his brothers,
handled their trade in the eastern markets of Kirman, Mashhad, and Tabas3.

The Bab's father-in-law, Haji Mirza (Al1 Tajir Shirazi, was also a
descendent of another merchant.family which was a branch of the maternal family
of the Bab. He and one of his sons, Mirza Abul Qasim Shirazi (sometimes known
as Saqqa Khanih-i, born 1226/1811-12) also participated in the Bushihr trade.
Fars Namih confirms that Mirza Abul Qasim's trade was substantial. 'As he
embarked on his forefathers' trade, he commissioned commercial agents in every
corner'4 When Sayyid (A1 Muhammad returned to Shiraz in the early 1840's
and married, it seems that he.started some commercial activities with Mirza
Abul Qasim. He established his office in Sara-yi Gumruk in the bazar of Shiraz
near the office of his brother—in-laws.

The summary picture given above of the family of the Bab, as an example
of merchant families in the middle decades of the nineteenth century, proves
that there was a very distinctive drive towards commercial activities in the
family, which in spite of various exceptional departures, often survived in
remarkable conformity and harmony with its side interests, and in fact

flourished in later decades, to give rise to a prosperous and affluent family

1.  Khandan-i Afnan, (pp.100-131) gives details of him and his descendents
who were merchants and land owners in Yazd.

2. Ibid. pp.40-8l. Fars Namih (II, 45) states 'in the past few years, since
trade had decllned and commercial transactions were abandoned', the
descendents of HaJ1 Sayyld Muhammad 'invested part of their capital in
land and property in various districts of Fars, and the other part in the
opium trade which has flourished in the past ten years'. However the
engagement in land should not be seen as a result of decline. On the
contrary, buying land was chiefly to extend the family's control over the
increasingly lucrative opium trade.

3.  Khandan-i Afnan, pp.140-58. Nabil (p.126) refers to the partners of the
Bab's uncles in Yazd and Tabas.

4., II, p.13l. Afterwards, Mirza Abul Qasim left his trade in the hands of
his four sons (Ibid.) Also Khandan-i Afnan, 256-285.

5. Ahmad. 449 and Mirza Habzballah 256. Later in the events of 1262 Q.(1848)
when the Bab managed to free himself from detention in the house of the
darughlh of Shiraz and escape to Isfahan, Mirza Abul Qasim was held
responsible by the governor and forced to give a guarantee to return the
Bab in a fortnight's time.
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with close intercommunal links which was the nucleus for a larger commercial
network. These inter-marital links between tujjar families of Shiraz, of which
the marriage of the Bab, his uncle's, his cousins, and the sons and grandsons
of his father-in-law are examples, are the signs of a more comprehensive
interrelation, which held the merchant community of Shiraz together. The
prosperity of the community, though constantly threatened by frequent political
upheavals, urban disorders and economic hazards, chiefly owed its survival to
these intercommunal, professional and family relations. This in turn allowed
the emergence of a close community, with a cohesive and homogenous character,
of which a collective response to outside threats, professional cooperationm,
economic flexibility, strong religious beliefs and respect for moral values are
features. These characteristics were a reflection of the general norms and
values of an urban 'middle class', and in a mutual interplay with the social
and economic structure, an ethic was conceived with emphasis on personal and

professional moral qualities.

It is in the light of this communal ethic, that the ideas and attitudes of
the Bab, which are first reflected in his personal piety, professional trust-
worthiness, and then in vigorous asceticism and unorthodox religious and
mystical themes, should be examined. This sense of moral obligation, or
attention towards religious and mystical themes, was no doubt connected to the
social and economic conditions which for instance enabled the merchants to
afford education or other intellectual and enlightened pursuits, or encouraged
strong links with religious, and to a lesser extent, mystical figires in
society. Characteristics such as piety, professional honesty and integrity,
were further strengthened by the weight that in theory was given to the honest
and pious merchant in a religious context. The religious teachings which were
embellished by the traditions and deeds of the Prophet and imams,served as a
theoretical framework for the emergence of an ideal type in the mind of
merchantsl. Teachings which praised honesty and godliness in trade, and warned
the evildoers, and the very fact that trade was the profession of Mu?ammad

al-Amin, had a special meaning for the merchants. It was these teachings which

1. For traditions regarding trade and merchants see Concordance et Indices
de la Tradition Musalman, ed. by A.J. Wensinck and others, Liden, 1936-69,
7 vols., I, pp.264-6 and cited sources. Also E1l, TIDJARA by Heffenlng
and EI2 BAY (by Schacht) and cited sources. For the Shili point of view, see
Bzhar aZ—Anwar, op.cit. XXIII, and sections under makdsib and mulamilat
in’19th century fiqh works such as MuhammadHasaanJafl s Jawahir al-Kalam
(Isfahan, 1271 Q) and Mirzi Muhammad Husaln Nuri Tabar51 Mustadrak al-
Wasa(il (Tehran, 1321 Q), vol.II.
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guaranteed that 'the trustworthy, just and believing merchant shall stand at
. . 1 .
the day of judgement among the witnesses of blood'™, or reminded them that
'the merchants will be raised up on the day of resurrection as evildoers,
2
except those who fear God, are honest and speak the truth'”.

The problem remains as to what extent these moral values, emphasised in
traditions or in the Islamic legal code for transactions and trade, were
observed in practice. No doubt a need for cooperation and mutual trust
encouraged merchants to seek some practical application in their economic
activity and even more in their personal conduct. Numerous references to the
honesty and trustworthiness of merchants in texts such as Fars N&mih, may be
better appreciated when compared to the contemporary European accounts. In
Trois Ans en Asie Gobineau gives an interesting account of Persian merchants:

'... In Persia merchants are perhaps the most respectable part

of the population. They are regarded as being very honest.

Since they do not take unnecessary risks, and as merchants are

more often than not sons of merchants who have inherited a more

or less substantial fortune which they will transmit to their

sons, they are devoid of worldly ambition and above many forms

of intrigue. They need public esteem and carefully cultivate

it. As a result, this witty, sceptical, mocking, and distrust-

ful people does not hesitate to entrust merchants with its money

for investment; in this respect merchants play the same part as

European credit institutions. They therefore hold most of the

capital of Persia, which gives them great importance in the eye

of government, which is always harassed by financial obligations

and which would not know what to do if they were not there to

help it out'3,

He then points out that although 'the Persian merchant is almost always
strictly honest', in some of their practices such as delay in payment of bills
of exchange, they do not stand up to their reputation. But 'from the point of
view of morality', he maintains, 'it would perhaps be wrong to judge this mode
of behaviour with the vigour of our commercial principles. This kind of easy-
going behaviour does not stop Persian merchants from acting in good faith in

their business dealings'4.

1. Hadith quoted from the Prophet in Ibn Maja, Sunan, Cairo, 1313 Q., Tijarat,
I’ l.

2. Ibid. _Other similar traditions quoted in Ibn al-Farra®’, Abu Muhammad al-
Baghawi, Mishkat al-Masabih, English translation by J. Robson, 2 vols.,
Lahore, 1975 (2nd edition), I, Book XII, 599.

3. Arthur de Gobineau, Paris, 1859, p.392-3 translated in The Economic
History of Iran 1800-1914, op.cit. 36.

4. Ibid.
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Almost the same universal characteristics are also detected by Malcolm
who on his second visit (circa 1810) to Iran met merchants in Bishihr, Shiraz

and Isfahan, and everywhere 'found their general characters nearly the same':

'"The plunder of a merchant, without some pretext, would shake
all confidence, and be fatal to that commerce from which a
great proportion of the public revenue is derived; the most
tyrannical monarchs, therefore, have seldom committed so
impolitic an act of injustice. But this class have suffered
so severely in the late revolutions of the country that they
continue to act with great caution ... Some few make a display
of their wealth; but in general their habits are not merely
frugal, but penurious'l.

Other sources attributed similar characteristics. Edward Scott Waring in
the first decade of the nineteenth century writes that 'the merchants of Persia
are a shrewd, sensible and thrifty class of people, willing to undergo any
hardship if they have a prospect of making money'z. Whereas Edward Burgess
himself a merchant in Tabriz (between 1828-55) on a few occasions praises the-
honesty and thoroughness of Tabrizi merchants who are 'so regular in their
payments that upon most occasions I have not even to send a servant for the
money ...'3. Thus the contrary view expressed by some writers seems largely
unjustified. C.J. Wills, a medical officer in Iran in the late 1860's and
early 1870's believed that the 'merchant class are generally the most bigoted
and penurious of the Persian race. Only on retiring from business do they
dare to launch out into ostentation; for the mere suspicion of wealth in Persia
exposed them to the exaction of those in power'4. To this, Binning adds:

'In this country, no merchant can afford to be what we should

consider an honest man. If he keeps his word, pays his debts,

honours bills when due, and restores money entrusted to him,

he is sure to be marked as a rich man, which is tantamount to

being a criminal, and he will, as surely, be liable to be

persecuted, fleeced and screwed without mercy. However good
his intentions may be, he must affect to put off his engagements,

1. Malcolm, Sir John, Sketches of Persia, (One volume ed.), London, 1845,

pp0132—3o
2. A Tour to Sheeraz, London, 1807, p.77.
3. Charles and Edward Burgess, Letters from Persia, ed. by B. Schwartz,

N.Y., 1942, p.34. Edward Burgess whose brother Charles because of his
adventures and dishonest dealings caused great financial loss to the
Persian merchants in Tabriz,due to his brother's bankruptcy for years
was in debt to the merchants of this city, yet he never complains of any
mistreatment or pressure on him by the local tujjar.

4. The Land of Lion and Sun or Modern Persia, New edition, London, 1891,
p.188. The author makes this comment in the context of I§fah§ni merchants,
since he believes that 'honesty cannot be expected in Ispahani or Teherani,
but the Shirazi may be pretty fairly relied upon'. (Ibid.).
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or to meet them with greatest difficulty; otherwise his rapacious

rulers will mark him for the prey'l,

Regardless of the exaggeration and bigotry of some of the above remarks,
which is perhaps due to a change which occurred in the attitude of the
European travellers in the second half of the nineteenth century, one may
observe changes in the habits and practices of the Persian merchants over the
years. Recurring references to the problems of insecurity, governmental
pressure, and changes in the economic climate, suggest some links between
outside factors and the moral standards of the merchants. These external
threats generated certain tactical and defensive methods in order to enable
the merchant community to adopt the basic principles in their .code of conduct,
which were no doubt vital for the survival of any mutual trust in professional
relations given the changing political and economic situation. The inter-—
family and inter-community bonds between the big merchants, or between the
various groups within the merchant community, or between merchants in different
cities provided a network within which not only the process of commercial and
financial transactions was regulated, but more important for this argument, a
set of universal norms existed which were developed into the communities'
standard ethical and ultimately intellectual values. The practical implications,
or the change and modifications which appeared in these norms is beyond the
capacity of this study, but what is of particular interest here is the
realisation of these values in the person of the Bab, first in his trade and
method of transactions, and then as independent abstract entities which formed
one of the pillars of his future revelation.

These qualities of trustworthiness and honesty, as far as the principles
of commercial activities are concerned, are detectable in the Bab, his family
and his relatives. F&rs Namih's brief mention of the uncles of the Bab that
'for generations they were engaged in trade and are known for their honesty'2
goes beyond a casual complimentary remark when Mirza Ahmad Shirazi states that
'all of them (i.e. uncles of the Bab) are trustworthy merchants and reputed to

be noble Sayyids'B. The same qualities have also been attributed to the Bab,

1. TII, p.34.
2.  II, 131.

3. Ahmad. 446. According to A. Afnan (notes) the maternal family of the Bab
were always regarded as a pious and trustworthy family in Shiraz. This
reputation survived until very recently, in spite of their association
with the Bab, or perhaps because of it.
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and can be seen in a number of anecdotes narrated from his days in Bushihr.
These anecdotes more than anything suggest that his strict observation of
religious precepts for a thorough and honest trade, was to some extent in
contrast with the 'easy-going' behaviour of his colleagues, and in turn demanded
firmer observation of the religious law.

On one occasion, a merchant in Bushihr, a certain HaJl Mirza Abul Hasan
Yazdl, who was on his way to the pilgrimage of Hajj, entrusted the Bab w1th
some merchandise to be sold in his absence. But while he'was away, the price
of the merchandise fell and it was sold at a price cheaper than was expected.
However, on his return to Bushihr, Sayyid Ali Muhammad, contrary to the
general practice of the time, which only obliged him to pay back the value of
the sold merchandise, included the extra amount of 175 tuman; the difference
between the original value and the price fetched, insisting that failing to
pay the original price is contrary to the code of trustworthinessl. On another
occasion, the sale of a cargo of indigo was agreed between Sayyid (Alil Muhammad
and some merchants in Bushihr. After the delivery of the goods, at the time
of the payment, the purchasers came back to Sayyid fa1i Muhammad and asked for
a discount; a general method of after sale bargaining practised in all Iranian
markets and known as dbbbihz. When the Bab declined to consider the customary
reduction, he found himself with the purchasers' objection who argued that such
reduction is a 'national custom' (rasm-7 mamlikat), and should be observed by
everycne. But it is reported that the Bab insisted that 'soon many unlawful
customs will be abolished', and further in response to their refusal to pay
the full sum, took back the merchandise and made the contract void. The
merchants who regarded the cancellation of the deal and the return of the
merchandise as a blow to their commercial credit, wrote complaints to his uncle
Haji Sayyid Muhammad, who in turn blamed Sayyid fA1l Muhammad for not 'acting

in accordance with people's wishes and neglecting accepted customs and

1. TIMS, (p.78), without specifying his source, only saying that this has been
reported by the opponents of the Bab. Nabil. (p.79) quotes Sayyid Javad
Karbala” relating a similar account. The above-mentioned merchant is
probably the father of Ahmad ibn Abul Hasan Sharif Shirdazi (later Ishik
RqasI) who was a merchant and orlglnally from Yazd and in close contact
with the Bab's family.

2. C.J. Wills gives a description of the 'peculiar custom' of dabbih which he
reckons is 'possibly legal by the religious law'. He adds; 'This is
frequently done either to lower the price a little or, when the article is
a fluctuating one, such as opium, to take advantage of a rise or fall in
the market. For this reason it is that all contracts have to be in writing,
and generally something is paid on account to bind the slippery Isphahani'.
The Land of the Lion and the Sun, op.cit., p.188. 1In the case of the Bab
stghih (contract) had been issued and tankhahgarddn (deposit) had been
exchanged.
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. ' 1
practices .

Although the author of Nugtat al-Kaf believes that the Bab during his
residence in Bushihr, was successful in his business 'to the extent that the
chiefs of tujjar took notice of his holiness' mastery in commercial matters'z,
he also maintains that the Bab became known to people because of 'spending all
his capital’', either by giving away 70 tuman to the poor, or being too engaged
in his prayers and devotions and thus making substantial losses in the marketB.
One may assume that it is this attitude which made the continuation of the
partnership with his uncles a formidable task. As'Muffn.al-Salpanih points out;
'considering the existing necessities of the time', the Bab finally separated
from his uncles and set up his own independent trade4.

The above evidence illustrates that for young Sayyid fa11 Muhammad
engagement in trade not only served as a means for earning his livelihood, but
more significantly was a means of emphasising those moral aspects which were
for him idealised in the words and deeds of the Prophet. In ome of his letters,
presumably to some merchants, he refers to these 'true' qualities;

'Say. What God formerly authorised for Muhammad, and then for

A1 Muhammad, was trade, of which you have also prospered and

esteemed. Praise your Lord for sending down the blessing of

the Heaven and Earth and in between, to those who are engaged in

trade. Those who are fair in their dealings, and love those

inferior to them as they love their own souls, O God, raise

them, and give them respect and prosperity, and you are the

Omnipotent. Say! whoever trades for the sake of God, and is

honest in his business, God will guarantee him against fraud.

So, those of you who established your trade on the path of

God, and thus with the "Manifestation of God", are truthful in

your trade'd

This comparison between the Bab and the Prophet is also drawn in the
writings of the followers of the Bab such as HajI Mirza Jani, himself a
merchant6, who states that Sayyid (Ali Muhammad's engagement in trade 'was
designed to "accomplish the proof" to the people, so they would not be able to
claim that he lacked the capacity of dealing with people. Thus the same
mysterious considerations behind the engagement of his venerated ancestor (i.e.
the Prophet) in trade, could also be applied to him. So, in every sense he

could be a sign of that "original light' even in his orphanhood'7.

. Mirza Habiballah, pp.l2-14 citing an account by f Abd al-Baha’, cf. VK. 109.
. NK. 109. 3. Ibid. 4, TMS. 78.

Arabic letter cited in TMS. 28,

. For his details see below Chapter Seven, II.

NK. 110.

~N Oy N
L] -
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This moralistic approach to various aspects of commercial transactions,
which is detectable also in his scattered and often brief references in the
Bayan, suggests that in fact his later teachings, though they sometimes approved
of some of the accepted practices common among merchants, denounced many other
customs as unlawful and improper. Thus contrary to the restricted regulations
set up by’Shar(, but in compliance with common practice, he allows a lawful
interest on the borrowed money 'as it is now practised among the merchants',
or allows agreement in the extension or delay of the repayment of exchange bills.
He regards the mutual satisfaction of both parties as the essential condition
for the lawfulness of any contract regardless of age or position, whether they
are 'under age, adults, slaves or free men'l. On the subject of foreigners,
he emphasises that only those Christian merchants (huruf-i kitab-i alif i,e.
followers of the Gospel) who follow useful trades and professions are permitted
to dwell in the countries of believersz. .On another occasion, he refers to
changes in the monetary system and acknowledges that any depreciation of
currency, both gold and silver, brings losses to tujjar. He hopes that in the
future these fluctuations will sett1e3. As far as prohibition of some
merchandise is concerned, he strictly forbids trade of opium, intoxicating
drugs and liquors for believers, but under certain conditions allows their use
for medical purposes4

Compared to other professions, in most of his references, special attention
was paid to the respectability of an honest, thorough and fair trade. But
nonetheless, the extent of this attention should not be exaggerated. In fact
the bulk of the Bab's writings in the years after his 'revelation' was mainly
focused on mystical, moral, devotional and ritualistic themes, which in effect
left little room for the development of any consistent social and economic
idealogy. This implies that the effect of professicnal background in the

personality and teachings of the Bab is much more subtle than a direct

l. Bayan, V, 18 (p.181). 2. Ibid. VII, 16, (p.263).
3. Ibid. Vv, 19 (p.183).

4. Ibid. IX, 8 (pp.323-4). Contrary to his recommendations, strangely enough
the sons of his uncle HEJl Sayyid Muhammad, even after being converted to
the Babi movement, were fully engaged in the opium trade with China. This
highlights one of the chief contradictory features in the professional life
of the merchants such as Afnans particularly in the second half of the
nineteenth century, who in spite of the extreme care for their private
religious and moral standards, were able to ignore strict trade
prohibitions.
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reflection of the material wishes of the nineteenth century merchant classl.
For him this material life, and the struggle for livelihood could only be
valued when it was treated as an instrument for a far more important spiritual
and moral perfection. It is with regard to this interpretation that his
engagement in trade, or his excessive preoccupation with moral values, find
their proper place as tests for assessing this perfection. For the Bab, as he
himself describes it, trade was an act of worship and veneration of God; he
swears that during his days of trade, he never bowed to put a hall-mark on a
bale or merchandise, unless to remember and to venerate the greatness of Godz.
This is the attitude which underlined the Bab's approach to material life, and

gradually brought him closer to an ascetic and mystical life.

I1I

The two aspects of professional honesty and lack of proper school
education, further supplemented by references, all retrospecﬁive, to other
'extraordinary' characters, and produce a picture of a young Sayyid (Ali
Muhammad in which asceticism, devotion and the supernatural are the main
features. References to his preoccupation with prayers, revealing dreams, and
extraordinary remarks during his childhood and youth explain the origins of
those qualities of 'innocence' and 'holiness', which more than any other
intellectual faculty led him and his followers to believe that these were
signs of a divine deputation. They provide a primary justification for his
later claims since they depict him to his followers as an exceptionally pure
person who from the very beginning was designated to receive inspiration.
Close examination of the content of these supernatural experiences may no doubt3

provide a more understandable answer to the question of his future 'revelation'".

Dreams in particular seem to have played a significant role in the Bab's own

1. An example of this crude generalisation on the theme of the Bab's teachings,
as the voice of 'the rising bourgeoisie' may be observed in Ivanov The
Babi Uprising in Iran, op.cit. pp.135-7, which is also to some extent
reflected in Keddie, N.R. 'Religion and irreligion in early Iranian
Nationalism', in Comparative Studies in Society and History, 1962,
Pp.265-95 (271).

2, A, Afdan, notes. The exact words are not quoted.

3. Elements of rellglous devotion could be traced in the Bab's family back-
ground. Bab's maternal grandfather, Hajl Sayyid Muhammad Husain, himself
a merchant, 'was known to the people of Bushihr not only for his piety and
godliness, but also for certain miraculous feats (karamat) which are
reported of him'. Khandan-i Afnan, (105). Recollections recorded by
VokIl al-Haqq.
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assumption of his spiritual faculties. It is related that in his childhood

he had a dream of a huge balance suspended between heaven and earth. On one
scale of the balance he saw Imam Ja' far Sadiq, a character who in Shili Islam
is renowned for his vast and almost comprehensive knowledge; then an unseen
hand put the Bab on the other scale and his side proved heavier, and tended
towards the earthl. In.SahthhﬁﬂirAdlgyah,he himself pointed to the influence
of dreams on his ability to reveal verses; 'Remember! the emanation of all
these verses and prayers and all these unlearnt sciences (rulﬁm—i Zadunnz) is
because of a dream which I once had of the holy head of the Master of Martyrs
(Sayyid al-Shuhada® i.e. Imam Husain) upon him be peace, detached from his
holy body, together with the heads of other companions. I drank seven handfuls
of his holy blood with greatest joy, and it is now the blessing of that blood
which illuminated my heart with such verses and prayers'z.

Again in another dream in 1262 (1846) he saw that at the hour of the spring
equinox, some books were sent down to him. When heopened one of them he noticed
that its pages were covered with the dust of Imam Busain's tomb. He looked
more closely and saw a tablet in an excellent shZkastih style written in red
ink, and at the bottom was an astral seal with the epigram 'l entrusted my cause
to God' and signed Mahdi. The contents of the tablet were confirmation of his
claims3. All these references to dreams and the way they implicitly prove
certain spiritual and moral points, should be seen in the light of a continuous
tradition of revelatory dreams in Shili esoteric thinking4 of visiting the
Prophet and Imamsand particularly the Twelfth Imam. In particular these dreams
have a striking similarity to those described by Shaykh Ahmad Ahsa’l - dreams
which disclose the secret of the Book, unfold the dubious points of Akhbar, and

1. Mirza Habiballah. Also TMS. 29-30 and KD, I, 33.

2. INBA. 82, pp.l134-205 (160). In the Tabriz trial of 1848, some of the
(ulama present in the gatherlng made sarcastic remarks about this very
dream. See Shaykhzgart va Babigarz, op.cit., p.313 citing a manuscript
written by Mulla Muhammad Taqi ibn Mulla Muhammad Mamaqani.

3. Commentary on verse 35 of Sura al-Nur (XXIV), INBA, 98, pp.55-63 (57-9).
After describing his dream, the Bab interprets all details of his dream
with strong emphasis on numeralogy and the science of letters. Also see
Chapter Four for his dream at the time of Rashti's death.

4. For the significance of dreams in Shifi thinking see Vajda, G. 'Le probleme
de la vision de Dieu (ru’ya) d'aprés qelques auteurs shiflites
duodecimains', in Le ShzilZsm imamite, Colloque de Strasbourg (6-9 mai 1968),
Paris, 1970, pp.31-54. Also see The dream and human societies, ed. by
G.E. von Grumebaum and R. Caillois, ©L.A., 1966. (Articles by von
Grunebaum, H. Corbin, T. Fahd, J. Lecerf and F. Rahman).
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explain various theological and mystical problems by means of direct encounter
with the Prophet or Imaml. These strong prophetic allusions in the Bab's
dreams, which could no doubt hardly be delivered in the state of wakefulness,
should be regarded as a prelude to his later divinations.

Other reports on the early life of Sayyid fAli Muhammad also contributed
to his image as an 'extraordinary' child. It is related that once in his early
days at the maktab, when his teacher instructed him to memorise the verse 'He
is the Deliverer, the All-Knowing' (Hwwa al-Fattah aZ—fAZEh)Z he insisted first
on understanding the meaning, and thus enraged Sh;ykh rZbid?’. In another
instance he replied to his fellow classmate who asked him about his reluctance
to follow the other students in their reading exercises with a couplet from
Hafi?; 'Hearest thou not the whistle's call, this snare should now thy prison
ée' . Mirza Sayyid Muhammad Sahhaf, one of his school friends remembered that
while other students w;re playi;é games, in his seclusion Sayyid (Ali Muhammad
spent his time in prayerss. Sayyid Javad Karbala’i who was a friend of his
uncles', and a frequent visitor to their house, related that he saw the Bab
deeply devoted to his daily prayers when he was a child of about ten. He also
related that one day, when Sayyid (A1 Muhammad had come late to school and
was questioned by the school master, he r;plied that he had been in the house
of his ancestor (dar khanih-i jaddam budam), referring to the Prophet. To his
teacher's remonstration that as a child daily prayer is not demanded of him,
he answered 'I wish to be like my ancestor'6. Again on a day trip to the shrine
of Sabzpashan in the neighbourhood of Shiraz, his uncle Haji Sayyid (Ali was
deeply impressed when he found his young nephew in a smail cave in the nearby

mountain reading his prayers in the middle of the night7.

1. For dreams of Shaykh Ahmad Ahsa i see autobiographical risala cited in
Fihrist, I, pp.136-143; L'E cole Shaykhze, op.cit. pp.11-12; Risalih-1
Sharh~i Ahval-i Shaykh Ahmad Ahsa’z, op.cit. p.9-17. Also compare with
dreams reported by Shaykh Ahmad s teacher Sayyid Muhammad Mahdil Bahr
al-'Ulim cited in Q. PP- 171=4. Q. (206) and Shaykhzgarz va BabZgarT (83)
give some interpretation of the authenticity of ruya .

2. Qur’an XXXIV, 25.
3.  Account given by Mulla Fathallah cited in Mirza Habtballah pp.6-7.

4,  Account given by Aqa Ibrahlm b. IsmafllBayg'Tajlr cited in Mirza Habiballah,
pp.7-8. Couplet translated by A.J. Arberry, Hafiz, Cambridge, 1962, p.89.

5. Cited in Xashf al-Ghita’, op.cit. p.84.

6. Ibid. pp.83-4.

7. Mirza Hablballah. pp.10-11. Similar recollections about childhood devotion,
seclusion and reluctance in assoc1at1ng with other children have also been
narrated of both Shaykh Ahmad Ahsa 1 (Sharh-i Ahval, op.cit. pp.5-9 and his

autoblography in Fthrist. I, pp. ~132-5) and Sayyid Ka21m Rashtl (MJQ. (455)
quoting Mirza a1 Asghar Sami! RashtI a childhood friend of Rashti).
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The mystery of the holy dreams and unconventional words and deeds, can
only partly be interpreted by the myth, which later encompassed his image as a
holy and infallible man who was born with the right qualities to carry out a
prophetic mission. For the greater part, it was his own austerity and his
innate obsession with a divine support, which later found a way to express
itself in spiritual symbolism and the language of dream interpretation as it
was commonly employed in Shaykhism.

His years of residence in Bushihr were also marked by similar accounts of
devotion and austerity. In fact as time passed, this sense of religiosity and
devotion developed to some mystical tendencies which were not far from self
mortification and seclusion practised by the Sufis or ascetics of the time.
More than anything else it was devotion, self denial, 'extreme courtesy and
the serene expression on his face' and 'his humility and lowliness' that is
said to have left a favourable effect on his friends, relatives and colleagues.
HEjI Sayyid Javad who once dwelt for six months in the house of the Bab in
Bushihr recounts; 'I often heard those who were closely associated with him
testify to the purity of his character, to the charm of his manner, to his
self-effacement, to his high integrity and to his extreme devotion to God'l.
The same impression could be seen in other accounts. Mirza Ahmad Shirazi pointed
out that 'I have gathered, as a result of my inquiries, that ﬂe was very
quiet, modest and shy during his childhood, and that he showed signs of piety
on reaching the age of maturity'z. But a more interesting account comes from

a certain Haji Muhammad Husain, a colleague of the Bab in Bushihr who related;

'Since the Bab was a native of Shiraz, and yet had not
assumed any claims, I, in the company of other Shirazi
merchants, used to go to Saray-i MaymandI to visit him,

and we became intimate with him, But he was very taciturn,
and would never utter a word unless it was necessary. He
did not even answer our questions. He was constantly
absorbed in his own thoughts, and was preoccupied with
repetition of his prayers and verses (azkar). He was a
handsome man with a thin beard, dressed in clean clothes,
wearing a green shawl, and a black turban'3.

Signs of sanctity and religious zeal which attracted his colleagues, also
appear in his ascetic practices, and are clearly evident from a much quoted

reference to his ascetic exercises (rfya2at) on the roof of his trade house in

1. Cited in Nabil. 79.
2.  Ahmad. pp.446-7.

3. M.H. Ruknzadih Adamiyat, Danishmandan va Sukhansarayan-i Fars, Tehran,
1337-40 Sh., 4 vols., I, 387-8 citing his grandfather's uncle.
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Bushihr. Attacking the Bab's deviation from the path of 'true religion’,

Nasikh al-Tawari¥: states that 'when evil temptations and selfish ambitions
encouraged him, in spite of (the order of) the holy'Sharr, he yielded towards
arduous purifications Qéé&é&f-i sh&dqih), and tended to reach the high

stages (m &fij—i"&izyih). As I have heard, once in Bushihr, where hot winds
are as burning as the breath of a furnace, at the peak of the heat, he ascended
up to the roofs and stood in the sun bare-headed, reciting his prayers Gﬂiﬁad)'l.
To this Hidgyat adds that the purpose of ascetic exercises was to 'dominate

the sun' (taskhir-i shams)z. However implausible these reports might appear,
they are in line with Mirza Ahmad's reference to the Bab's intention for
'mastering the science of planets, particularly the sun'3. Even Nabil Zarandi
confirms that in the oppressive heat of BUshihr, each Friday while exposed to
the fierce rays of the noontide sun, he devoted several hours to continuous
worship upon the roof of his house4. Although 'the headless and ignorant

around him thought him to be enamoured with the sun itself', in fact 'from early
dawn till sunshine, and from midday till late in the afternoon, he dedicated

his time to meditation and pious worship's.

The authors of court chronicles such as Sipihr and Hidayat in typical
statements show a mixture of sarcasm, hostility and accusations made with words
chosen solely to serve the purpose of the rhyme. They attack the Bab's
asceticism as the symptom of 'evil temptations, which finally caused him to
exhaust his body so relentlessly that his mind became defective and his brain
was disturbed'6 or suggest that 'the effect of the sun's heat totally
evaporated the moisture of his brain and led him to sun-worship'7. This is
perhaps due to the fact that same preoccupation with asceticism and devotion
which earlier were taken as the positive sign of the Bab's holiness and sanctity,
after the proclamation of the Babi movement were interpreted as evidence for
his 'evil' intentions. But in fact such harsh practices further motivated an
unorthodox quest for achieving an exceptional level of purity and divination,
not only by austerity and self denial but by paying attention to esoteric ideas

and practices which were not attainable in conventional ways. These tendencies

1. ITII. 39, 2. RS. X, 310.

3. Almad. 447. 4.  Nabil. pp.77-8.
5. Ibid. 6. NT. III, 39.

7. RS. X, 310.
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caused some of his contemporaries such as Mirza Kazem Beg to suggest that; 'En
societd il s’entretenait plus volontiers avec les savants ou dcoutait les récits
des voyageure qui affluaient dans cette ville comergante; aussi se plaisait-on
3 le ranger au nombre des sectateurs du Tarikat, fort respectés dan le peuple'l.

The Bab's association with Sufi orders, or seeking guidance from a Sufi
qutb were rejected by the author of Nugtat al-Kaf, but gaji Mirza Jani, himself
a merchant with Sufi tendencies, did no; deny the existence of an esoteric
trend in the Bab; 'What has been circulated about the Holiness's practice of
mortification, or that he benefited from a pir or a spiritual guide (rurshid)
is nothing but mere accusation and absolute fabrication, since in appearance
that point of perfection (muqtih-i ghind) under no circumstances was in need of
anyone, but nevertheless in reality he was a seeker of the beloved (fagir-1
ila aZ-mahbﬁb)'z. The above remark, which was originally given in support of
the Bab's.unlearned knowledge, rules out affiliation to any order, or reception
of spiritual guidance, but it is likely that at least to some extent the Bab
was exposed to certain heterodox ideas and practices then in circulation in
his environment.

It should be pointed out that Bushihr was one of the strongholds of those
Akhbari (ulama who were originally from Bahrain. Their significance in this
context becomes more evident since similar interests in austerity, and (ulum—
gharibih can be traced among leading Akhbari figures such as the well known
Mirza Muhammad Akhbiria. Besides, long established contacts between Shaykh
Ahmad Ahs3a’i and his successor Sayyid Kigim Rashtl with the Akhbari /ulama of
Bahrain and also the fulama of the Al rU§ff1r family in Bushihr, to whome the
Bab paid a special tribute, should not be overlooked . However none of the
existing evidence can lead us to any firm and concrete result,since the Bab
himself remained almost totally silent on the subject of his past intellectual
experiences.

Yet an interesting passage in ?ah?fhh@mi(Adlzyahsuggests that at least in
the later years of his life the Bab regarded all important currents in
contemporary Shili thinking as deviant and misdirected;

'Today, disagreements in the Ithna (Ashari camp have reached

their height. Some are known as Usulls who unanimously act
according to their own (deductive) reasoning (2ann) and believe

l.  Kazem Beg. VII, 335.

2. NK. pp.109-110. For the mystical tendencies of Egji Mirza Jani see below
Chapter Seven, II.

3. See above Chapter One, I, 4, For his details see above Chapter One,
I.
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that truth is with them, and some are known as Akhbaris who
believe in illuminant and non-rational argumentation, and
they think truth is with them, and some consider themselves
as followers of the late Shaykh Ahmad ibn Zayn al-Din, may
God sanctify the soil of his grave, and believe that the pure
absolute truth is with them, and yet they did not even grasp
the surface of his words, and some are known as Sufis who
think that the inner (bd@tin) is in their hand, and yet they
remained far and isolated from both outward and inward

(gahir va batzn), and instead adopted the path of darkness
and polythelsm 'without even knowing'. Amongst the followers
of the four schools there is no illusion about their extreme
differences, to the extent that some even denounce others of
infidelity. Beside these four well known schools there are
some who consider themselves superior to others such as
followers of Mulla Sadra (Sadra Zyun) and the like, and each
one takes himself as the (embodiment of) pure truth and the
rest-as absolute falsehood. How appropriately sings the Arab
poet; "They all claim that they seek Liyli's union, and at
night they are restless in lamentation. But when tears flow
from cheeks, then it will be known who weeps and who pretends
weeping"'l.

The Bab's disapproval of the differences of opinion among various Shifi
schools did not however prevent him from an inclination towards Shaykh Ahmad's
teachings; of him he speaks with reverence and respect. His serious interest
in the Shaykhi schools first appears to have been procured by Sayyid Javad
Karbala’i in Bﬁshihrz. This seems to have coincided with the production of
some of his earliest writings. Nicolas makes a passing reference to certain
Risala Fiqhiya written in Bushihr, in which 'il montre une vraie piété une
effusion islamique qui semblaint lui présager un brillant avenir dans les liens
de 1l'orthodoxie chiite'3. Apparently it is these writings (written towards the
end of his residence in Bushihr, around 1257 Q) which being unorthodox in their
contents, worried the uncle ﬂaji Sayyid Muhammad, and obliged him to ask gaji
Sayyid Javad for assistance by advising his nephew 'not to write or to speak
about certain matters, and not to reveal certain things which might arouse
people's jealousy, because they cannot see how a young uneducated merchant

would be able to reveal such learned words'4.

INBA. 82, pp.156-7.
. KD. I, 34 cf. Kashf al-Ghita’ op.cit. pp.56-7 and Nabil. 79.
Nicolas. 190.

. Mlrza Habiballdh (pp.11-12) citing Mirza Abul Fazl Gulpayigani who himself
reports from Sayyid Javad Karbala’i. Presumably, some fragments of these
writings were given to Sayyid Javad before 1260 Q. A few years later when
the first news of the appearance of a new Bab reached Karbila’, these
writings led Sayyid Javad to identify Sayyid (A1 Muhammad (see below
Chapter Five, I.

S LN -
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Preoccupation with these ideas and practices gradually isolated Sayyid a11
Muhammad from his commercial duties, and led him to abandon his business and
leave Bushihr for (Atabat. If such a decision was perhaps partly due to the
Bab's longing to visit the shrine of the Imams where he could, like many other
ascetics, in the adjacency of the shrines pray and meditate, it was also due
to his enthusiasm for visiting, and possibly attending theological circles, and
in particular that of Sayyid Kazim Rashti, for whom he felt a special affection.
But when he informed his family of his intention, his uncles who were already
disturbed by his unusual behaviour, tried to discourage him by simply ignoring
his constant requests that they settle their commercial accounts. But in spite
of their deliberate delays, Sayyid (a1 Muhammad who was determined in his
decision, himself settled all the accounts and made all the necessary arrange-
ments before leaving for { Atabat sometime in 1256-7 (1840-41) after more than
five years' residence in Bushihr. Mirza Habiballzh maintains that the Bab's
action greatly enraged his elder uncle, who, beside other anxieties, worried
about his own commercial reputationl.

His departure from Bushihr was not the end of Sayyid fa13 Mu@ammad's
commercial career, but it was the sign of a noticeable change in his life. His
journey to Iraq could be regarded as the victory of religious emotions over
material concerns. Here, too much attention towards religious and mystical themes
disrupted the traditional balance between moral values and material activities, so
greatly praised among tujjar. If this change in the Bab's character was partly
a reflection of his emotions, or even his obsessions, it was also the natural
‘outcome of a strong urge on behalf of aself-educated merchant to bypass the
conventional methods of acquiring knowledge and perfection by stressing those

moral values inherited from his environment.

IV

Although the Bab's abode in the 'Holy Land' (Ard al-Mugaddas, i.e.lAtabat)
lasted less than a year as he himself specificedz, and although of his eleven
months of residence he spent eight in Karbila’ and three in various other holy
citiesB, even this short stay was enough to draw the attention of some curious

observers, most of them students and followers of Sayyid Kazim Rashti, to the

l. Mirza ?abzballah. 15.

2. Cited in a taugi! written in Chihfiq (1265 Q./1845) (Shaykhigari va
Babigari, op.cit. pp.305-7). In this tablet the Bab gave a brief chrono-
logical description of his early life, in which he confirms that after five
years in Bushihr, he spent a year in (Atabat.

3,  Qatil. 529 cf. NK. 110, and other sources which believe that he only spent
three months in Karbila’.
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unusual and 'magnetic' character of the young Sayyid from Shiraz. The same
characteristic which had given him a halo of innocence in BUshihr, appeared
even more emphatically here in his ritualism on his frequent visits to the
Shrine of Imam Husain.

Beside Sayyid Javad Karbala’I, among other would-be followers of the Bab,
Mulla Sadiq Khurasanl - who owing to his piety and devotion was surnamed
Muqaddas — first saw the Bab in the Shrine of Husain, where the lamentations
and humbleness of the young Sayyid made a great effect on him . He was even
more bewildered when Sayyid fa11 Muhammad, who first even refused to reply to
his greetings in the courtyard, on his exit from the shrine apologised and
explained his behaviour by maintaining that the 'mosque is the place where
attention should not be paid to anybody or any direction except to God'l.

This behaviour of the Bab is better understandable when in his Ziyarat Namth, he
instructs the pilgrims to 'enter (the shrine), without uttering a single word,
and walk with gravity until thou reachest (a distance of) seven paces below

the foot (of the tomb)'z.

Referring to the circumstances of the Bab's visit Nuqtat al-Kaf states
that, '"At the time of his holiness' visit to the shrine of his holy ancestors,
some strange and wonderful expositions, such as the manner of entering or
visting the shrine, and the state of presence (ﬁuZur) in which he was seen,
astonished a great number of people'3. To this, gaji Rasul, a Shaykhi merchant
from Qazvin adds that he never saw any other person 'whether from divines,
mystics, spiritual guides, nobles and merchants' who could match 'the humility,
devotion or magnificence' in his visitsa. Other Shaykhis such as the
Nahri brothers, two young merchants from Isfahan attending Sayyid Kazim's
lectures in KarbilE’s, and gﬁji Mirza Riza Javahiri Isfahani, also ; merchant6,

and Shaykh Hasan Zunazz7, all had the same impression when they met the Bab in

1. Nicolas. pp.191-2 and M.A. Malik Khusravi, Tarikh-i Shuhada-yi Amr, Tehran,
130 Badif (1972), 3 vols., II, p.50 both quoting from the biography of
Muqaddas written by his son Ibn Asdaq. For further details on Muqaddas
see below Chapter Six, I. Mirza_Habiballah (pp.16-17) relates a
similar account about Mulla Husaln Bushruylhl, but no other source confirms
this, although this would not rule out the possibility of a visit between
the Bab and Mulla Husain in this period (see below).

Translation cited in Browne, JRAS. 1899, 900.

NK. 110. 4, MIQ. (464) cf. Z. 379 and Samandar. 17.
For their details see below Chapter Seven, I.

Z. 101, 7. Nabil. 30.

(o AT VU BERN VS B AV
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Karbila® Even the unsympathetic Mirza Muhammad Tunik@buri, the author of Qrsas
aZ-rUZam&’, who at the time was a galabih: noticed the Bab's unusual method of
visiting the shrine:

'"One day I was sitting with a certain pious (Muqaddas) above the

head of his Holiness' holy tomb (i.e. tomb of Imam Husain) when

we saw this Sayyid (i.e. the Bab) enter the Shrine.’ He stood in

the doorway, read his visitation and left without entering the

Shrine, I asked Muqaddas; "who was this man?" Muqaddas replied;

"He was Mir ! Al1 Muhammad Shiraz:, and he is a student of Sayyid

Kazim'". I asked "why did he visit the Shrine in this manner’"

"Because he considers this as the most respectful way' he answered.

I said "this is wrong since visiting (8Tyarat) is one of the

devotions ((tbadat), and therefore we should follow the way we

were told and taught by our Imams, and they commanded us to

approach the holy tomb and embrace it. Keeping a distance from

the tomb is like failing to perform non-obligatory prayers

(namaz-1 nafilih) on the grounds that we are not worthy to stand

in the threshold of our Lord! 1

This emphasis on the Bab's manner of visiting the shrine, to which
Tunikabuni's account alludes, is chiefly due to the preference which this act
of devotion received in the Shifi and especially Shaykhi teachings. In a
theological system like Shaykhism with a strong esoteric element, the visit of
shrines was regarded as the visit of the Imam himself with almost the same
status as intuition and revealing dreams. It is because of this that the
followers of Shaykh Ahmad Ahsa’i, at the time of visiting shrines performed
carefully observed rites in order to pay their full homage, and to avoid any
act which might be a desecration of the shrine, they never proceeded beyond the
foot of the tomb. This method of visiting was one of the distinctive character-
istics of the Shaykhis. Hence they spoke of non-Shaykhis, perhaps with a sense
of disapproval, as Balasaris, or those who approach the head of the Imam's tombz.
But nonetheless, this attention to the act of visiting and self-humiliation and
unbounded abasement were not confined to the Shaykhis. As it is reported, Aqa
Muhammad B;qir Bihbah;nz, one of the mashttyikh of Shaykh Ahmad, visited the

shrine of Husain in a spirit of submission and grief which is not far different

1. @. 59. Also translated by Browne in JRAS. 1889, pp.894~5. The identity
of the above mentioned Muqaddas-i Sath is unknown. However, there is a
good possibility that he refers to "the above mentioned Mull3d Sadlq Muqaddas
whom he inaccurately named Salih. Browne overlooks the p0531b111ty that
Mugaddas is a name and therefore translates it as a 'holy and just person'.

2.  See Shaykhigari va Babigari, op.cit. p.237; RJ. 287 and Fihrist. II, 642
which refers to Rzisd@lih-i Vadi-al-SalZm by Mirza Abul Qasim Kh3n on the
manners of visiting the innocent Imams, especially, II, 2 on the visitation
of the Shrine of Husain. '
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from the practice of the Shaykhis or that of Sayyid (AlY Muhammad the Babl.

In some of his early writings the Bab went to great lengths to discuss
the details of the rites of visitation, and the secret of every action and
movement. In.aZ-Qa@fﬁzh Bayn al-Haramayn, written at the beginning of 12612,
he gave minute instructions for various acts of ritual ablution, entrance to
the shrine, and recitation of the appropriate verses and prayers, while
emphasising the numerical and alphabetical significance of every stage of
ziyd?at3. As is evident from some of his instructionsA, the Bab adopted a
method of z7ydrat which was influenced by current Shaykhi ideas both in rituals
and in esoteric interpretations. Nevertheless he adopts some new values both
on visitation and on prayers which are a new departure complementing those of
Shaykhism., Indeed, signs of new developments in the Bab's thinking already
appear in one of his earlier works, Ziyarat Namih—i ﬁi.Allah which judging from
its contents, must have been written during, or immediately after his journey
to (Atabat. It is this work which E.G. Browne rightly believes has 'the utmost
interest and importance in tracing the gradual formation of the Bab's ideas',
and is so far 'the sole record of this early period of his life, before he put
forward any claim to divine inspiration'6. The contents of this work, like the
Q&hi}h, 'reflects the doctrines of the Bab's masters, but an undercurrent of

new ideas, still hardly defined, is discernible in places'7.

Q. 202.

. For details of this work see below Chapter Nine, III.
Browne Or. MSS. no. F.7(9), pp.101-122,

. Ibid. 112.

Among many other Shifi writers who produced a vast literature on the
esoteric meaning of the acts of worship, Sayyid Kégim Rashti deals with

the 'secrets' (asrdr) of various devotional prayers in a few of his works.
See ql-Dharila. 1I, Nos. 169, 188, 208 and Fihrist. II, 2, 288-359.

Also Arabic Risala in reply to four questlons by Sayyid Ka21m (Minasian
Coll. MS. No.382, Wadham. Also mentioned in Fihrist. II, 2, p.353 (No.295),
n.d., 126 folio, copied in 1268 Q). In section two where he deals with

the secrets of prayers and other religious duties (folio 5-112) he gives a
similar symbolic treatment of religious rites.

6. Browne, JRAS. 1889, II, pp.881-1088 (discussion on ZZyarat Namih pp.896-
902). 1In spite of a lengthy discussion on the identity of this work,
Browne confuses this work with Sah7fa (op.cit.) and yet still another
Ztyarat Namih written in 1260 (1844) for the shrine of (A1l and given to
Mulla (A17 Bastam1 (see below Chapter Five, I.

wvi &~ LW N
L ] [ ] a

7. Browne, JRAS. 1899, II, 900. Further discussion on the content of this
work appears in 900-2 and also Roemer H. Die Babz - Beha’Z, Potsdam, 1912,
pp.1-11.
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This attitude of humility and detachment on behalf of the Bab at the time
of ziyarat, as though he was 'admitted in the presence of the Lord'1 no doubt
had the greatest appeal to those who especially admired these qualities. It
was the 'sanctity' and 'sinlessness' of the Bab, as well as his innocent
appearance, which more than any intellectual faculty or scholarly acquirement
could attract students and followers of the Shaykhi school. And in fact it was
because of this admiration, that contacts were established between the Bab and
the Shaykhi students. By the invitation of Mulla Sadiq Muqaddas, he attended
a Friday public gathering where he was introduced to Sayyid Kazim and others,
and reportedly received his sympathetic attention. In the same gathering, the
Bab was said to have been deeply touched when Mulla Husain Bushriyihi recited
some of the poetry of Shaykh Ahmad A?si’iz.

The public gathering to wﬂich the Bab was invited was most probably the
Diwan al-Rashti, a literary circle set up by Sayyid KEgim, which met in the
building of his well known library, to allow an exchange of opinion on all
poetical, literary and theological themesB. A spirit of patronage was augmented
by Sayyid Kzgim's desire to broaden his sphere of intellectual and political
influence. This was not a rare phenomenon in 19th century (Atabat. Mostly at
the expense of his rivals, it provided for Sayyid Kﬁgim substantial support not
only from Persian religious students, but from a large and heterogeneous body
of Persian merchants, Arab origin f(ulama and literary and poetical figures.

Thus in the light of Sayyid Kazim's general enthusiasm for attracting new
followers and supporters, it is not unusual to -see that Sayyid (All Muhammad,
who came from a merchant family with Shaykhi connections, received some
attention in the circle. But still it is hard to know to what extent, as it
is hinted by later sources, this was a deliberate move by the Shaykhi leader
to single out the Bab as an exceptional, or in fact superior person. Shaykh

Hasan Zunuzl, an intimate disciple of Rashti, and a later follower of the Bab4,

1. SahZfa, op.cit. 113,
2. DNicolas. pp.192-4 quotes Ibn Asdaq cf. Mirza Habilballah. pp.17-19.

3. al-Tu'ma, Salman, H. Turath Karbal@ , Najaf, 1964, pp.224-9, 238-9. Diwan
Al-RashtT survived a century after the death of its founder, up to 1360 Q,
(1941), when RashtI's grandson, Sayyid Qasim RashtI died in Karbila' The
library which at one time housed more than 10,000 books, after suffering
chronic waves of looting and arson, was finally dispersed. (Ibid.). For
the Diwan see also below Chapter Five

4. Possibly the same Mirza Hasan ZunizI mentioned in Tabaqat. I, 36.
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who accompanied his teacher to the abode of the Bab for paying a visit to 'a
highly esteemed and distinguished person', is deeply bewildered by the
submissive behaviour of Rashti in front of the young Shirazi merchant; 'I could
not explain the motive which could have induced the Sayyid to manifest such
profound reverence in the presence of that youth - a reverence which even the
sight of the shrine of the Siyyidu'sh-Shuhada’ had failed to excite'l. But
nonetheless, beside Zunuzi's account, which may have been affected by his zeal
for the new movement, as is apparent from the indirect allusions inherent in
the comparison between the visit to the young Sayyid and a visit to the shrine,
there is very limited evidence to prove or deny Sayyid Kagim's approval of the
Bab as his successor.

Much has been said about the Bab's pupillage under Sayyid Kazim. Non-Babi
sources, whose main objective is to discredit the Babis' claim of 'unlearned
knowledge', insist that he was a talabih of Rashti. Nasikh al-Tawarikh for
example maintains that 'he attended the teaching circle of Sayyid Kazim Rashtl ..
.. and benefited from his words, and followed the path of Shaykh Abmad'z.

The author of @Zsag al- Wlam@® who claims to have been present at Sayyid Kazim's
lecture at the time, writes: 'Mir (AlT Muhammad also used to come to his
lectures, and had with him pen and ink-stand, and whatever Sayyid Kazim said,
of moist and dry, he used to write down in the same lecture'3. Haji Muhammad
Karim Khan Kirmani, in his refutation Izhaq al-Batil (written in 1261/1845)
which is representative of the non-Babi, Shaykhi attitude, despite all his
enmity towards the Bab, maintains that; 'as it is reported, he possesses
(qualities) of peacefulness, gravity and dignity, but in his heart he possesses
presumption and arrogance'4. He then adds: 'For a while he remained in the
service of Sayyid (i.e. Rashti), but due to the immense glory and loftiness of
our centre of faith and the protector of the splendid Shar!, he was not then
able to reveal what he had in his heart's. The official chronicler Hidayat
even suggests that the Bab 'was encircled in the teaching circles of the (ulama
of the time, especially that of Sayyid Kazim RashtI'6

In contrast to the above references, a second group of pro-Babi sources

insist that Sayyid (Ali Muhammad's attendance in the circle of Karbilad’

1.  Nabzl. pp.25-7. 2., NT, III, 39.

3. Q., 59 translated in Browne JRAS. 1889, 894.

4. Kirman, 1392 Q, p.104. 5. Ibid., pp.105-6.
6. RS., X, 310.
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was short and infrequent. MNugtat al-Kaf in particular takes care to state that
'what has been said about the ﬁresence of his holiness in the lectures of the
late Sayyid is not correct, but his holiness every now and then attended the
preaching sessions (majlis-i mua(7zih) of the late Sayyid'l. It was in these
gatherings that Shaykh Hasan Zunﬁzi noticed the presence of the Shirazi youth
and noticed an enigmatié allusion by his master, which in his eyes was a clear
indication of Sayyid Kazim's speciﬁl attention towards the Bab. As soon as
Sayyid Kazim's eye fell.upon the Bab sitting amidst the assembly, he discontinued
his addre;s and held his peace. 'Whereupon one of his disciples begged him to
resume the argument which he had left unfinished. '"What more shall I say?"
replied Sayyid Kazim, as he turned his face towards the Bab. "Lo, the Truth is
more manifest thaﬁ the ray of light that has fallen upon that lap"'z. To what
extent Zunuzi's account can be taken as a positive sign of Rashti's approval of
the Bab, or to what degree Sayyid Kazim 'benefited from the inner light

(nur—i batin)' of Sayyid (Ali Muhamméd, as it is suggested by Haji Mirza JanIB,
can only ée measured by the zealéusness of those Babi writers ;nd narrators

who were anxious to find at least some convincing evidence for establishing a
justifiable background to the Bab's claims.

However, the real answer may lie with the better informed Qatil Karbala’i,
one of the earliest Babi polemists, and himself a student under Sayyid Kazim
for ten years. When in 1263 (1847) in reply to Haji Muhammad Karim Khan';
attacks, he described his recollections of the Béb's abéde in Karbila’, he was
more anxious to prove the Bab's 'unlearned knowledge' and his command in various
sciences, rather than looking for any sign of approval by Sayyid Kazim. He
argues that .

'It might possibly occur to some people that he (i.e. the
Bab) might have received (his knowledge) from Sayyid-i
Baballah al-Muqaddam (i.e. Rashti) and learned all these
sciences from him. To them I say that the great Remembrance
(al-Dhikr al-Akbar i.e. the Bab) God bless him and may my
soul be a sacrifice for him ... during his residence in
Karbila’ attended his lectures only twice or three times;
once at the beginning, once in the middle, and once towards
the end of his stay, and during this period I did not hear

al-Sayyid al-Bab (i.e. Rashti) speak of any of the above
mentioned sciences'4.

What Qatil implies may be better explained by another reference by Mirza Ahmad who

1. MNK., 110. 2. [Nabil. pp.27-8.
3.  NK., 110.

4. QatZl. (529). This seems also in conformity with Mulla Ja(far Qazvini
(MJQ. 465), who states that he himself visited the Bab three times in the
Rashti's lectures.
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believes that once or twice the Bab heard 'traditions expounded by Sayyid Kazim
Rashti' while he was still studying 'elementary subjects' with some members.of
the Shaykhi circle which in due course led him to become 'an adherent of the
Shaykhi cause'l. In fact Mulla Sadiq Muqaddas himself not only confirmed that
once in Karbil3d® he was asked to teach SayyidrAli Muhammad, but that he was also
determined to convert him to the Shaykhi doctrinez.

Oreyear in (Atabat was just enough to make Sayyid (A11 Muhammad acquainted
with the Shaykhis but was hardly sufficient for him to acquire.a deep under-
standing of Shaykhi doctrine. Soon, the anxieties of his mother and his uncles,
which were aggravated by his sudden departure from Bushihr, put an unwanted end
to his residence in Iraq. His uncle Haji Mirza Sayyid a11 especially journmeyed
to Karbild’ to visit his nephew and possibly encourage him to return. But he
found the Bab utterly reluctant to accompany him back to Shiraz. It appears
that some of the students of Sayyid Kagim also contributed to this reluctance,
since in a visit to Sayyid rA.l'i, Muqaddas made some effort to convince the
former to allow his nephew to stay for further studies. But ﬁéji Mirza Sayyid
11 who saw that his nephew was neither interested in the family business, nor
in serious theological studies, in reply to the admiration expressed by

Mugaddas admitted that his nephew possessed remarkable moral qualities but as

he was not engaged in any serious learning and not willing to do so, therefore

he was determined not to let him stay in (Atabat any longer.

It is said that the Bab's resistance finally forced ﬁéjl Sayyid (Al7 to
seek the advice of Sayyid Kégim Rashti. Sayyid Kﬁ?im first declined to give
any personal opinion, leaving all in the hands of the Bab himself, but later
because of Sayyid fA11's insistence, reluctantly allowed him to return. Thus
Sayyid (A1 was able to encourage the Bab to leave Karbil@’ and return, at least
temporarily, to Shirazh.

An answer to the question whether the Bab studied under Sayyid KEgim
RashtI is important, not because it is supposed to clarify the Bab's 'unlearned
knowledgé - a matter which cannot be verified by historical scrutiny - but as
to define the extent of his affiliation to the Shaykhi school. If he did not
attend Rashti's lectures more than three times, as it is almost certain from

mentioned statements, and at any rate he did not stay long enough in Karbil@d’

1. Ahmad. 447. 2. Niecolas. pp.l194-5.
3. Ibid. quoting Mulla Sadiq himself.
4.  Mirza Habiballah. pp.19-20.
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to fully grasp the essence of his teachings, it is questionable why he should
have paid homage to A@sa’i or refer to Rashtl as his reverent teacher. As far
as it can be judged from the references in his own writings, one may conclude
that he had some knowledge of Shaykhi ideas and thoughts, at least to the extent
that he could justify his own later claims, or even on occasions, argue or dis-
agree withsome points made by Ahsa’I or RashtI. Furthermore, what is known of
his small collection of books, also specifies the possession of a few well
known Shaykhi texts such as Sharh al-Ziyara of A@sz’I and Shar@ aZ-Qagfda of
Rashtfl. Hence, perhaps it is with regard to this bemefit from their writings,
or with the awareness of the fact that they were forerunners and spiritual
predecessors to his manifestation, that he refers to Rashti as 'the revered
scholar and my intimate teacher'z. This should not be taken literally, but

as a symbolic acknowledgement of their spiritual affinity.

\'

The Bab's return to Shiraz in the beginning of 1842 (1257-8) was soon
followed by his marriage at the age of twenty threes. His marriage, as it is
implied by Mirza Habiballah, was particularly arranged to dissuade the Bab
frecm his prime intention of returning to rAtab§t4. He married on 8th Rajab
1258 (1842). His wife Khadijih Baygum herself described the circumstances
which led to her marriage. He settled with his wife and his mother in his own
house and resumed his trade, this time with greater independence, in an office
in Sara-yi Gumruks.

During the next two years, in spite of the frequent recurrence of riots
and civil disturbances in Shiraz6, Sayyid (Ali Muhammad, owing to his respected
profession and his renowned piousness, seemed to pass a tranquil and relatively

prosperous life. Some years later, during his imprisonment in Maku (1847-8) he

1. A. Afnan, notes.

2. Commentary on Sura al-Baqara, cf. Shikhigari va Babigart op.cit. 319.
See also below Chapter Four, II.

3.  Khandan-i Afnan. pp.160-2. (Notes recorded by Munirih Khanum).
4. Mirza Habiballah. pp.20-21.

5. Mirza Habiballah and Ahmad. 448 n.

6 See below Chapter Nine, I.
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remembered those 'happy days' @yyd@m—i suriir) with some nostalgial. This life
allowed him enough time to meditate and to concentrate on his newly discovered
eagerness for writing verses. Particularly, as one source points out, after
his return from (Atabzt, he gradually 'eased off his commercial dealings and
his business transactions'z. Every morning, before dawn, he would spend some
time in prayers and meditation in his private room before leaving for his
office. Upon his return, an hour after sunset, he performed his evening prayers,
and after supper 'as it was customary amongst merchants, he asked for his
account books'3. But as his wife recollected; 'I noticed that those did not
resemble commercial accounts. But whenever I asked him what those papers were,
he smilingly replied "this is the people's book of deeds" (In daftar—i hisab-i
khalayiq ast), and if someone unexpectedly called upon him, he would cover the
papers with a cloth'4. Here, the Bab clearly alluded to the 'reckoning' (@is&b)
which according to the Qur’anand traditions, God will require from every man
on the 'Day of Reading of Accounts' (Yawn al-Hisab) or the Day of Judgement.
Each man will receive a 'book' on which his actions are inscribed, and God 'is
prompt in demanding an account'5 Very little is known about the Bab's writing
of this period, but the above reference, together with other occasional
references, suggest that prior to his proclamation, he was preoccupied with
writings which had some redemptive and even messianic connotations6. A cousin
of his, Muhammad Taqi Vakil al-Haqq was once given a piece by the Bab which
'resembled the prayers of al-Sakhifa aZ—Sajj&nya’7. Whatever the style and
the content of these writings might have been, they were the earliest signs of
an inner development, which ultimately gave the Bab the necessary assurance to
claim the 'divine inspiration’.

However at the time, it was his piety and austerity which brought him some

l. Bayan. VI, 11, (.218.) 2, NK . 110.

3. Mikzé'qabiballéh. (pp.22-3) citing an account by Khadijih Baygum.

4, Munirih Khanum notes cited in Khandan-i Afnan, 163.

5. Quran, II, 200 etc. For full details see HISAB in ET? and cited sources.

For Shifi point of view see Bi@&rxibﬂnwdr,‘III, 45, pp.264 f£f. and M.B.
Majlisi, Haqq al-Yaqin, Tehran, 1954, V, VI.

6. For the commentary on Sura al-Baqara, written at the eve of his
proclamation see below Chapter Four, II.

7. Notes cited in Khandan-i Afnan, p.111. Al-Sahifa aZ-Sajjadiyg‘ (Tehran,
1374 Q) is a collection of 54 prayers which is said to be written by
(Alf b. Husain Zayn al- Abidin (Sajjad), and compiled by (Amid al-Ruasa’.
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popularity and recognition in the character of a mystic or a hermit. "As the
fame of his devotlcn and piety grew' Sayyid MATR Muhammad 'became known as
Sayyid—t szr' If the reference in KXazem Beg could be relied on, even during
his stay in Karb1I§: due to his 'singularity' and his 'austerity' he acquired

the epithet M&jg&b. He adds that;

"Avant qu’il eut quitté "le lieu saint" ot la dévotion amenait
les musulmans de tous les points de la Perse, on parlait déja de
lui comme d'un jeune homme extraordinaire. n lui supposait de
grandes connaissances en myst1c1sme, et quant 3 ses singularités
et 34 ses paroles 1ncanprehen31bles, on les attribuait a une
profonde sagesse. C'est surtoaut par les pélerins de Chiraz,
gens du peuple qu1 revenaient de Kerbéla, que le bruit de sa
réputatim se repandl.t dans son pays. ''Avez-vous entendu', se
disaient les uns aux autres les gens de Chiraz qui avaient connu
le jeune fils du marchand, "avez-vous entendu parler de notre
Seid Ali-Mohammed? Il n'est plus ce qu'il était, il n'est plus
comme nous autres pécheurs; il est devenu célébre, et, sur le
seuil de 1'imam Houssein, il a mérité le nan de 1'élu de Dieu;
i1 fait des miracles! Tous, petits et grands, ont recours a

lui dans leurs maux; quel bonheur pour ceux de sa famille et
pour sa race''2,

It is not known fram what source Xazem Beg acquired this information, but
regardless of his euphuistic language and sametimes inaccurate details it is hard
to imagine that the whole of the above account has no base in fact. This would
perhaps confirm the other hints that even before 1844 Sayyid fa1% Muhammad must
have aroused more excitement than is usually suggested. But no matter how much
he was known for his intuitions or his austerity, he was still only a young
merchant with an exemplary degree of piety and integrity. 'He still retained
his popularity by reason of his piety and honesty. No one suspected in him any

ulterior or evil motives's. The Bab himself referred to these well known

1. KD. I, 34.

2. KazemBeg.VIL.339. The term Muazub which according to this source was given
to the Bab, 1is usually conferred on an uncorthodox mystic who according to
(Abd al-Razzaq K3ashani, 'is designated by God, and purified by the water
of sanctity, and thus without suffering or striving or hardship could reach
the highest spiritual positioms' (Istil&hat-i Sufiyih in the margin of
Manazil al-Sayirin, Tehran 1315 Sh , D- 122) More exquisitely, Shaykh
Shams al-Din Muhammad LahijI defines Majaub~i Mutlaq as the one who, after
the stage of annihilation (fana), 'totally shuns reason and remains in the
state of intoxication and unconsciocusness ... and there is no obllgatlon
for them since obligation applies to reason and they are divine 1nsanes.
And me cannot deny these pecple nor follow them'. (Mafatzih al-If jaz 7%
Shar@—i Gulshan-i Raz, Tehran, 1337 Sh., p.285).

3.  Ahmad. 447.



142

virtues when drawing a comparison between the mission of the Prophet and that

of his own; 'Prior to the descent of the Divine Cammand, (people) testified to

the godliness, nobility and excellence of the Prophet of God. But see what they

said about him, after the revelation of Furqgan, that even the pen is ashamed of

mentiming it. In the same manner look at the Point of Bayan (Vuqtih— Bayan);

. . . . . . . 41
prior to his revelation his merits were obvious to all those who knew him'".

It appears that throughout 1842-4, his ideas and practices brought him near

to spontaneocus intuition and inspiration. If this development was partly the

outcame of the Shaykhi ontological approach to attain 'presential knowledge'

(iim = hué&r%), it was also the result of Sayyid fAli Muhammad's preoccupation

with forces which he thought were leading him towards an inescapable destiny.

The example of Shaykh Ahmad Apéé’i, the widespread esoteric tradition, and his

. . . . . . . s .2
interest in hidden sciences drew his attention towards eschatological thinking”.

He was beginning to believe that due to his singular characteristics he must

have been chosen for a divine mission, a mission which brought him into direct

contact, not with any particular holy figure or certain Imam, or even Concealed

Imam, as was common in the visions of mystics or orthodox

rulama, but with a

divine source beyond any boundary.

Though the nature of this mission and his spiritual position in relation to

other holy figures was still not clear to him, its earliest indications came

shortly before 1844, when he expressed his sincere inner beliefs to his family.

According to Mu fin al-Saltanih, prior to 1844 he expressed his mission that he

was chosen to accomplish God's command (Sahib al-Amr) to his mother and his

uncle ﬁaji Mirza Sayyid (AlI, for the first time. To substantiate his sincerity,

the Bab again refers to his religious devotion and personal integrity, stressing

that he only reflected what had been revealed to hﬁm3. The Bab's wife, who with

great astonishment and perhaps even fear, witnessed the earliest signs of a

strange development in the character of the Bab, related that for the member of

the family 'who saw him being preoccupied most of the time with prayers and

worship, it was only clear that his holiness was a superior person, and we

L 4 . L4
therefore showed the greatest respect towards him' ., But this veneration and

Bayan. VI, 11, (p.218.)

For the background on the eschatological and teleological aspects of the
Shaykhis and other trends of the time see above Chapter One, II.

Mirza Habiballah makes a few passing references to the Bab's interest in
numeralogy, talismans and other popular cults. See also below Chapter Four,
IITI for examples of the mystical use of numbers and letters.

TMS. pp.77-9 citing from narrative of Mulla Muhammad TaqI Hashtradi.
Khandan—i Afnan. 163.
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respect came to a critical moment when his family 'greatly horrified and

distressed by hearing such words, sharply blamed him and strongly advised him
to repent from his blasphemy and return to God and never again utter any such
words'l. But as Hashtrudi reports, in spite of strong protests, after some
discussions, the Bab was able to win over his uncle Haji Mirza Sayyid la11.
Convincing him of the '"righteousness'" of his mission; the Bab maintained that
his claim must remain a secret since 'the will of God has not yet rested upon
disclosure and publication'z.

What is quoted about the recognition of the Bab by his uncle, seems rather
uncmvineing, and in fact simplistic, if two facts were not taken into account.
First, that at the time, the position which the Bab claimed had broad and
rather vague implications, and could still be fitted within the acceptable
framework of common religious beliefs. As it is already noted, the Shaykhi
ideas, as well as other manifestations of millenarianism advocated a sense of
expectation for Zuwhur without any direct or distinct indication of the exact
nature, identity.or position of the promised one3. Secondly, the fact that
Haji Sayyid (Ali himself appeared to have been highly influenced by millenarian
éxpectations, and his brief Shaykhi contacts made him watchful and vigilant for
the appearance of the promised Zuhﬁr to say the least. Vakil al-Haqq in his
brief but important reference makes it clear that ﬁijf Sayyid (a1T 'four years
prior to the year sixty (1260) abandoned his trade and withdrew from the public,
and was expectant (for @uhﬂr). At the time of @uhﬁr, when the cause was
declared, he immediately recognised it'4. The above references to seclusion,
aband oning material pursuits and vigilant expectations, provide some clues to

the intellectual state of many people like Haji Mirza Sayyid rAlfs. On one

1. TMS. pp.77-9 citing the same narrative.
2. Ibid. 3. See above Chapter Two, II.

4. Notes cited in Khandan—i Afh&h 110. What Muhammad Taqi Vakil al-Haqq
states about Sayyid fAli's abandonment of his trade has probably not been
remembered accurately because of the amount of time which elapsed (he was
writing in 1905 at the age of 79. He himself refers to the weakness of
his memory: ''No memory has remained and it is impossible to be accurate')
before he recorded his memoirs. In fact it appears that up to 1261 (1845)
Haj1 Sayyid fAlt did not completely abandon his trade. It seems there were
references to commercial transactions in his letters to his brother Ha31
Sayyid Muhammad. Therefore it is possible that he gradually withdrew from
trade about 1260.

5. See above Chapter One for similar examples.
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occasion in reply to his younger brother Haji Sayyid Hasan (A1 who disputed
the righteousness of the Bab, Haji Sayyid.fAli stated that all the signs of
piety and uniqueness which he had witnessed in the past in his nephew
'convinced him beyond any doubt (b7 "ilm al-yaqin va haqq al-yaqin)' of the
rectitude of the new causel.

In the years after, gijf Sayyid rAli never abandoned his sincere convictions
towards the Bab, and up to the end he remained one of the advocates of the new
cause. In contrast to his other two brothers, and most other members of his
family who showed apprehension and embarrassment on the publication of the new
claims, he lost no opportunity to vindicate the cause. In 1261 (1845) after
the Bab's return from Hajj, in an important letter from Bushihr to his brother
in Shiraz, Haji Sayyid (A1T openly expressed his full commitment to the Babz.
A few month; later during the first round of the anti-Babi persecution, when
the Bab was taken into custody by the Governor of Fars Husain Khan Ajudanbashi,

- . . 3
[ A1T consented to guarantee bail and act as sponsor to his nephew .,

HajI Sayyid
ihroughout the Bab's house arrest (1261-2/1845-6), Haji Mirza Sayyid (A1T played
the important role of intermediary between the Bab and his eager followers.

Even after the Bab's departure from Shiraz he never lost his contact with him

or with his disciples. In 1265 (1849) he visited the Bab for the last time in

the fortress of Chihriq. A few months later, at the beginning of 1266 (1850)
while he was in Tehran, he was arrested, together with a number of other Babis,

by the order of Mirza Taqi Khan Amir Kabir. Admitting his total commitment to

the Babi cause and refusing to retract, together with six other renowned Babis,
he was charged with conspiracy and corruption of belief, and they were put to
death in the Sabzih Maydan market in the capital. At the time he was about

fifty five years of age. It is reported that, to save his life 'eminent merchants
of Shiraz and Tehran' including Malik al-Tujjar himself, interceded, offering

his ransom, but 'he refused to heed their counsel and faced, until his last

hour, with complete resignation, the persecution to which he was subjected'a.

l. Mirza Habiballah. (pp.7-9) quoting an account by Zahra Baygum, the Bab's
sister-in-1law.

2. The letter is partly cited in Khandan— Afh&h, pPp.25-31. The author of the
above work believes that these letters were written by the elder brother
Haji Mirza Sayyid Muhammad, but the contents of the letter, the fact that
at the time the other brothers showed no sympathy towards the new claim,
and the presence of HajI Sayyid (AlI in Bushihr at the time (see below
Chapter Five, I). proves that the writer is none but Mirza
Sayyid (Alt.

3.  WNabil. 151 cf. Mirzd Habiballah. pp.45-6 and NK. 113.

4. Nabil. pp.442-64 (447). The full incident is recorded in various sources
including NK. pp.215-222.
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Mirza Sayyid (AlI's attachment to his nephew should not be regarded as a
one sided relationship. No doubt prior to his ﬁroclamation, and in the early
days cf the movement, he was a source of encouragement for Sayyid (Ali Muhammad.
'It was he who surrounded him, while under his care, with unfailing solicitude,
who served him with such devotion, and who acted as intermediary between him
and the host of his followers who flocked to Shiraz to see him'l. This inter-
mediary role gave him an outstanding position in the early diffusion of the
movementz.

These early signs of the new development in the character of the Bab lead
us to the assumption that by this time he was already beginning to move in the
direction of certain new revelations. The nature of this progress and the
manner in which he expressed his spiritual state of mind is hardly clear, but
nevertheless some scattered evidence suggest that these changes in the
attitude were not completely unknown to a certain number of the people. Even
prior to 1260 Q, (1844), gzji Sayyid fAli's role could be assessed from the
contents of a letter which is quoted in Kawakib al-Durriya. Writing in 1843
(1259) from Bushihr to Shiraz, the Bab asks his uncle to inform the gullab that
"the cause (of God) is still not ripened, and the time has not matured. There-
fore, if anyone attributes anything to me but submission to Islamic laws and
beliefs, I and my holy ancestors will be discontented with him both in this
world and in the next'

However, since the origin of this partly quoted letter is not clearly
known, it is only fair to acknowledge that it is not possible to make other
than general speculations. This would mean that first, by the year 1259 when
Sayyid Kigim Rashtl was still alive (since he died in the last days of 1259)
the Bab's name was known to some people, or groups at least in a local level,

to the extent that there were some students who regarded him as the embodiment

1. Nabtl., 446,

2. The scene recorded by Mirza Ahmad clearly depicts Hagl Sayyid rA11 S_
attitude towards the Bab. When after the Bab's return from HlJaZ erza
Ahmad inquired about him from his uncle saying 'In what condition is HaJl
Mirza Al Muhammad?', he noticed that Sayyid 'All considered it 1mp011te
to mention his name. 'He blamed me for mentioning his name and ordered
me to be respectful; whereupon I inquired jokingly whether he (the Bab)
had attained to the position of a saint or Prophet. He said; "He is more
exalted than thou wottest of". I asked whether I could meet him. He said;
"You can if he permits, otherwise no" (4fmad. pp-451-2).

3. KD. I, pp.35-6. Unfortunately the author failed to produce the full text
of the letter which could have other important references. So far no sign
of this letter, which the author of the above work found in the course of
his research, can be traced.
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of some form of Zuh&r, and attributed to him certain virtues which were beyond
the recognised limits of common religious beliefs. Secondly, that at the time
Sayyid (AlL Muhammad himself assumed a certain position, and contemp lated a new
doctrine, though he believed that the time of its publication had still not
arrived. Thirdly, this would explain, at least to some degree, the later
arrival of Mulla Husain Bushrayihi and his companions from Karbil3d’ to Bushihr
and then Shiraz in 12601. Perhaps it is not unrealistic to assume that some

of these Eulléb, even if they were not the same as those who came from Karbila,
were at least in contact with the Shaykhis in (Atabat. Mulla §§diq Muqaddas,
who at the time was travelling between Isfahan, Shiraz and Khurasan, may have
been a vital link. However these speculations can only be extended as far as a
possible link between the Bab, probably through his uncle, with the Shaykhis in
(Atabat, a link which is vital for the understanding of the inexplicable

conversion of a large number of Shaykhi students to the Babi cause.

What is discussed in the above pages leads us back to the original question:
under what circumstances could Sayyid fAli Muhammad Shirazi claim to be a
divinely inspired figure? As far as the Bab himself is concerned, he represented
three major characteristics which were considered as crucial for at least some
intellectual currents of the time, and certainly for the popular version of
millenarian beliefs. First, he was an uneducated (wmmz) layman, who never truly
benefited from the conventional knowledge of the time. Secondly, he possessed
a degree of piety, devotion and sanctity that was considered as exceptional.
Thirdly, in his intellectual and mystical pursuits he had a non-rational and
unorthodox approach. These characteristics, if unprecedented, were at least in
conformity with the heterodox and messianic trends of the time.

Nevertheless, they developed in a new circumstance mainly as a result of
an interplay between two major themes in the early life of the Bab; the mercantile
ethic and esoteric beliefs. As a merchant who was brought up in a traditional
merchant family, he inherited a code of personal and social practices which was
one of the chief characteristics of the merchant class. The earliest
manifestations of this can be seen in the Bab's business practices. However,
these moral values did not stop within their own traditional sphere of controlling
personal and professional relations. In the Bab, and some members of his own

family, these ethical values gradually gave rise to some other intellectual

1. See below Chapter Fgur, I.
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interests. Some were attracted to religious scholarship, mysticism and even
secular sciences, and some of them were fully absorbed into scholarly and

theological circles to become well known (

ulama. But for the Bab, such a
departure from the basic practical ethic took a different shape. His lack of
school education, whether voluntary or else the outcome of his failure to cope
with conventional methods of learning, brought him close to an unorthodox
approach to religion. His strivings to reach the 'Truth' by way of asceticism
and austerity, his constant imitation of holy figures of the past, and his
deliberate comparisons with the deeds of the Prophet and Imams, his reluctance
to comply with or even to grasp the basis of theology, Arabic and the other
formal sciences and instead his attention towards mastering the secrets of
gnostic knowledge are all features of various aspects of the same approach.
Being distant, but not totally isolated from the esoteric trends of his time,
he was able to set foot on a self styled asceticism, and to some extent
ritualistic path which ultimately led him to an 'intuitive knowledge' with
distinct eschatological and millenarian connotations.

Contacts with the Shaykhi circle in lAtabat had a mutual effect both on
the Bab and some of the students of Sayyid Kazim Rashti. But contrary to what
is usually believed, the influence of the Shaykhi school on the person of the
Bab, though not on the Babi movement, is far less than what may have been
expected. However it is fair to say that at this stage prior to the proclamation,
the millenarian message of the Shaykhi school, and its treatment of Shili
eschatology, contributed to the Bab's inner search for identifying his own
spiritual status. ‘7hese contacts helped the Bab to see his position, his methods,
and his 'inspirations' in the broader prospect of Shi!i-Shaykhi theophany.

On the other hand, it seems as though during his residence in rAtab_at, the
impact which the Bab had on the students of the Shaykhi circle, was considerable.
To some members in the circle who, under the influence of Shaykhi ideas, were
seeking a new 'holy man', the young uneducated pious and 'innocent' Sayyid (A1T
Muhammad had a special appeal. This visit to lAtabat seems to have originated
ma;y later conversions among the students and other followers alike, who saw in
the person and in the behaviour of the Bab, some exceptional qualities which

equipped him for extraordinary claims.
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CHAPTER FOUR

The Emergence of the Babi Movement

The death of Sayyid Ka21m Rashti on llth Dhu al—HljJa 1259 (lst January
1844) marked the end of the second stage in the development of the Shaykhi
schoolz. Even before his death, the problem of his succession, and the hidden
struggle between the conflicting factions, had caused some frictions within the
circle of his intimate followers. Rashti's reluctance to acknowledge any of his
disciples as his permanent successor accelerated the process of dissolution in
the Shaykhi school. His hesitation was partly due to his emphasis on the
messianic revelation, and partly the result of his frustration in the tense
environment of (Atabat. This process was further intensified by the very
internal conflict in the school, which prevented him from deciding on any of
his students as the sole 1eader3.

The high regard felt for Rashti by his followers also to large extent
prevented them from subordinating themselves to the authority of the new
leader, unless they should observe in him the right signs and qualities, which
they believed had been often meticulously described by Sayyid Kazim. It was
not just the academic ties, but a sense of spiritual devotion which bound them
to their late teacher, elevating him to the position of Rukn-i Rabzi! and
Babeat. The emphasis in Rashti's teéchings on 'imminence of the Revelation'
(qurb— Zuhﬁr), and his occasional hints of the occurrence of critical events
in the néar future, encouraged some disciples, in spite of the wishes of the
'moderate’' faction, to search for the unknown leader after Rashti's death.

In the last years of his life, Rashti's effort to preserve the unity of the
school by advising his students to guard their 'unity and integrity' in case
of his death, and by appointing a temporary or caretaker head, did not prevent
an inevitable breach.

These doubts and confusions were further intensified by the premature
death of Rashti, still in his late fifties. Yet, two of the early sources,

Qatil Karbala’i and Mulla Ja(far Qazvini, both agree that some time before

1.  Qatil. (509) cf. Fihrist. I, 159 and Nabil. 45. Chronograms ’'ghaba Nurun'
(sl ) and 'ghgba badr al-huda' ( a b ) in Mokarim. I,
220.

2. For earlier developments see above Chapter One, II.

3. Dalill al-Mutahayyirin, op.cit. pp.51 £f. cf. NX. 100-3; Nabil. 36-40;
MJQ. pp.461-3.



149

Rashti had temporarily set Mulla Hasan Gauhar over the students in rAtabgt,
while affirming that the day when they would hear of the advent of the 'Promised

One' was at handl.

'Then someone asked, "After you, with whom should we
take refuge?" He (Sayyid Kazim) replied "With none,
for it is not permitted (b7 ahad? jayiz nma). Stay for
a few days around Mulla Hasan Gauhar, God shall not
leave you in darkness. The Truth (#aqq) is bound to
appear'. Then he confirmed that Mull:a Hasan's leader-
ship would not exceed forty-five days, and at the end
of that period He would appear to enlighten the world
with the eternal beauty of his light'2,

But in spite of Rashti's strong advice to Mirza Muhit Kirmani and Gauhar
against personal rivalries and sectarianismB, disagreement over the future of
the school was bound to happen. As Gauhar was assumed to be the executor of
Rashti's will (vaszy) , Mirza Muhit claimed to be the supervisor and the guardian
of Rashti's family (nazir); claims which in those uncertain times encouraged them
to assume some spiritual leadership for themselves4. Nevertheless, since neither
of them, owing to his personal character and his conciliatory attitude was
capable of satisfying that group of the students who were in search for a
charismatic 'guide', they both failed to attract any serious following. Qatil
relates that after a few weeks, when they were reminded of Rashti's promises of
the nearness of Zuhﬁr, Gauhar denied any previous references to it in Rashti's
words, whereas Muhit replied: 'I remember something, but he (i.e. Rashti) did
not say that he would appear immediately. Therefore, it is your duty not to be
dispersed from Karbilg’, and make it known amongst people that many claimants
are not justified in their claims, since our master said that "the cause will
appear a year after me"'s. Qatil then points out that such an attitude, though
for a few months it persuaded the students to remain in Karbila’, eventually

disillusioned them with Muhit and Gauhar, and thus they left Karbila’ for various

destinations6.

1. MJQ. (463) and Qatil. (508-10). 2. MJQ. (463).

3. {Qat?l. (510). For Mulld Hasan Qarachihdaghi (Gauhar) see Ibbaqat 1, 2,
341 and DalZl aZ-Mutahayyzrtn 98. For his claim of succession Jara’iq.
III, pp.338, 345 and I tizad al-Saltanih, Mutanabbi’In (edited by G.
Nava’i as Fitnih—i Bab, 2nd edition, Tehran, 1350) margin of the original
MS. by Hishmat al- Saltanlh (p.232). Also remark cited by Muhammad Taqi
HashtrGdI in Abwab al-Hudz cited in TMS. pp.54~6. On Muhit Kirmanl see

below Chapter Nine, IIIL and cited sources.
4. Qatil. (510). 5. Ibid.
6. Ibid. 1In the later years, as MuhIt tended more towards H3ZjI Muhammad

KarIm Khan in Kirman, Gauhar instead developed a mild pro-fuqaha’attitude
(see below Chapter Five, II ). Tara’ig remarks (III, 338) that according
to Gauhar neither the BabIs nor the KirmanI Shaykhis had any real under-
standing of the Shaykhi teachings and only used them as a means for justi-
fving their own claims.
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But if Mirza Mu@f? and Mulla gasan Gauhar by their conciliatory attitude
and their disregard for the messianic side of Shaykhi teachings, tried to
minimise their differences with the fuqahEZ and thus continued Shaykhism more
as a teaching circle in rAtabgt, another contestant in Kirman, Haji Muhammad
Karim Khan Kirmgnz, tended to create a new independent centre fér Shayihism
away from the conflicts in (Atabat. Thanks to his family wealth and influence
in Kirman, which put him in an advanced place above the other students, and also
owing to his talent and intelligence, especially in popularising Shaykhism
almost to the level of a religious 'sect', Karim Khan was able to establish
himself not so much as a messianic leader, but as a respectable head of a 'sect'.
Though in theory he heavily relied on the authority of the Shaykh Ahmad and
Sayyid Kazim to justify his own claims, in reality he was only sati;fying a
need for ieadership in a city which had long been torn by sectarianism.
0f course this did not prevent him from claiming a broader leadership over the
whole Shaykhi community including students in (Atabat. The propaganda of a
certain Sayyid INE Kirmani, Rashti's secretary and one of the influential
figures in the circle, who as Qatil alleges, had forged a risalih in the name
of Sayyid Kazim to justify Karim Khan's succession,at least temporarily
attracted thé attention of some Shaykhi followers in Karbila’1

Similarly to Muhit and Gauhar, Karim Khan also failed to attract the bulk
of Shaykhi students, not only because he was away from (Atabat and in far
distant Kirman, but because his personal 'conservative' attitude as well as his
Qajar background, prevented him from being the ideal 'Bab' and the 'spiritual
guide' for those who were already charged with millenarianism. Indeed the
reluctance of any of the three figures to comply with the messianic expectations,
left those who were expecting the Zuhur with the only other alternative offered
by Mulla Husain Bushruyihi. No ma;ter what the real intentions of Rashti in
his allusions to Zuhur were, for Mulla Husain and those who followed him in his
search, the emergénce of an unconventio;al and, by any standard superior figure,
was the ultimate aim. When Mulla Husain arrived in Karbila’ from Khurasan,
after a year of absence from (Atab;t, just after Rashti's death, he must have
decided at least on his rejection of any conventional claim of succession
coming from the ex-students. In discussion with Gauhar and Mu?It, he expressed
his commitment to the promises of Rashti, but the intentions of éhe two

'moderate' Shaykhis were far less ambitious. They had resolved to stay in

. - v 2
Karbila’, and eventually occupy Rahsti's place™.

1. 1Ibid. (518).
2. Nabil. 48.
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Mulla Husain on the other hand represented a more radical and uncompro-
mising attiéude. If Gauhar and Mh@ft were fearful of the number and strength
of the 'enemies' of the Shaykhis and.thus preferred to remain in Karbila®’ and
'guard the vacant seat'1 of Rashti, he inclined to fulfil a more idealistic
mission which he believed to be in contrast with any further scholastic and
academic endeavour. His life and character exemplify many features which were

shared by many who had similar intentionms.

Mulla Muhammad Husain, the elder son of a small landowner and cloth-dyer,
was born in tﬁe hamlét of Zirak near Bushruyih, a small agricultural town on
the edge of the Khurasan desert, around 1229 Q./ 1813-14. His father HEjI
Mulla (Abdallah Sabbagh originally came from Yasar (outside Bushrﬁyih).and
'owned land and éroperty'z. He was a relatively affluent man, and possessed
a number of shops in which he employed some of his relatives3. The title
Sabbagh (cloth dyer) suggests that perhaps this was his main profession, while
éhe title Mulla indicates a religious status, possibly a part-time engagement
as leader of prayers in a local mosque. He was brought up in his native town
where he received his early education in the local religious madrasihé. Later
he was sent to Mashhad to study in Madrasih Mirza Jarfars, probably to fulfil
his parents' ambitions that he should become a religious man. His mother was a
source of encouragement to him and had a personal interest in his education.
She was 'a knowledgeable poet' of some talent who 'enjoyed respect amongst
people'6

He left Bushruyih around 1241 (1826-7) when he was a child of twelve7.

In Mashhad, like many other Khurasani tullab, he studied under Sayyid Muhammad
Qa§Ir Raéavi, himself a student of Bihgahgnz and Ba@r al-Ulum and a weli known

mudarris in the citys. Qatil, on the authority of Qasir's son, states that in

1. Ibid.

2. Narrative of Muhammad Nabil Zarandi cited in Z. 112.

3. Fu’adi. 23 based on oral accounts.

4. 1Ibid. on the authority of Karbala’I Mirza (Al the attendant of the
Madrasih~i Bushruyih.

5. Ibid. For Madrasih-i MiIrza Ja(far see Mb?la( al-Shams, op.cit. IT, pp.247-50.

6. Fu’adz. 23.

7. Ibid. 25, referring to a few verses inscribed on the wall of Mulla Husain's
house in Bushruyih signed: 'Hurrara aqall al-tullab Muhammad Husain',
and dated 1241 Q. For a photograph of the house see Nabil. 49.

8. Qatil. (521). For Qasir see Makarim. V, 1487-8; Fihrist-1 Kitabkhanih-i
Astan—i Quds-m Rasavi, edited by Ukta’i,7vols. Mashhad, 1305-46 Sh. V,
460; Matla' al-Shams, and Vahid—i Bihbahan<, op. cit. 323-5.
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spite of his youth, Mulla Husain's talent and enthusiasm attracted Qasfr, who
in turn authorised him to issue minor religious judgementsl. Later, ﬁe moved
to Isfahan, and studied with Sayyid Muhammad Baqir Shafti, Mulla Muhammad Taqi
NajafI and possibly HEjI Ibrahim Karbzéfz. Since there is little iﬁdication
of any Shaykhi attacﬁment in his family background, one may assume that possibly
in Mashhad he first became acquainted with the teachings of Ahsa i and Rasht13.
Perhaps his decision to study in (Atabat came not only as a result of a general
tradition of following higher studies in the teaching circles of Najaf and
Karbila’, but also from specific plans to attend Sayyid Kazim's discourses. But
before setting out for (Atabat, he returned to his home toén around 1248 (1832-3),
primarily to seek his father's permission. In Bushruyih he was enthusiastically
received by the local governor who urged him to stay in town presumably to take
a religious position which he declined to accept, and eventually he headed
towards fAtabat sometime about 1251 (1835-6)4. In Tehran, he heard of his
father's death, returned to Bushrﬁyih, sold some of his father's possessions,
and then set out for rAtabat5

His growing interest in Shaykhism seems to be not unconnected with his
personal experiences. If the account of some of the sources could be relied
upon, even in his early youth, Mulla Husain apparently had some curious dreams
of the Prophet6, which later was folléwed by 'strange spiritual behaviour'
(atvar-i ruthﬁfégharzbih)7; a remark which may be taken as indication of his
my;tical préoccupation. When still in Isfahan, it was his striving to acquire
'knowledge' (fZlm) and pass the 'stages of mysticism’ (maqamat-i ({rfan) which
seems to have attracted his attention to Shaykhisms. These early interests
have some significance in his later career. Like some other Khurasani students
who later converted to the Babi movement, and some of whom were Mulla Husain's
fellow students, Bushruyihi came from Quhistan in central Khurasan, which
because of its past history was known for heterodox, and particularly crypto-
Ismalili ideas, which in one form or another had survived in the shape of
common beliefs if not in well defined theoriesg.

In (Atabaé; Mulla Husain joined the Shaykhi circle in Karbila’. He seems

Ibid.

Qatzl. (521).

Fu’adr. 24 cf. Z. 113.
. Qat7l. (521).

. Qatil. (521).
. Ibid. cf. Nabil ZarandI in Z. 113.
NabIl ZarandI in Z. 113.

cZu 113, (e emplbl)
See below Chapter Eight, II.
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to have exclusively studied with Sayyid Kazim since there is no evidence to
suggest his pupilship under any other teacﬁer. Soon, as Qatil reports, he
distinguished himself amongst the Shaykhi tullab by demonstrating considerable
skill in the study of the Shaykhi texts1 to the extent that he was entrusted
with the task of supervising the junior students and dealing with some of
Rashti's correspondence. Qatil takes particular care to point out that his
position amongst the students was superior both in knowledge and steadfastness
and in order not to be accused of exaggerating on Bushruyihi's personality, he
then gives as witness the names of a number of Shaykhis who either studied with
him various Shaykhi texts, or regarded him as a trustworthy and dedicated
studentz. Amongst them, many Khurasanis such as Mulla (Abd al-KhEliq Yazd{,
Mulla Muhammad Taqi Hiravi and Mirza Ahmad Azghandz3 and Arabs such as Sayyid
a11 Busﬁr, Shaykh Bashir Najafi and Sﬁaykh Ahmad Shakur NajafI were later
converted to the Babi movement4. This may be‘taken as an indication of the
significance of previous personal relations in the later formation of the Babi
network.

While in fAtabat, Mulla Husain compiled two long works and a number of
tracts and apologetical treatises in the Shaykhi traditions. One work, Sharh
Sura al-Kawthar, which was a commentary in Shaykhi style received Rashti's
high commendation. His praises of Mulla Husain on the pulpit induced many
Shaykhis to think that perhaps Mulla Husain was the successor to Rashti. The
circulation of such speculations compélled Mulla Husain openly to deny any
particular claim6. Of what have survived of his Qritings however, there is an
Arabic commentary on messianic akhbar (compiled in Qazvin eireca 1262-3/1846-7)

which argues mostly on the basis of various Shifi works such as Kitab al-ldwalim

1. QatZl. (521) particularly refers to Lawami( al-Husayniya by RashtI (Tabriz,
1271 Q.), a philosophical work on the subject of 'triple beings' (wujudat
al-thulatha) (Fihrist. II, 302 and al-DharZ(a, XVIII, 366).

2. Qat7l. (pp.521-2) names eleven.

3. For YazdI and Azghandi see below Chapter Eight, III.
For Hiravi see below Chapter Six, III . According to QatZl. (522) Hiravi
studied Sharh al-Fawa’id of Ahsa’i (2nd ed., 1274 Q., Fihrist. 11, 227)
with Mulla Husain. :

4. TFor some details on the above mentioned, see below Chapter Five, I.
5. Qatil. 522.

6. Ibid. cf. Nabil. 48. Both sources again lay stress on Mulla Husain's
popularity amongst Shaykhi students, an indication of his strong position
in the Shaykhi circle.
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of Nurallah Bahrani® and Kitab al-Ghayba of Tusi, the authenticity of those

traditions which emphasise the role of the Persians and particularly Khurasanis

in assisting the Qa’im at the event of his Khurﬁjz. Judging by the quality of

this work, which was written on the eve of the Babi uprising of Tabarsi,

perhaps to justify the public call for the gathering of the Babis in Khurasan,

one may assume that Mulla Husain was well versed in Shi (i traditioms. His

preoccupation with messianic traditions no doubt was not an isolated case.

Considering the extent to which Rashti and his students were interested in this

matter, one may suspect that most of Bushrﬁyihi's writings were on the same

theme.

In Karbila’ Mulla Husain lived the humble life of a devoted talabih. As

Mulla Husain Dakhil Maraghihl, who was an intimate friend of Bushrayihz in

Karbila’ relates, for their living expenses they were dependent on copying

Shaykh Ahmad's worksB. Another report confirms that, while in Isfahan, for

seven months Mulla Husain lived entirely on his own personal labour. 'He was

working one day a week as a hired labourer while he was living contentedly

and mostly fasting'4. This may suggest that apparently there was no customary

pension for Mulla Husain even in his mission to Isfahan on the instruction of

RashtIs.

Another characteristic of Mulla Husain which is mentioned by most sources

was his physical condition. Qatil indicates that when he first arrived in

Karbila’, he suffered from bad health6. Muqtat al-Kaf reports the trembling

1.

al-DharT(a, XV, 356. A largely unknown encyclopaedic work of enormous
volume written by a student of MajlisI on the style of Bihar al-Anwar
partly published in 1318 Q. Volumes 41 to 54 deal with Ghaybat and the
description of Hujjat.

INBA. 80, 11, pp.198-211. Z. (pp.136-9) cited part of another Arabic
treatise by him and indicated that other works of him have also survived.

Z.pp.54=5. DakhIl himself is a well known elegist. His Azari DZvan of
elegies (marasT) has been published in Tabriz (al-Dharifa, IX, i, 320).
His biography appears in Milani M.H. Ttk Anrt-y< Agar'ba{jan. INBA. MS. III, 11-12

Z. 114, not specifying his source.

See below. This is particularly significant when it is noted that unlike
Rashtl, some Shifi mujtahids having various endowments and bequests under
their control (for example Balasaris such as Sayyid IbrahIm Qazvini in
Karbil3a’, who for some time was in charge of the distribution of the

Oudh Bequest: see below Chapter Five, II ) were in a position to attract
many students to their circle and thus broaden their sphere of influence.
Naturally tullab's attraction to a certain teacher was not unrelated to
their need for financial support.

Qatil. (521).
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hands and even epilepsy which had to be treated with tincture of goldl. Others
mentioned heart palpitationsz, anxiety and restlessnesss, although apparently
he was partly relieved from his sufferings in later years. Mulla Muhammad
Furughi rejected the idea which was put forward by Raudat al-Safa th;t Mulla
Husain had 'in his early youth been instructed in the ért of ;wordsmanship' and
;that he acquired his proficiency only after a considerable period of training'
Furughi affirmed:

'This is sheer fabrication. I have known him as a

classmate and friend for a long time. I have never

known him to be possessed of such a strength and power ...

His hand trembled as he wrote, and he often expressed

his inability to write as fully and frequently as he

wished. He was greatly handicapped in this respect,

and he continued to suffer from its effects until his

journey to Mazandarin'’.

Bushruyihi was an ardent supporter and admirer of Rashti who seems to have
had a magnetic influence on him as on many other of his students and followers.
This personal charisma was a crucial factor in absorbing tullab into the Shaykhi
circle and charging them with enthusiasm and zeal, since énly Rashti's affection
and care for his adherents could compensate for the lack of financial reward, or
even more crucial, the humiliation and persecution which they suffered at the
hands of the Balasaris. However, as factional harassment and anti-Shaykhi
allegations intensified, particularly towards the end of Rashti's life, and hence
Sayyid Kazim became more isolated amongst the high ranking fulama, his reliance
on the suéport of his students and followers increasedé.

Towards the beginning of the 1840's, Sayyid Ibrahim Qazvini, one of the
leading mujtahids of (Atab£t7 in pursuit of his earlier activities and in
collaboration with Sayyid Muhammad Mahdi Tabataba’i, Shaykh Muhammad Hasan
Najaf{ and others, renewed tﬁeir call for.a uﬁanimous denunciaéion of.the

Shaykhiss. Their fatva received a considerable response from fuqaha’all around

1. NK. 156. 2. NH. 34.

3. Fwadi. pp.25-6.

4. RS. X, 432 and not NT. as it is referred to in Nabil. 333.

5.  Account recorded in Nabil. 333-4.

6. Sources such as QatZl. (511); NK. 102; Nabil. 34; Shari atmadir Mazandarani's
Asrar al-Shahada (cited in Shaykhigar? va BabZgart, op.cit. 172); Fihrist.
I, 148 and Dalil al-Matahayyirin, pp.51lff give various accounts of the
persecution of Shaykhis in fAtabat during Rashti's time.

7. For his details see below Chapter Five, II.

8. The accounts of this new wave of Balasarl opposition is fully pictured in

Dalzl al-Mutahayyirin, pp.70ff.
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Iran and Iraql. To be more effective however, it required the approval of Mulla
Muhammad Baqir Shaftiz. Shafti, who saw the consequences of sanctioning such a
fb%va and for a variety of reasons did not want the total separation of Shaykhism
from the body of the Shi fi orthodoxy, decided to postpone his ratification,
appending it to the reply to a letter he despatched to Rashti inviting him to
Isfahan to defend ShaykhisB. This encouraged Sayyid Kazim to approach Shafti
with the intention of 'securing the support and good wiil' of Shafti since he
rightly thought that Shafti's friendship might well protect him against the
opposition of the Balasaris of (Atabat.

Rashti designated Mulla Husain to represent him in Isfahan. In this appoint-
ment, he perhaps considered tﬁe delicacy of the mission since neither Mulla Hasan
Gauhar, who had once been nominated to present the Shaykhi case to the juris;s
of Najaf4, nor Mulla Muhit Kirmani who himself volunteered for this mission5 was
chosen. Rashti's relucéaéce to travel himself to Isfahan, may be explained by
his apprehension that his presence might have provoked further controversy and in
turn influenced Shafti's decision to ratify the fatva. This would have caused
him humiliation and disrepute. It was with this consideration that Mulla Husain
was assigned to return to Iran. Although there is no reference to confirm.that
he acquired his <jazih for ijtihad , yet it is possible to assume that having
spent more than nine years in rAtab£t6, he had finished his studies and was him-
self willing to return to his homeland.

Mulla Husain's appearance at Shafti's lecture in Isfahan in his long Arab
shirt, tattéred and ragged from the hardships of his journey, attracted

considerable attention7. For three days he privately conversed with Shafti about

1. Q. gives the list of the most important mujtahids who approved the Shaykhi

denunciation.

2. Qatil. (522) cf. Nabil. pp.20-24 and Nicolas. 251-4.

3. 2. 114,

4. Dal?l al-Mutahayyirin, 98.

5. Nabil. 20.

6. Z. 135, on the authority of NabIl ZarandI.

7. Nabil. (20) refers to his appearance; 'clad in mean attire, and laden with
the dust of travel'. The Bab also refers to him as 'a ragged robe talabih'’
(yik talabih-i pirhan chak) (see below). In the madrasih in which he was

. residing, he used to lie down upon a mat with nothing to cover him except

an (aba. (WNabil. 23). All this confirms his austerity and humble
appearance.
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the 'heretical beliefs' which were alleged in the proposed f&tv&l. In these
sessions, Mulla Husain argued the Shaykhi viewpoints on 'the eternal presence
and the unceasiné vigilance of the Imam' and discredited the accusations of
holding extremist views (ghuliv) on the authority of Rukn-7 Rabirz. As almost
all the sources agree, his argument was convincing enough to oblige Shafti to
deny his backing for the takfir3. Instead, he tore up the fatva and invited
Mulla Husain to address the public on the subject of the Shaykhi beliefsa. He
also w;ote a conciliatory letter to Rashti in which he praised Ahsa’i by calling
him 'Sayyid aZ—(UZamE"S. When Mulla Husain clarified the Shaykﬂis' position
from the pulpit by reading from DalZl &Z-Mutahayyirzn and discussed the views of
Ahsa’i and Rashti, it is reported that ShaftI'himself applauded him for his
céurage and obedience6. As it was Shafti's custom to give financial assistance
to tullab and 'possessor of knowledge'7, Mulla Husain was also offered a bonus
of éne hundred twmans which he sent back with tﬁe retort: 'We nourish your soul
for the sake of God; we seek from you neither recompense nor thanks's. Qatil
reports that when he left Isfahan for Khurasan without notice, Shafti sent after
him and invited him to return to Isfahang.

No doubt in addition to Mulla Husain's impressive performance, there were
other influential elements in Shafti's decision to quash the fatva. His long and
intimate friendship with Haji Mulla Ibrahim Karbasi may have effected this move
Karbasi, who obtained his.ijazih from Ahsa’i, though never committed to Shaykhismll,
"had always offered his support to Shaykﬂis in times of distress. Furthermore,
Shafti might have thought that the approval of the fatva could be interpreted as

fulama of (Atabat and hence prove their

the sign of his full support for the
supremacy as the heads of the Shi (i community. He perhaps needed the friendship
of Rashti because in the later years of his life his waning authority was in danger

of being overshadowed by Sayyid Ibrahim Qazvini and Shaykh Muhammad Hasan NajafI12

Qatil. (522). 2. Z. 115.
Nabil. pp.21-2 and Qatil. (522). 4. QatZl. (522).
Nabil. 23. 6. Ibid.

Tabagat. 11, 1, 194.

The QuYan LXXXVI, 9. Indicated by both Nabil. 23 and Qatil. (522).
Qatil. (522). 10. Q. pp.l40-41.

11. 1Ibid. 118-22.

12. For some discussion on the leadership of the Shi
Chapter One and below Chapter Five .
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(i community see above
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Finally one may suspect that his close relation with Shaykhi merchants such as

the Nahris in Isfahan might have prevented him from allowing any drastic rejection

of the Shaykhi schooll.

Shafti's cooperation was an important victory for the Shaykhis. The Bab's
reference in Dala’il-i Sablah to Mulla Husain's achievement in Isfahan indicates

the admiration and respect which he received as a result of this mission:

'You yourself know the first believer (a reference to
Mulla Husain) whose knowledge and virtue is acknowledged
by Shaykhi and SayyidiI (i.e. the followers of Rashti)
fulama as well as by the others. When I arrived at
Isfahan, even the children were saying that a ragged

robe talabih came on behalf of the Sayyid (i.e. Rashti)
and with reasoning and proofs, vanquished a certain
Muhammad Baqir who was the greatest divine in that land'”.

This success no doubt promoted Mulla Husain's position in the eyes of Rashti
and his students and in due course gave hi& a greater say in the future of the
movement. In a letter addressed to Mulla Husain in Mashhad, presumably in reply
to the report of his activities in Isfahan; Rashti greatly appreciated his efforts.
Calling him his brother, Sayyid Kazim, who was clearly delighted with the

performance of his student, states:

'You have revealed the truth and rooted out the forces
of falsehood. This is greater for you than all the
devotions and prayers since all these are subsidiary

to this essential cause. Praise be to God, it was with
the blessings of our lord the Imam of the Age, may God
hasten his emergence, that you received this support
and confirmation. Do not fear, the firmly committed
are not fearful, and thus God is the defender of those
who believe in Truth. Though his friends are few in
number, they are not afraid of this faithless and evil
people ... Your return to Isfahan is much recommended.
Concerning the matters you raised, you should act with
the utmost piety and circumspection, guarding the tongue
from whatever may provoke suspicion and cause disorder.
I entrust you to God'3.

The reassurance and advice given in this letter to Mulla Husain and the recommend-

ation for return to Isfahan, possibly in respomse to Shafti's request, would

1. For Nahris see below Chapter Seven, I.

2. Pp.54-5. Also translated by Nicolas, A.L.M. Le Livre des Sept Preuves, Paris,
1902, p.54. For the Bab's sojourn in Isfahan see below Chapter Six, II.

3. The full text of the letter appears in Z. pp.1l14-15. It is also partly cited
in QatZl. (523) and in a ris@lih by ?Ehirih (Qurrat al-(Ayn) in reply to
Mulla Javad Valiyani (Z. appendix I, pp.484-501 (499)). For this work
see below Chapter Five, III.
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indicate the degree of attention paid by Rashti to this mission. Bushruyihi's
interview with Mirza-yi rAsgar-i-, the influential mujtahids of Mashhad, was indeed
in compliance with the same explanatory missionl.

While returning from his home town Bushruyih, to fAtabat some time in the
last days of 1259 or early days of Muharram 1260, he learned of Rashti's death in
Kirmgnsh;hz. He immediately set out éor (Atabat and arrived there shortly after3.
No particular indication is given of the reason for his hasty return to Karbila’,
but one may suspect that counting himself amongst the senior students of Rashtf,
he felt committed to participate in the debate concerning the future of the
Shaykhi school. Frequent indications in Rashti's discourses regarding the near-
ness of the Time, no doubt, made the issue far more important than that of a
conventional succession in an academic or even a Sufi circle. Unlike Haji
Muhammad Karim Khan and a few of the other senior students of Rashti wﬁo estab-
1i;hed themselves in various centres, Bushruyihi was not willing to settle, and
indeed, as became more apparent in the course of the next few months, he was
opposed to the continuation of any academic pursuit. Thus his return to fAtabat
was not with the intention of occupying Rashti's place. Neither was he prepared
to yield to the authority of any other of the students. He was a firm and
resolute man with the dedication and zeal of a millenarian. He was a good
orator, a knowledgeable student of Shaykhism and a sharp and astute man in his
relations with others. He perhaps did not clearly know what he wanted, but he
certainly knew what he was prepared to reject. Equally, he never wished to assume
any independent position or authority for himself, not out of modesty or lack of
self-confidence, but because he did not believe that either he or any of the
others around him possessed the qualities that could match the ideal type which
the teachings of Rashti and Ahsa’i portrayed in his mind. He had lived long
enough in Karbila’ to know thé shortcomings and weaknesses of his colleagues and
was fairminded enough to realise his own imperfections. The very essence of
messianism no doubt perpetuated these 'high expectations'4. For him, as for
those who later joined him, the idealised image of the guide or leader was still
not fully developed in their minds, but yet they were certain that he should not

be sought in the madrasahs of (Atabat.

l. For Mirza-yi fAsgarI see below Chapter Eight, II . Reference to Mull3
Husain's interview with him appears in Nabil. 24.

2. Tahirih's risalih (499) cf. Qatil. (524).

3. Nabil. (47) believes that he arrived in Karbila’ on the first of Muharram
1260/January 22nd 1844.

4. RS. X, 432, '"Mulla Husain kih havaha-yi buland dar sar dasht'.
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On his return to Karbila’, Mulla gusain found himself faced with a situation
which encouraged him to propose a clear guide line. He no doubt enjoyed some
degree of popularity and support amongst those students who, after being dis-
illusioned with Gauhar and Mu@It, were prepared to comply with Mulla Husain's
view that they should seek the ;dvent of the 'Promised One'. Amid thé confusion
and disagreement which prevailed after RashtI, Mulla Husain stressed the earlier
advice of the late teacher 'to quit their homes, scatéer far and wide, purge
their hearts from every ideal desire, and dedicate themselves to the quest of
Him'l. This idea had some significance for those students who 'pledged their
loyalty and obedience' to Mulla Husainz. But in spite of their support, Mulla
Husain seems to have realised th;t if he ever wished to realise his intentions,
he would not be able to do so in Karbila’ where he encountered the apathy, if not
the opposition, of other senior students. This became more apparent to him during
his two month stay in Karbila’ (Muharram and Safar 1260/January-February 1844),
where he witnessed quarrels, allegations and petty conflicts which were in progress
between different rival factions for succeeding Rashti and establishing teaching
circles3. His decision to leave Karbila’ for Najaf and on the way to retire in
the mosque of Kufah for a period of one arba’in (forty days), was to make his
position clear both to his supporters and to those who did not approve of his
messianic expectations4

Accompanied by his brother Mulla Hasan, he started his retirement (2 (tikaf)
with prayers and contemplations. But ;oon he was joined by other Shaykhi students
who acknowledged Mulla Husain's symbolic gesture in his 'search' for the 'Perfect
Shifi'. Some individuaily, and some in the company of other senior students such
as Mulla fAli Bastami and Mulla Yusuf Ardabili arrived in Kafah6. Although
neither the identity nor the number of all the participants is clear, it is

almost certain that between fifteen to twenty Shaykhis attended the

1. Nabzl. 47. 2. Ibid. and Afmad. 448 n.

3. Some details of these early conflicts appear in two early accounts; Qatil
provides invaluable information on the disputes between Muhit, Gauhar and
Karim Khan Kirmani (pp.517ff) while a maktub written by Shaykh Sultan
Karbala’i (Z. pp.245-59) gives some references to the involvement of Mulla
Ahmad Rashtl in the dispute. See below Chapter Five, III.

4. Qatil. (510) cf. Nabil. 50.

5. His maternal cousin Mulla Muhammad Baqir 'attended to their daily needs'
(Nabil. 50).

6. Nabil. 50 and Qatzl. (510) cf. Kazem Beg. VII, 464. TFor Mull3d (AlT and
Mulla Yusuf see below Chapter Five, I and Six, IV.
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i(tikafl. This was a considerable success for Bushruyihi who in this way managed
to attract attention and outmanoeuvre the other claimants in Karbila’ at the time
when according to Qatil the Shaykhis were 'disillusioned and discontented with
the activities and manners' of both Muﬁzt and Gauhar and hence 'were scattered
to the wind in the deserts and wastelands and resided in the shrines and mosques'
The practice of irtikaf’was not unprecedented for Mulla Husain and his
associates. In its literal semse, 7 (tikaf meant 'prayer and suffering of an
ascetic in a mosque' and its essence was described as abstinence (imsak), assertion
(isbat) and mortification (7hlak). It was regarded as a means or method for
investigating the Truth by abstinence from all desires, assertion of Hagq and
desctruction of falsehood3. In practice, it was a period of devotion, nightly
vigilance, fasting and abstinence from food. Though in its origin it was a Sufi
practice, it was also widely common amongst Shaykhis and indeed amongst many
other non-Shaykhi fulama. Both Ahsa’i and Rashti are known to have had similar
experiences. On a few occasions éigag al-Ulama® reports on Shaykh Ahmad's
strict asceticism (rfyazat). It states on the authority of Sayyid Kaéim that
A@sg’{ retired for forty arba(ins in order to be able to reach a high.spiritual
statea. This practice had also a precedent in Ahsa’i's teacher Sayyid Mahdi Bahr
al—‘ﬁlﬁm, who in his retirement in the mosque of.Sahlah in Kufah, is reported té
have had visions of the Qg’im and sometimes even to have conversed with him about

his problems in jurisprudences. As far as Mulla Husain himself is concerned,

1. None of the sources give any detailed list of the participants but on the
basis of those who later recognised the Bab in Shiraz, it is possible to
identify more than sixteen (see below). Z. and TN. also add new names.

TMS. (possibly on the basis of Hashtrudi) raises the number to more than
forty, adding some women such as Qurrat al-Ayn. The author of NT. (III,
Pp.39-40) and after him many other accounts such as Gobineau. (146) and

Kazem Beg (VII, 388) wrongly note that the Bab was also present in Kufah

and even mention that he was the leader of the group. This confusion perhaps
occurred as the result of Mulla Husain's title B@b al-Bab conferred on him by
the Bab. Later in 1848, he was granted the title of 'Bgb'. This caused the
author of NT. to conflate the two similar titles and assume that Sayyid (Al3
Muhammad was in Kufah. The Shili traditions that the Qa im would appear in
the Mosque of Kufah, which the Bab intended to fulfil in later years, must
have also contrlbuted to this muddle.

2.  Qatzl. (510).

3. Murtaqad al-Imamiya (cited in Sajjadi, S.J. Farhang—-i Ma3rif—i Islam, Tehran,
1357 Sh., I, 238-40) maintains that one of the conditions of irtikaf is to
be held 1n one of the four mosques: MaSJld al-Haram; Masjid al-Nabi’ Masjid
al-Kufah and Masjid al-Basrah. For I t@kaf see also Sajjadi, S.J. Farhang—
Lughdt va Istilhat va Ta birat-i Irfani (Tehran, 1350 Sh., 50); RAMADAN in
Shorter EI; KHALWA in EI2.

4. Q. pp.37-41.
5. Ibid. pp.173-4.



162

there are indications that he also had previous experiences of irtikaf. Mulla
Jafar Qazvini in his first visit to (Atabat had witnessed an earlier retirement
of Mulla Husain in KGfahl.

The éxceptional sanctity of the ruined mosque of Kufah, where fA1i was
struck with a poisoned sword in 39 A.H. (656), made it a suitable place for
the occurrence of messianic events at the Final Dayz. The Shili aqhadith foretold
the appearance of the Mahdi in Kufah in order to avenge the persecﬁtion and the
wrong suffered there by the house of (A1{3. This aspect was underlined in the
Shaykhi teachings. Even in a popular work such as Hayat al-Nafs, on the subject
of the 'return of the believers' souls to their bodies' on the Day of Ressurection,
Shaykh A@mad states:

"o and then they (i.e. the believers) will arrive at

the Vadi al-Salam behind Kufah and will remain there

till the end of the Day (lit. beginning of sunset) ...

and those who died in this world will return to be

killed anew, and thus God will raise Muhammad and his

descendants from the earth and revive mankind for

forty days'%.
That is the reason for the many holy dreams and visitations of the Imam in the
Kufah mosque throughout Shili history. In this meeting place, it was always
hoped, a visit from the Qg’im would take place, in dream or in visiomn, or at
least some indication of his presence could be sensed. For Shaykhis like Mulla
Husain and his companions this was not a far-fetched and irrational idea. For
;hem the presence of the Qa’im was an undisputable fact and so was his contact
with those whn were seriously and faithfully searching for him. Indeed H;jI
Mirza Jani maintains that it was according to Rashti's instruction and with regard
to his teachings that Mulla Husain entered seclusion in Kafahs.

However, the precedence.of i(tikaf amongst Shaykhis and the emphasis on Kufah
in the traditions, may be taken as secondary motives for Mulla gusain, whose

primary intention for the retirement was to gather a coherent body of Shaykhi

1. MJQ. (448) not giving any date.

2. TFor the religious significance of the mosque of Kufah see KUFA in EIZ.
3. See below-
4

Op.cit. (Wadham MS., folio 37a: trans. 92). Also for other references to
messianic events in Kifah see ibid. pp.120-1. 'The Qa’im will establish
himself in Kufah. His residence will be in the mosque of Sahlah and he
will execute his judgements from the mosque of Kufah'.

5. NK. 105.
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students who could identify themselves with a common goal. The significance of
this experience lay in the fact that it provided an opportunity for the group to
embark upon the task of searching for the 'Perfect Shifi'. It was the existence
of this collective consciousness that allowed Mulla Husain to put his views
across and share them with the others. The days of ;etirement in Kufah are
wrapped in ambiguity to an extent that prevents us from reaching any definite
conclusion. Yet there are some indications which allow us to speculate on the
motives which finally resulted in the departure of Mulla Husain and his followers
for Iran in mid Rabi! al-Thani 1260. .

Most Babi sources either simply give no explanation for the departure or,
not surprisingly, attribute it to some supernatural inspiration. Qatil, for
instance, states that Mulla Husain remained in retirement in Kufah till he was
put out of his patience 'and.then after visiting the Shrine in Karbila’, set out
towards his destination'l, whereas Qurrat al—(Ayn2 and Nuqtat aZ-K5f3 both imply
that his departure came after an intuitive awareness which.he acquired in his
prayers and asceticism. This may suggest that in spite of their proximity to the
time of the event, the authors of the above accounts had no clear knowledge of
Mulla gusain's intentions. Equally, one may assume that indeed there was no
clear motive for Mulla Husain's journey to Iran. However, Mirza Ahmad Ishik
qusi, on the authority.of a certain unnamed Shaykhi who claimed té have been
present in Kufah, believes that Mulla Husain's decision was related to Rashti's
earlier instructionsA. Mirza A?mad quéted the Shaykhi student as saying:

'We were a large body who accompanied Mulla Husain every-
where and it was our belief that after the death of Haji
Sayyid Kazim the leadership of the Shaykhi sect would be
vested in Mulla Husain, because we did not know anyone
more pious than he. He was a hermit and ascetic in the

mosque of Kifah at the time of HajI Sayyid Kazim's demise.
Two days later one of the adherents arrived there and

1. QatzZl. (510). Similarly Nabil. 51 gives no explanation.
2. Risalih. op.cit. (500). 3. NK. 105.

4,  Ahmad. 448 n. Though perhaps for reasons of security, Mirza Ahmad did not
disclose the name of the Shaykhi student, still we may presume that he is
none other than Mulla Hasan Bajistani, one of the early believers in Shiraz.
So far as we know he was the only one who was present in Kufah (Brown misread
him in NH. 33 as 'Mulla Hasan of Najistan') in Shiraz in Jumadz al-Ula’ 1260
(May 1844) and later at the beginning of Tabarsi upheaval in the fortress
which he left prior to the fatal fighting. He later travelled to Khurasan
and resided there. This background corresponds fairly well with Ahmad’'s
information about his unrevealed source. Furthermore the tone of the account
given in Ahmad suggests that the narrator was no longer a Babi; this again
corresponds to BajistanI who later abandoned his Babi beliefs.
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handed a letter to Mulla Husain from the Sayyid. We

felt certain that the Sayyid had constituted him as

his successor and leader of the sect. On reading it

Mulla Husain decided to leave, despite the fact that

the purpose for which he had stayed there had not been

completed. We asked him the reason for his departure,

and he said: "I am ordered to undertake a journey and

to go to the service of a great personage''. We said:

"We presumed that this is your turn to be leader'". He

burst into tears, saying: "How far from me! Where am

I and where are these positions?'" He, thereupon,

prepared to go to Shiraz, and used to tell me, en route:

"It has not been determined where I am to go, but I

believe that I may go to Kirmidn and see HajI Muhammad

Karim Khan, as it may be that the Sayyid meant that I

should enter the service of the Imam through him"'l.

Although the narrator of this account does not agree with other sources on
the time and duration of irtikaf, all other details indicate that this is a
genuine account given by someone who was present at Kufah. A few lines below,
the same account makes it clear that indeed, as Mulla Husain himself confessed
later, he was not ordered to travel to Kirman but to Fars: 'and since I did not
anticipate seeing anyone in Fars' says Mulla Husain to his followers, 'I presumed
. . .= 42 . ) .

that my destination was Kirman'®. This may suggest that either there was a clear
instruction from Rashti, regarding travel to Fars, of which Mulla Husain became
aware after the former's death, or more likely there were allusions in the letter
which were interpreted by Mulla Husain as instructions for travel to Iran.
Though the tone of the above account tends to suggest that at the time Mulla
Husain was unaware of the possibility of meeting anyone in Fars, one may still
think that his apparent intention to visit Kirman was a purely tactical move in
order to convince others of the necessity of undertaking such a journey. It is
hard to believe - as indeed almost all the available evidence suggests the
opposite -~ that Mulla Husain was prepared to accept Haji Muhammad Karim Khan's
authority, since he had already rejected the claims of the others in (Atabat.
Mulla Muhammad Tan Hashtrudi particularly takes care to point out that Kirman
was only 'the apparent destination' of Mulla Husain3. Similarly, the accounts
given by Nabil Zarandi and Qatzl about the lack of support for Karim Khan amongst
the Shaykhi students4 suggest that Mulla Husain was not particularly keen to

visit Kirman.

1.  Ahmad. 448 n. 2. Ibid.
3. Abwab al-Huda’ cited in TMS. 56.
4.  Nabil. pp.39-40 citing the account of Shaykh Abu Turab Ishtihardi.
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However, the matter appears to be even more engimatic when another passage
in Qatil's narrative is considered. Here the author describes the activities of
the above mentioned Mulla (AlI Kirmani who because of his hostility to Mulla Hasan
Gauhar over the execution of Rashti's will, canvassed the succession of KarIm.
Khan with the help of a tract which he allegedly forged in the name and the style
of Rashtzl. In this risala, as we were told by Qatil, Karim Khan was praised in
highest terms. He was described as (the one who is aware of the'Point of Knowledge'
and admired as the 'most deserving of the students' through whom the others must
seek guidancez. Mulla (Ali later admitted to this forgery and because of it was
forced to flee to Mecca, but at the time, the publication of this r<sala, as
Qatil maintains, created some excitement amongst the Shaykhis and 'was one of the
reasons for some to go to Shiraz with the intention of travelling to Kirman'

On the basis of this account two points may be raised. First, perhaps even the
letter which was delivered to Mulla Husain in Kufah was no more than this very
forged tract, since both the letter ;nd the forged tract enhance the position of
Karim Khan as the source for seeking guidance. Secondly, the rumours and
allegations might have encouraged Mulla Hus;in, or some of his associates, to
visit Kirman in order to investigate the.truth of the claims which apparently
were put forward by Karim Khan in his dispatches to the Shaykhi (ulama of

of Kazimayna. Qatil alleges that even in these letters he claimed to be 'the
Qg’imfbila}Amr who appeared after being concealed from the public's.

But in addition to these 'apparent intentions', there are other indications
which might be taken as the signs of a vague attention to Sayyid (A11 Muhammad
in Shiraz. If not Mulla Husain himself, at least some of his friends ané
colleagues had already beéome acquainted with the Bab, and reportedly were
impressed by him at the time of his pilgrimage to rAtab5t6. Furthermore, the
letter by the Bab cited in the previous chapter, which was written in late 1259
and hinted at a connection between him and some unknown tullab and the possibility
of a 'revelation' in the near future, may also be taken into account7. However,
the significance of this probable contact should not be exaggerated, since the
later behaviour of Mulla gusain in Shiraz proved that if indeed there had been a

previous acquaintance, or even intentiomn to visit him, it certainly was not with

1. Qatil. (pp.518-19). 2. Ibid.

3. Ibid. 4, Ibid.

5.  Ibid. 6. See above Chapter Three, IV & V.
7.  Ibid.
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any clear idea of his acclaimed position.

IT

On his return to Iran, Mulla Husain apparently was ahead of other Shaykhi
tullab who seemed to be still engaged in the forty days retirementl. Accompanied
by his brother and his cousin, he arrived in Bushihr via Bagrag{ After a short
stay there, he reached Shiraz some time in late Rabi! al-Thani or early Jumada
al-U13’ 1260 (mid May 1844). The other #ullab followed him shortly afterwards
on the same route. There, they met Sayyid (Ali Muhammad and after recognising
him as the 'Promised One' (Mau(ud), formed the first group of his disciples,
later known as Huruf—i Hayy. In spite of its importance in the formation of the
early Babi nucleus and in spite of numerous accounts related by various primary
and secondary sources, still the manner in which Mulla Husain and his companions
were first acquainted with Sayyid (Ali Muhammad is not fully clear.

The Shaykhi student who is quoted by Mirza Ahmad relates that when the whole
party reached the outskirts of Shiraz, they were received by the Abyssinian
servant of Sayyid (Ali Muhammad at Dukkan Riva, half a farsakh from Shiraz, who
enquired about Mulla Husain:

'We pointed him out, and the negro approached Mulla Husain
and stopped him, whispering certain words in his ears
while he remained on his horse. We saw Mulla Husain dis-
mount, his attitude greatly changed. He made the negro
walk ahead of him and he followed in his wake. We asked
what we should do, and the negro told us to go to the
Gumruk caravanserai. We followed. On reaching t e
caravanserai, the same negro guided us to a room. We
went in, and there we saw Mulld Husain sitting most
reverently opposite a sayyid. They were engaged in a
discussion. A little later both got up and went to the
sayyid's house, giving us another residence'”.

Nabil Zarandi, on the other hand, (citing Mulla Ahmad Qazvzn‘i-4 who relates
the story from Mulla Husain himself) maintains that Mulla Husain met the Bab

accidentally outside the city gates in the afternoon of the 5th Jumada al-Ula’

(22nd May)5 while The New History (citing Haji Mirza Jani who relates it from

l. Qatil. (511). 2. Ibid. cf. Nabil. 51.

3. Ahmad. 448 n. For the Gumruk caravanserai see Fars Namih. II, 146 and
Binning, op.cit. I, 285. They were presumably directed to Sayyid (AlT
Muhammad's office.

4. His real name was (Abd al-Karim and he was known as Katib.

5. Nabil. 52,
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Mulla (Abd al-Wahhab Khurasani who heard it from Mulla gusain) states that since
Mulla Husain was previously acquainted with Sayyid (Al Muhammad in (Atabdt, he
'at on;e on reaching Shiraz sought out his abode' and was ;eceived with
hospitalityl. Mulla Jalfar Qazvini on the other hand relates from Mulla (Abd
al-Jalil Urumi who was himself present in Shiraz, that Sayyid (Ali Muhammad first
attended Mulla Husain's lectures on Sharhk al-Z7{yara in the mosque of vakil in
Shiraz. Once ié the course of these lecéures, Sayyid (Ali Muhammad asked him:
'If someone expounded better than you, what would you say?’'. .Mulla Husain
answered: 'I will obey and listen'. Then Sayyid (Ali Muhammad asked.what would
his reaction be if one expounded better than Rashti and éven Ahsa’i himself, to
which question Mulla Husain gave the same reply. Then Sayyid r.Ali' Muhammad
presented him with so&e of his writings. 'Immediately after reading éhem',
recalls Urumi, 'he was overwhelmed and deeply moved. But the Bab advised him to
conceal his emotions'z. Finally Mulla Muhammad Taqi Hashtrudi relates that having
a brief acquaintance from the days of Kargila’, they ;gain met each other in the
lectures of a certain mudarris in Shiraz. There, Sayyid (Ali Muhammad gradually
introduced Mulla Husain to his ideas and claims3. .

The discrepaﬁcy and confusion in these five accounts are typical of much of
the available information on the 'proclamation' (Zzhar-i amr) of the Bab and the
formation of the early circle. But this should noé be regarded merely as the
inaccuracy of the sources. More probably, it should be attributed to a somewhat
deeper problem in the formation of the first Babi nucleus and its treatment by
the sources. Some later sources such as Nabil constantly tried to give a super-
natural sense to their accounts in order to make it more comparable to the
traditional concept of tzhar-i amr prevailing in their minds. Such treatment no
doubt puts emphasis on eétraordinary aspects while disregarding, if not deliber-
ately neglecting, the actual process of events. Furthemore, Mulla Husain himself
was the origin of most of the existing accounts, and this implies tﬁat perhaps his
later attitudes and sympathies after 'conversion' had influenced his narration and

led him to explain the 'proclamation' in terms of 'divine will'a. The relevant

1. NH. 34. 2. MJQ. (472).
3. TMS. pp.56-7.

4. Nearly all the available materials on the Shiraz 'proclamation' are based on
seven primary sources: I. Mull3 Husain + (Abd al-Wahhab KhurasanI - Haji
Mirza Jani + NH. (but not in NK.J. II. Mulla Husain -+ MIrza Ahmad Qazvini »
NabZl. 1III. Mulla Husain (?) -+ Mulla Muhammad Taqi Hashtrudi > TMS.

IV. Mulla Hasan Bajistini + Ahmad. V. Mulld Jalil Urumi -+ MJQ. VI. QatTl.
VII. The wfitings of the Bab. Beside I and II who directly quote from Mulla
Husain, III, IV, V and VI are partly based on his account. VII only provides
scattered references.
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accounts also suffer from the secrecy and concealment adopted by the Bab and
early believers throughout the early stages of the movementl.

Taking into account all the confusions and disagreements, it is still
possible however to render a relatively plausible version of the process which
eventually resulted in the formation of the movement. It is almost certain that
even if Mulla gusain had a vague image of Sayyid (Ali Muhammad as an exceptionally
holy man, he had no previous intention of visiting him with the purpose of finding
in him the 'Promised One' for whom he was searching. Their encounter might not
have been accidental, but still, even on the part of Sayyid a11 Muhammad, there
was no clear intention of 'proclaiming' his 'mission', especially té Mulla Husain
Bushrﬁyihz. What is certain however, is that prior to this encounter and féllowing
his earlier dreams and intuitionsz, Sayyid (Alil Muhammad became more and more
convinced that he was divinely inspired and that a%ter Rashti he was to become
the 'place of descent' (mahbit-i vahy) and 'source of divine emanation'.

'Nineteen days before the comﬁencemént of the revelation, he (i.e. Rashti) joined
the Heavenly Host (Mala’~i Afla) and the beginning of 1260 was the time when the
secret was first revealed'3. Then, sometime after, he became fully aware of
these 'revelations'. 'In truth, the first day that the spirit descended in the
heart of this slave, was the fifteenth of the month of Rabi /! al-Awwal'4. His
image of the mission which he believed was entrusted to him is illustrated in a
khutba on the commentary on Sura al-Bagara, one of his earliest works:

'0, My Lord! You instructed me on the day when I started

composing this book. Verily I saw, on that night in a

dream, the Holy Land (Ard al-Muqaddas, i.e. the (Atabat)

fallen in pieces and lifted in the air till it stopped in

front of my house. Then afterwards, news came of my

teacher's death, the great, kind scholar, may God have
mercy upon him'3J.

1. See below. 2. See above Chapter Three, III.

3. Letter addressed to his family while in captivity in Maku. INBA. 58,
pp.160-2, also partly cited in Z. PP 223-5 and facsimile in 264. A tauqZf
by the Bab with a similar content is cited in Hajj Husaln Quli Jadid al-

Islam, Minhaj al-Talibin fT al-radd (q1G al-firqa al-halaka al-Babiya,
(Bombay, 1320 Q/pp 101-4) which contains some extra passages. The author

wrongly believes that this is part of the Bayan.

4.  al-Xitab al-Haramayn cited in Nicolas. 206. This is written in Jumada al-
ThanI 1261 (June 1845) later than aql-Sahifa Bayn al-Haramayn. The Persian
translation of Ntcolas (Musiyu Nicola, Mazahib-i Millal-:i Mutimaddinih,
TarTkh=—i Sﬁyyzd (417 Muhammad ma (riuf bi-Bab, Tehran, 1322 Sh. translated by

AJ.r ¢ ( AlT Muhammad ‘FarahvashI), p.210 n. quotes the original passage in
Arabic.

5. INBA. 98, IV, pp.23-7 (27), also cited in MJQ. (471). This was written in
Muharram 1260 (January-February, 1844).
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The allusions in this dream not only tend to explain the new claims by the
announcement of the Rashti's death, but also hints at the termination of the
(Atabat era which in his view is concurrent with the commencement of the new
'dispensation'.

With a remarkable self-reliance which perhaps sprang from his confidence in
the authenticity of his 'inspirations', he met with Mulla Husain. First with
allegorical remarks and then with complete clarity he announced his claim. His
manner, words and writings make us believe that indeed he was sincere in his
inner convictions. Such conviction had a special meaning for those Shaykhis who
were expectant for some sort of 'revelation' since throughout the course of these
early encounters, the spirit of messianism which dominated over the claimant as
well as the converts, was a decisive factor in the occurrence of conversions.
The account recorded by Haji Mirza Jani demonstrates the process by which this
anticipation had become éxplicit when Mulla Husain first conversed with Sayyid
(A11 Muhammad in the upper chamber of the laéter's house. Mulla Husain himself
related that first the Bab asked him: "'Whom do you now recognise as your
Master"? "As yet", Mulla Husain replied, "we have recognised no one". "What
manner of man', asked he, &must the Master be'"? Thereupon I enumerated some of
the requisite qualifications and characteristics. 'Do you observe these in me''?
he asked. To this suggestion Mulla Husain gave a negative answer: 'I see in you
none of these qualities'. Later in the same meeting as Mulla Husain reported,
he observed a commentary of Sura al-Bagara on the shelf. When.he asked about
the author, Sayyid (a1 Muhammad replied: 'A mere youthful beginner who never-
theless lays claim to a hiéh degree of knowledge and greatness'l

These remarks, as reported by Mulla Husain, created a torment and inner
struggle in him which lasted for several éays. On the one hand, he was impressed
by his host, and on the other hand, he saw in front of him 'a youthful merchant'
who lacked theological training even to the extent that he could not correctly
read the verses of Sura al-Baqara to which he claimed to have written a
commentary of 'the inmost of the inmost' (batin-i batin)z. Although Mulla
gusain himself Tater attributed this inner c;isis to the persistence of
scholastic values in his judgement and evaluation of the Bab, it is apparent
that in no circumstances could an instant 'conversion', such as is suggested by

some sources, have taken place. A few years later he confessed that his

l. NH. 35.

2. Ibid. pp.35-6. For the use of this term in Shaykhi doctrine see above
Chapter One, I and Sharh al-Ziyara, op.cit. ed. 1355 sh.), III,
pp.258-9.
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insistence on the traditional conditions set by the Shifi prophecies led him

to dispute with the Bab. qu Sayyid Mu’min Khurasani related that:

'One day in the presence of the Bab-al-Bab (Mulli
Husain's later title) in Khurasan (probably Mashhad),
we were passing a theological school (madrasi%). He
looked at the school and recited this verse: '"Not one
warm hearted man (aZl-7 dil) has ever come out of a
school. Down with these schools which are houses of
ignorance'. I said "By the Grace of God, eminent
individuals like yourself have come out of these schools,
why are you condemning them"? He replied: "Do not say
that, Sayyid Mu’min, all that I ever learned in these
wretched places was to make me argue with and oppose
the Proof of God (Hujjat-i Khuda) for forty days. I
realised the meaning of the saying 'knowledge is the
greatest veil (al-{iim hijab al-akbar)' through the
fruits of this ruined place. I wished I had no
education'"'l.

Such words demonstrate Mulla Husain's contempt for theological values which
he now believed to have been the source of his earlier disregard for the Bab,
though either he or Sayyid Mu’min might have exaggerated its duration. Another
report indicates that, in the course of the Tabarsi upheaval, on a few occasions
Mulla Husain stated: 'I wish my steps had never reached the Madrasih, so I

i . 2
would never have bothered the Proof of God for three days and nights'

This difference of opinion has also been observed by Mirza Ahmad's source
who maintains that: 'We could see that there was some difference (of opinion)
between the Sayyid (i.e. the Bab) and Mulla Husain; but at every subsequent
meeting Mulla Husain showed more respect and loyalty (to the Sayyid) than on the
previous occasion'3. Even after the first few meetings with the Bab, Mulla
Husain reported to his friends: 'However, I have not satisfied my mind completely.
We must hold several other conversations; and I must obtain full discernment,
for the matter of religion is a difficult one'a. To this, Mulla Jalil Urumi
adds that Mulla Husain 'could not sleep the whole night for his inner struggle
and mental occupation's.

However, after overcoming these uncertainties, a short time later, perhaps
as short as three days - as he has been quoted to say - Mulla Husain recognised

the Bab and became his 'First Disciple' (dwwal man Aman). The night of the S5th

1. IMS. pp.62-3.

2.  Account given by Varqat al-Firdaus, Mulla Husain's sister relating it from
Aqa (Mulla) Muhammad Hasan BushruyihI, one of the Baqiyat al-Sayf (the
Remnants of the Sword) in Tabarsi, cited in Fu’adi, 28.

3.  Ahmad. 448-9 n. 4. Ibid.
5. MJQ. (472).
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Jumada al-Ula’ 1260 (22nd May 1844) is set as the formal beginning of the move-
ment, since all the sources confirm that it was on this night that Sayyid NS
Muhammad's claim was fully accepted by BushrGythl. Bearing in mind the negative
eléments which first prevented Mulla Husain from complying with Sayyid (A1li
Muhammad's claims, it should now be aéked what motives encouraged him to become
thé first believer.

First of all Mulla Husain and his companions were influenced by a sense of
messianic expectation. As has already been discussed, such anticipation
psychologically prepared them for expecting the 'Promised One' to be revealed in
someone who might not fulfil all those extraordinary and often impossible
'conditions' which had long been regarded in Shifi circles as 'signs' of the
'Expected One' but could certainly materialise the more realistic and plausible
conditions set by the late Shaykhi teachers. All through the account given by
Mulla Ahmad Qazvini, symptoms of Mulla Husain's 'unrelaxing vigilance' and
'singleﬁess of mind' in searching for aﬁd identifying the 'Promised One' are
apparent. When Mulla Husain first entered Sayyid (A11 Muhammad's house he
thought: "Might not my.visit to this house enable me to d;aw nearer to the object
of my quest? Might it not hasten the period of intense longing, of strenuous
search, of increasing anxiety, which such a quest involves'z. Again, when he
stood beside the Bab for prayers he breathed this prayer: 'I have striven with
all my soul, O my God, and until now have failed to find thy promised
messenger. I testify that thy word fails not, and that thy promise is sure'
Even if the tone and the style of the recollections can be attributed to the
terminology which later Mulla Husain adopted to express his enthusiasm, or to
exaggeration of Qazvini or eveé more probably of Nabil's sentimental and often
bombastic style, still it is not unrealistic to detect such an attitude in a
person who all through his life had been in search of an ideal guide: first in
Sayyid Kazim Rashti, then in Sayyid (A1 Muhammad the Bab and finally in Mulla
Muhammad ?Alz Mazandarani Quddus. The imagé of the 'Fourth Pillar' as it was
developed in Shaykhi teachings greatly contributed to the picture of this 'ideal'
leader with which Mulla Husain's mind was particularly preoccupied.

Secondly, for a talébah like Mulla Husain who had spent all his life in
the isolation of the éadrasihs and retirément of the mosques, and whose mental
preoccupation was to study hikmat, hadith and other subjects in the Shaykhi
curriculum, Sayyid fa11 Muh;mmad's ;implicity had a special appeal. He repre-

sented a totally different background, yet they had enough common points to

l.  Bayan, 11, 7, p.30. 2. Nabil. 54.
3. Ibid. 56.
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permit a dialogue. Sayyid (a1 Muyammad was a man of piety and austerity who
was also occupied with messianic 'revelations'. He also regarded Ahsa’i and
Rashti with high respect and was interested in their teachings. Bué beyond that,
in their training, their social background and even their outlook, he and Mulla
Husain represented two different types. But it was this very difference which
;as a source of attraction to Mulla gusain and other Shaykhi companions who saw
in the Shirazi merchant unusual 'holiness'. His appearance, his manner, and

his 'hospitality' (mu@abbat va Zu?f;i raftar) were all elements appealing to
Bushrﬁyth and others. As Mulla gusain himself recalls, he was 'profoundly
impressed by the gentle yet compelling manner in which that strange youth' spoke
to himl. It was 'the music of his voice', 'the radiance of the countenance',
'the expression of affection'2 and the 'sitting in a most dignified and majestic
attitude'3 which fascinated him and brought him to the point of 'conversion'.
Indeed this was not an uncommon attraction since, in the course of the next few
years, the Bab's appearance was often one of the most important factors in the
conversion of those believers who chanced to meet him. The picture sketched by
Dr. Cormick, an English physician who visited the Bab in 1264-5 (1848-9) in the
castle of Chihriq in KgarbEIjZn, helps to explain the impression which he often
made on his visitors. 'He was a very mild and delicate-looking man, rather
small in stature and very fair for a Persian, with a melodious soft voice,

which struck me much. ... In fact his whole look and deportment went far to
dispose one in his favour'4.

In a traditional society in which manner, public appearance and physical
features were noted both by the common people and by the educated as a
distinctive part of one's character, it is not surprising that these features
played an important role in arousing loyalty and sympathy towards a messianic
character. The description given of the Qa’im in the Shi'i traditions, idealised
not only the holy lineage and the personal virtues of the Imam, but featured
him as the 'ideal' of beauty and perfection.

The third element instrumental in the conversion of Mulla gusain was the
"proofs' (hujaj ) which Sayyid (A11 Muhammad rendered in justification of his
claims. I; this context, the latter bésically stressed two points. First, he
emphasised the prophecies of Sayyid Kg?im, of which he must have become aware

either at the time of his sojourn in the (Atabat or later through his Shaykhi

1. Ibid. 53. 2. Ibid. pp.52-62.
3. NH. 37.
4. Extracts from letter written to Rev. B. Labtee cited in Materials. 262.
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contacts. Hence, he laid claim to an ambiguous position which throughout the
early encounters was often described as that of the 'Promised One'l. Neither
the Bab nor Mulla gusain have clearly defined the term as though at the time
they were reluctant to refer to any particular title. It is not implausible
that Sayyid Kg?im was also deliberately vague on this point. However what seems
to be finally agreed upon in these early discussions was that Sayyid INE
Muhammad held a position above what was usually attributed to Rashti. Hé did
no; consider himself only as the successor of Rashti or the head of the Shaykhis
but assumed a position much nearer to a messianic intermediary. It is with this
consideration that titles like the Bab, the Zikr and alike were adopted. These
positions of B&bfyat and Z7Zkriyat were assum;d with a vague sense of deputyship
or delegation from the Co;cealed Imam. Although, as has already been noted, in
some Shaykhi-Babi texts such as Qatil and the Risalih of Qurrat al-(Ayn, Rashti
had also been referred to by the title Baballah aZ-Muqadd&mz, it is in regard to
Sayyid fA11 Muhammad that the title directly points towards the advent of a
messianic reveiation in the near future. One may even suspect that the title
Baballah al-Muqaddam was either in use in a small circle of Shaykhis in the
later years of Rashti and with some implication of the Rukn—i Rabi!, or this

was a title which was given to Rashti by the Babi writers posthumously in order
to provide some sort of viable precedent for Sayyid (A11 Muhammad's claim. In
either case it was not a widely known title and in fact had.a cryptic meaning.
As was to become more apparent to the Shaykhi converts in the course of the next
few years, Sayyid fAli Muhammad's aim in assuming Babiyat was different from the
past Shaykhi 1eader33. Ié is not unlikely that the adjective Mugaddam (primary,
preliminary) in Rashti's title was applied with a sense of continuous progress
in revelation. As Sayyid Kazim was believed to be higher in his position of
Babiyat than the 'Four Deputies' (Muvvab—i Arba’a), so he himself was a
preliminary 'Gate' to the next Bab who would make his stand publica. The same
consideration, it appears, was Sayyid (Ali Mu?ammad's motive in conferring the

title of Bab al-Bab (the Gate of the Gate) on his first follower. Hence Mulla

l. Nabil. 57 cf. NH. 35, calling himself S@hib—i Amr and Ahmad. 449 n. 'the
True One'.

2. See above Chapter One, I.
3. See below.

4. Qurrat al-fAyn (T3hirih), Risdlih, 2. (493).
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Husain also would be the preliminary 'Gate' for access to the Babl. Although it
is arguable that this title was given to Mulla Husain in the early stage, never-
theless it signifies the high position he held in the later process of the
announcement of the movement.

The second point put forward by the Bab as 'proof' of his veracity was his
writing and especially his assumed skill and efficiency in producing and
compiling numerous works. This was the most positive 'proof' he continuously
furnished up to the end of his life as the obvious miracle of his 'mission'.

No doubt, this was a 'proof' postulated with direct attention to the saying of
the Qurhn that the 'Book' which is 'sent down' to the Prophet is the 'sign' (ayat)
from Godz. In response to Mulla Husain's demand, he first replied to some
questions raised in a short tract.which Bushrﬁyihi had written previously on

some Shaykhi topics. Then he wrote a commentary on Sura aZ—Yﬂsuf, later known

as Qayyum al-Asma’, which is one of his most important works of the early period.
As it is reported, on the night of the 5th Jumada al-Ula’ he compiled the first
chapter of the commentary known as Sura al-Mulk and in the following days the
rest of the hundred and eleven suras were compiled3. The speed with which he
'revealed verses' particularly impressed Mulla Husain who recalled: 'Not for

one moment did he interrupt the flow of the ver;es which streamed from his pen'
On another occasion Mulla Husain observed with 'amazement' the commentary which
the Bab wrote on the well-énown 'hadith al-Jariya' since he recalled that Rashti
.- used to attribute the compilatioﬁ of the commentary on this hadith to the Sahib
aZ-AmrS. ‘

As far as can be verified from the available sources, up to this time the
Bab did not produce any work of significance and it was only during his encounter
with his early believers that he first became aware of his 'exceptional' talent

for producing works of tafsir. To Mulla Husain and the other early Babis, the

L. Nabil. 63. Though in most early works of the Bab prior to 1264 he is
referred to as the Letter Sin (Sahzfah-yt (4d1Tyah , INBA. 82, 139); al-Awwal
man Aman or Avval Mu’min (Dala’il-i Sablah, op.cit. 54); ahabbaJFkhan
(letter to Mullz (Abd al-Khaliq YazdI, INBA. 91, pp.94-102).

2. XXIX, 50-51. Also see KUR’ AN in Shorter EI, pp.273-4.

3. In his letter to Mulla IbrahIm Shirazi, INBA. XXXVI, pp.170-80 (174) written
in 1261 the Bab specifies that he had finished this work in forty days. For
details of this work see Browne JRAS, 1889, pp.904-9 and 1892, 261-8, 699~
701. See also below.

4.  Nabil. 61.

5. NK. 106; TMS. 60. The text of this commentary appears in INFBA. 67, pp.157-
60. The had"th related from (Al3 by Jariya ibn Qudama appears in Bihar
al-Anwar, VIII, Chapter 64, pp.671-7.
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works of the Bab were to be valued not as examples of conventional Shifi and
non-Shi i exegesis but because of their novelty of style and messianic content.
Again the preconceived attributes of the traditions which required the revelation
by the Qa’im of a commentary on the 'Best of the Stories' (dhsan al-@isas:
Sura al-Yusuf), convinced the Bab as much as his believers, that his writings
possessed all the 'extraordinary' qualities which are special to the Qg’iml.
However while emphasising these two aspects, the Bab still asserted that his
mere 'proclamation' sufficed for the credibility of his claim, and that indeed
even if he was not able to produce any 'sign', this did not nullify his
revelation. He told Mulla gusain:

'"Where I fail to resolve your perplexities, could the

reality that shines within me be regarded as powerless,

or my knowledge be accused as faulty? Nay, by the

righteousness of God! it behoves on this day the

peoples and nations of both the East and the West to

hasten to this threshold, and here seek to obtain the

revivifying grace of the Merciful'Z2,

The above considerations explain Mulla Husain's commitment to the presumption
that Sayyid (A11 Muhammad was indeed the one.he was in search for. This process
typifies what is uséally regarded as 'conversion' into the movement. At least
in this early stage, conversion was not purely a commitment to a set of ideas
and beliefs or even merely devotion to the person of the Bab as an individual.
More fundamentally, the obligation to 'support' (nusrat) the Imam required from
the believers that they search for and recognise thé Qa’im and his companions
once any indication of them appeared and therefore conversion was an obligation
which was required by religion to be accomplished. Thus the 'cognition'’

(ma‘rifat) of the truthfulness of the claimant was the chief motive for Mulla
Husain and the others in their conversionm.

. But this interpretation is contradictory to the idea suggested by some,

even as early as the time of Qatil, that indeed it was mainly Mulla Husain who
instigated and induced Sayyid (A1 Muhammad to claim Babiyat and tha; he was the
author of those writings which are at;ributed to the Bab3. It is however too
simple to assume that Sayyid fA11 Muhammad was no more than an instrument in the
hand of Mulla Husain or that indeed ﬁullg Husain had the intention of manipulating
the so-called ;simplicity' of the Bab for ﬁis own purposes. There is enough
historical proof in the course of the events in the next four years of the move-

ment to establish the baselessness of this assumption. Yet, it is equally

1. See below. 2. Nabil. 61.
3. Qatil. (524).
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unrealistic to think, as it is usually implied by the Babi writers, that Sayyid
(A11 Muhammad was purely independent and free from any outside influence in the
course ;f his 'proclamation'.

Such committed views from either side should not however prevent us from
stressing the fact that in specific circumstances, the encounter between two
millenarians, one with a strong desire to discern the 'Signs' and the other with
sincere belief in his own'inspiration: would naturally result in a messianic
claim in which both parties played an active role. One may suggest then, that
if Mulld Husain at that particular moment had not met the Bab in Shiraz, the
course of Sayyid (A1 Muhammad's spiritual development would have taken different
direction. The role peréormed by Mulla Husain and other early believers was far
greater than what is usually attributed ;o them, since they were the ones who
directed this undefined and sometimes unintelligible 'revelation' of the Bab
into the ready-made theoretical framework of Shaykhi prophecies. Although the
ideas and images contained in the Bab's writings soon created a theoretical
system different from that of the Shaykhi or in some instances Shifi thought,
yet in practice the early believers elaborated on these ideas and themes, mostly
with the benefit of their own Shaykhi orientated outlook, and then spread these
interpretations amongst others who shared with them the same outlook.

The position of the early believers in the writings of the Bab is highly
exalted, mostly in order to stress this very contribution. Similarly, the brief
and enigmatic remark made by Qatil that the Shaykhi tullab first entered Shiraz
without Sayyid (Ali Muhammad's consent and 'submitteé themselves to his claim'
may be taken as a sign.of their active rolel. Shaykh Sultan Karbala’i also
observes that if the early believers had not entered 'the'Land of Safety' (Balad
al-Amn: Shiraz), 'the cause of God would never have emerged. When God's will
rested upon that, then they were sent towards the Imam (i.e. the Bab), may peace
be upon him'z.

In the days following his meeting with the Bab, Mulla Husain gave lectures
and public sermons in the mosque of Ilkhani in the neighbou;hood of Sayyid fAli
Muhammad's house, and soon managed to attract a number of Shaykhis amongst the
inhabitants. Besides Mirza Ahmad Shirazi who attended these meetings, and Sayyid
(A11 Muhammad who himself inv;ted other tujj5r3, the identities of the rest of
the paréicipants are not clear. However these sessions served the purpose of

acquainting the Bab with other Shaykhi tullab who mostly resided in the mosque.

1. Ibid. (520). 2. Z. (249).
3. NH. 36; Nabil. 65.
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After the conversion of Mulla Husain it was agreed between him and the Bab that

prior to the time of public proclamation the matter must remain secret to all
but a fewl. It is for this reason that Mirza Ahmad noted:

'MIrza (AlT Muhammad used to attend the assemblage, and

each of them evinced the utmost respect for the other.

On leaving the public gathering, they used to retire to

a small mosque near Ha31 Mirzi fAll Muhammad's house,

and there they busied themselves in comp051ng and

writing correspondence. No one at the time knew what

they were doing, except one or two men who enjoyed their

full confidence' -

Nevertheless the Shaykhi students were kept informed by Mulla Husain of his
encounters with the Bab. When he was questioned by the rest of the party for
the reasons of their prolonged stay in Shiraz he replied: 'I am stranded here'
and referring to Rashti's instruction, added: 'I was not ordered to Kirman but
to Fars ... I am inclined to think that this is the man whom the Sayyid (Kazim)
mentioned to me in his prediction about the appearance of the True One'3. These
revelations caused some disagreement and commotion among the students, even
though they were generally obedient to Mulla Husain. But these differences were
mostly resolved, as Mulla Muhammad Tan Hashtrudi states, when they were taken
by Mulla Husain to the house of the Bab. 'We had faith in you' said one of the
students to Mulla Husain. He replied: 'Here is he whom we had been seeking'
Hashtrudi continues:

'"Then those fulama who supported his (the Bab's) claim
argued with those who denied it, until each with a
measure (mTzan) in hand to examine $Ghib-i Zuhiir, some
with traditions and others with difficult problems came
into his presence. 1In his presence whether by written
verses or orally, each received his answer before raising
his prepared question, and somehow the dilemma of each
of them was resolved until they all recognised him. Then
Mulla Husain called upon Mulla Nk (presumably Bastami) :
"this is the one about whom you blamed me''’

Although narratives such as NabZl and The New History in their usual manner
attribute the conversion of the rest of the group to guiding dreams and
inspirations, yet it is almost certain that gatherings in the Ilkhani mosque and
discussions with Mulla Husain and assurances given by him that the Bab 'in truth

was the very man whose advent was promised', brought about their final

1. Nabil. pp.66-7. 2. Ahmad. pp.448-9.
3. Ibid. 449 n. 4. TMS. 65.
5. Ibid.
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acceptance. This was a slow process. The Bab himself mentioned in Bayan the

duration of this period:

'"For forty days none except first the Letter SZzn (the
cipher title for Mulla Husain) believed in the B3 (the
Bab) and then gradually the other Letters of Bismallah
(Bismallah al-rahman al-rahim) adorned the cloak of
recognition, till the first Unit (V'hth was completed'’

Regardless of the metaphors implied in this passagez, the above remarks
make it certain that between the 5th Jumada al-Ula’ and the 15th Jumada al-Thani
(July 2nd 1844) eighteen individuals were initiated as believers in the Bab.
'"The second believer', after Mulla Husain, was Mulla fAll Bastami who, according
to Nabil 'by hearing a single verse‘without any other proof' tecognised him3.

In allegorical language the Bab identified him as '(Ali who returned to earth
with all those who believed in him and he is the second who believed in the Point
after the Letter SZn'. Here the Bab h1mself is the Point in the Letter Bg of
Bismallah al~-rahman aZ-raham ( p—————ayﬂgpayntUkeal ) so Mulla Husaln is the
Sin and Mulla (All and the others the remaining seventeen letters of the same
verse or 'all those who believed in him'

But who were these other believers? Although no clear chronological order
can be established, it is evident from Qgtil that in addition to Mulla Muhammad
Hasan and Mulla Muhammad Bagir Bushruyihz who were counted among the believers
after Mulla Husain; the six remaining members of a seven man group (rijal sab(a)
headed by Baetami, were also converteds. In"an order which apparently corresponds
to their conversion in the days of the week they are named as follows: Mulla
(Abd al-Jalil UrumI, Mulla Muhammad (Ali Qazvini, Mulla Hasan BajistanI, Mulla
Muhammad Mayamay’i, Mulla Ahmad Ibdal Maraghihi and Mulla Mahmud Khu’i.

Follow1ng them four other 1nd1v1duals, Sayyid Husaln Yazdi, erza Muhammad

(Rauzih Khan) Yazdi, Mulla Muhammad Baqlr Tabrlzl and Mulla Muhammad INE
Mazandarani (later known as Quddus) were also named6. Altogether Qatil named
fourteen individuals. But this list in some points contradicts Nabil who believes
that thirteen students were in Bastami's group and in all seventeen individuals
were in Shiraz7. Although Qatzl ie the oldest of all the sources which gave the
list of the early believers, it is not the most comprehensive since, for

instance, it omits Mulla Yusuf Ardabili who reportedly was present in Kufah and

Shirazs. Indeed if we accept that what the Bab said in 1263 about the nineteen-

1.  Bayan. VIII, 15 (300). 2. See below.

3.  Nabil. 69. 4. Bayan. I, 3 (8).
5.  Qatil. (pp.510 cf. 520). 6. Ibid. (520).

7. Nabil. pp.66 cf. 80-1.



179

man unit (Vahid) is what actually existed in 1260, then it is necessary that

the extra th;ee individuals in Nabil's list should be added: Mull3 Yusuf
ArdabIlI, Mulla Khudabakhsh Qachgnz and Mulla Safid Hindi. The eighteenth was
Qurrat al-(Ayn whose name, according to the sources compiled after 1263, was
included amongst the believers in her absencel. Moreover Nabil also added Mulla
Hadi Qazvini (son of (Abd al-Wahhab, and brother of Mulla Muhammad fAl1i) instead
of Mulla Muhammad Mayamay’i but in the light of what Qatil s;ys about the former,
that in spiée of his brother's vigour, 'he was in darkness'l and of the fact

that in the later years he never showed any serious interest in the movementz,

it is possible to suggest with some degree of certainty that he was not among

the early believers. Equally the later preachings of Mulla Muhammad Mayamay’i

in his home-town Mayamay may also increase the probability of ﬁis being in this
group3. Strangely enough of other persons in Nabil's list, beside Mulla Hadi,
Mulla Sa(id Hindi and Mulla Khuda Bakhsh Qﬁchgnz either remained largely inactive
or in the case of the former, completely obscure.

Such a discrepancy over the identity and number of the believers can be
mainly explained by the secrecy which covered all the activities of the early
days. Furthermore, the Bab's later attempts to put his early believers into a
hierarchical order and the difference of opinion which arose over this
distinction may have contributed to these inaccuracies. At any rate, it is
clear that between fourteen to seventeen people recognised the Baba. But this
by no means suggests that in all cases the conversions were achieved in easy
ways. At least in the case of senior students, the process was the result of
some person: . inquiry.

A yearning to be in the presence of the Qa’im combined with scrupulous
observation is, for instance, evident in Mulla Yusuf Ardabili. As Nugtat al-Kaf
relates, for three years on the basis of a treatise which Sayyid Ka?im.wrote in

reply to his queries on the identity of the Bab of the Imam, Mulla Yusuf had

1. Qatil. (526). 2. 2. 306.
3. See below Chapter Eight, III.

4. The facsimiles of the nineteen 'tablets' which appear in the English
edition of Nabil. XI and are described as the Bab's 'autograph tablets
addressed to the Letters of the Living' have no indication of the names or
the identities of the Letters and appear to have been written by the Bab
towards the end of his life. 'The nineteenth Letter of the Living' which
1s described as 'the Bab himself' could not logically exist, as Hayy 1is
numerologically equal to 18. It seems that in this 'tablet' he refers to
himself as Haykal. Besides the largely undiscovered information given in
gatzl, up to very recently before the publication of Nabil, even the
identity of most of the Letters was not known. See for example Azal's
reply to Browne (NH. 417) Gobineau, pp.277-9.
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examined all the possible candidates before finally recognising Sayyid (A11
-1 . s . . . .

Muhammad as the Bab . There are indications which confirm that indeed not all
those who were in the party recognised the Bab. According to Nabil the Bab
warned Mulla Husain that 'certain ones amongst them will be counted, in the
sight of God, as his chosen and favoured disciples. Like the others they will
tread the middle way. The fate of the rest will remain undeclared until the
hour when all that is hidden shall be made manifest'z. This is further
clarified by Shaykh Sultan Karbala’i who remarks:

'All those who set out (for Shiraz) and went on the

quest to achieve the faith were amongst the Sabiqin

(Forerunner) but yet there were two persons from

Kirman who were not amongst the messengers (qagidin)

of this cause and when he (i.e. the Bab) revealed

himself and the cause was delivered to them, they

did not accept it and said that "we did not intend to

recognise anyone but HajI Muhammad Karim Khan in

succession to the Sayyid (Rashti)". Hence they left

the Sabigin and distanced themselves from them. He

(the Bab) said to his first believer; '"tell those two

souls who are travelling to the land of malice that

they are searching in vain''3.

Another important point concerning the formation of the early group is
that some of the converts might have been informed directly of the proclamation
of the Bab or at least the possibility of such action, independently of the
(Atabat party. It is agreed by all the sources that Mulla Muhammad (Al
Barfurushi (Quddus) who was the last to be counted amongst the early circle and
was later entitled by the Bab as the Last (Letter in the) Name of God (Ismallah
al-4khir) or the Last Point (Muqtatal-Ukhra), came to Shiraz not in the company
of Mulla Husain or Bastami but directly from Barfurﬁsh4. He was a student of
Rashti, who after spending some time in fAtabat, had returned to Barfurush prior
to the death of Rashtis. His arrival in Shiraz towards the end of Jumada al-Ula
may not have been accidental. It has been said that while passing through
Shiraz on his way to the Mecca pilgrimage, Barfurushi, owing to his previous
acquaintance with other Shaykhis, eventually recognised the Bab6. However it

is unreasonable to think that Barfurushi had started his journey to Mecca seven

1. NK. 104. Perhaps it was as the result of this same treatise, that Mulla
Yusuf even at the time of Sayyid Kazim, freely preached ideas which were
considered as ghulfiv by some more conservative elements in the Shaykhi
circle (IMS. pp.43-4).

2. Nabil. 66. 3. Maktub (2. 249).
4. Nabil. 59; TMS. pp.63-4. 5. See above Chapter Two, II.
6. TMS. pp.63-4.
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months prior to the actual time of the pilgrimage without taking into consider-
ation the possibility of his having some previous knowledge of Sayyid (A1
Muhammad and perhaps intending to join the others.

. Besides Barfurushi, Qatil’s reference to three other individuals, Sayyid
Husain Yazdi, Mirza Muhammad Yazdi and Mulla Muhammad Bagir Tabrizi, who joined
;fter the 'seven man g;oup', may also be interp;eted as indicating their
independent decisions to come to Shirazl. Yet there is no other evidence to
prove this. Another source, an Mirza Haydar A1 Usku’i, reported in his
narrative that Mulla Ahmad Ibdal Mar;ghihz, another of the early believers,
'before the proclamatién (of the Bab) took up his staff and set out fromMaraghih
to Shiraz where he was honoured (by visiting the Bab)'z. This too is not
confirmed by any other source but still may reflect some advanced knowledge of
the Bab's presence in Shiraz. Finally Qurrat al-fAyn (Zarrin ng, later known as
Tahirih) was also counted amongst the first believers. The circumstances of her
éonversion will be discussed in the next chapter but here it suffices to say
that she had been informed by the Shaykhi students of the search for the
"Promised One' when she first arrived in the (Atabat. As she herself says in
one of her works, she had a vague idea of the possibility of the 'revelation' in
Shiraz3. The letter which was given to Mulla Muhammad fAli Qazvini (her brother-
in-law) to be delivered to the 'Promised Bab' ma§ also be seen as a sign of this

previous awareness

The formation of the Babi nucleus and its relevance to the later development
of the movement, should be looked at from two different angles; first, from
the theoretical point of view where each and all the members of the group, often
regardless of their real identity, maintained a function in the Babi theoretical
system, and secondly, from that of their actual contribution to the development
of the movement. As far as the theoretical distinction is concerned, the
concept of 'the early believers' underwent some changes which to some extent
were responsible for the problem of leadership, or indeed the lack of it, in the
movement. So far as can be traced, one of the earliest references in the
writings of the Bab to the formation of the group is in a letter written in mid-
1261 (May~June 1845), in which he states:

"After the death of the late Sayyid (i.e. RashtI) someone
like him must exist in their sect (Shaykhis) in every age.

1.  Qatil. (520). 2. INBA. Lib. MS., p.2.

3. Nabil. 314. 4. 2. (494). See also below Chapter Five,
I & II.
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Nevertheless no one left the darkness except those
humble men who emigrated from the Holy Land. They
are recorded in the book of the True Imam as the
most virtuous people although in appearance no one
pays attention to them'-".

Here, the early believers were only described as the 'virtuous people'
without any other hierarchical distinction being attached to them. But considering
the date of this letter written after the Bab's return from the Hajj, when he was
disillusioned with the possibility of any mass conversion in the.Hijgz or in the
rAtabatz, it is evident that he began to realise the importance oé the early
disciples as the main support for the expansion of the movement. Moreover, the
person to _whom this letter is addressed, a certain Mulla Ibrahim Shirazi, is one
of the group of three who later questioned the superiority of Mulla Husain and
the others and in due course defected from the movement3. One may s;spect that
even from the very early days the authority entrusted to Mulla Husain and the
influence he exerted upon the rest of the members, disenchanted.some who perhaps
knew the Bab prior to the party from (Atabat. But in the course of the next
three years (1261-3/1845-7), as the pressure on the Bab from both outside and
inside increased, his unpredicted isolation weighed further in favour of the
'early believers' and in particular a handful of the more active ones.

It is for this reason that in his writings and correspondence of this
period, the Bab exalted the disciples of Shiraz with distinctive titles such as
the Sabigin (or Sabiqun), the Nugaba’, the Nujaba’ and such like. In a letter
in reply to Sayyid Ja(far Shibr sometime in 1262 (1846), he states that he
'entrusted his cause to the '"guardians of the people" (ulu aZ-ard)'4, an allusion
which may be taken as indicating his intention to leave the prac;ical aspects of
his 'cause' to his chief disciples. Sometime later in SahTfah-yi (Adliyah
which is written at 'the height of grief and isolation' (d&r‘buhbahih—yihuzn va
infirad) in 12625, the Bab elaborated an eschatological hierarchy to deménstrate
further his own stand with regard to the position of the early disciples.

Beneath the position of the Imam in his classification, he makes it essential
for the believers to have the 'cognition' of the two other successive groups,
the Nugaba® and the Nujaba’. The Nugaba’ are the closest to the Imam. Their
number is not determined and they could be as many as thirty. 'They are amongst

the people and are intimate with them, but their identities are not known to

l. Letter in reply to Mulla Ibrahim Shirazi, INBA. 91, XXXVI, 170-80. Also
cited in Z. 283-6.

2. See below Chapter Nine. 3. Nabil. pp.l61-2.
4, INBA. 91, 165-66. 5. INBA. 82, 139.
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people except to some of the Nujaba’® who know some of them'l. They are the
'bearers of the emanation' (hamil—i fayi-and) and responsible for the appointment
of the Nujaba’z. The conduc; of 'wordly affairs (tadbir-i ar)' is bestowed
upon them. If ever any of the believers enquires about their identity, 'the Imam
will come to him in a dream and make it known to him in a truthful manmer'-.

The Nujaba’ on the other hand are known to the people but still their real status
and title is not clear. Their number is not certain but a few of them whose
number is equal to 'the soul of Ha’( *la ) (numerologically equal to seven:

2 5+ ¢ 1 + ¢: 1 = 4o : 7) are the closest to the sublime sight. They
are hidden from the public, but the identities of some of them are divulged
because of the hostility of some 'devils in human guise'4.

From these enigmatic references at least three points can be derived: the
first is that, in view of the increasing difficulties, the Bab felt it necessary
to create a systematic order by borrowing from the existing messianic terminology,
but the incomplete process of 'revelation', particularly in the uncertain years
of 1261-3, prevented him from adopting a clear guideline. Secondly, secrecy is
a dominating theme in the writings of the Bab in this period. With some
justification, he tries to protect the movement from hostile forces by covering
his own real acclaimed position as well as that of his disciples. Thirdly, he
makes an important concession by entrusting 'worldly affairs' to the hands of
the Nugaba’® and through them to the Mujaba’. Although in this particular stage
the Bab was not willing to identify himself with any particular title, it is
certain that he ranks his early disciples in one or other of the two groups.

The allusion to '"the cognition of the seven' (ma(rifatal- abla) may be taken as
a vague reference to seven of the believers in Shiraz (rijal sabfa) whereas
Mulla Husain's title Bab al-Bab may indicate the level of the Nugaba’.

Tﬂese attempts in the writings of the Bab brought about further speculation
amongst the Babis over the identity of Nujaba’® and Sabiqin. The criticism
which was directed against Mulla Husain and other believers of Shiraz, mainly
from three quarterss, make it necéssary for the Babi writers to provide some

appropriate interpretation of the Bab's allusions in order to satisfy the

1. TIbid. pp.188-9. 2. Ibid. 189.
3.  Ibid. 190. 4. Ibid. pp.191-2.

5. The first group consisted of Mulla Javad ValiyanI, Mulla Ibrahim ShirazI
and Mulla Muhammad Hiravi. (For Vallyani see below Chapter Six, IV ).
The second gfoup was led by some Arab fulama in Kazimayn (see below Chapter
Five, III ). The third group which was not strictly considered as Babi
consisted of Mulla Ahmad RashtI and his allies (see below Chapter Five, III).
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curiosity of the other Babis. In her treatise, Qurrat al-(Ayn, for example,
insisted that since Mulla gusain is amongst the S&bian, and they are 'in their
position exalted, therefore no one should aspire to their status'l. In reply
to Valiygni scriticism of Bushruylhl, she points out 'obedience to the S&bian
is obligatory and necessary for Lahtqzn (those who joined 1ater)'2. The
definition of SabiqgnB on the othe; hand is given in the Maktub of Shaykh Sultan
Karbala’i where he defined them as those believers who recognised the Bab priér
to his pilgrimage to the gajj:

'As for the Sabiqin, may peace be upon them, who in the Book

are praised as mugarribin (those near to the Throne), they

recognised the Dhikr (Z7kr) of the name of the Lord (i.e.

the Bab) prior to the Hajj. Verily, the truth has not been

revealed to any soul unless he was amongst the S@biqin'
The same attitude in regard to criticism of the Shiraz group again encouraged
QatIl al-Karbala’i to elaborate on the hierarchy (maratib) and describe the
virtues which promoted the Sabigin above the L&hiqgn. On the basis of Sahzfa—yi
(4dlZyah he then argues that no doubt Mulla Husaln is one of the Nugaba and
hence he is above the Fugaha’ and the SuZaha (the learned and the virtuous).
However he considered the rest of the éabiqﬁn '"those who accompanied Mulla
Husain to Dar al-Amn (i.e. Shiraz) to be in their position beneath the Nujaba’
and above the Sulaha"s

The specuiations and interpretations of the Bab and the Babis in their

writings may seem trivial or at most an excessive preoccupation with numerology.
Yet in reality, in the face of the mounting pressure on the movement, they
indicated an urgent need for an assertion of leadership to fill the gap which
gradually emerged after the captivity of the Bab in 1262. In response to this
need the Bab made some attempt to clarify in the new terminology the position
and the number, but not the identity, of his early disciples. As has already
been shown, he alluded in the Bayan to their number when he stated that the
first VEhid is equal to the letters of Bismallah aZ—rahman aZ-rath Then
for the f1rst time in 1263 he referred to the Huruf;t Hayy (the Letters of the
Living) as the eighteen members of the first Vahzd of nineteen headed by himself.

The significance of this new classification 1ay in the fact that here the Bab

1. Z. (500). 2. Ibid.

3. The term Sabtqzn (or Sabzqun) is borrowed from the Quréan, IX, 100 and LVI,
10. It occurs in some of the Bab's early writings and correspondence such
as the letter to Mulla Husaln Muharram 1261 (January 1845), INBA. 91, IV,
14,

4.  Maktub, (2. 249). 5. Qatil. (pp.527-9).
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shared with the Huruf-7 Hayy in the formation of a unit which in his theory is
the basis of the 'Whole Being' (KuZZu-Shay’)l.

In.Bay&n he reveals the metaphorical identity of the Letters:

'And for the Best Names @smd@’ al-Husna), God specified
in this cycle (Xaur) the names of the Letters of the
Living, because there were fourteen sacred, hidden and
secure souls together with the Four Gates FAbvab-i

(arb (a ) or Lights of the Throne @nvar—i 'Arsh) or
bearers of Creation, Livelihood, Death and Life which
total the number of ﬁayy. These are the most proximate
Names of God and the rest of the names will follow their
guidance'“.

The numeroiogical value of the word Hayy is 18 ( c: 8 + 5 ¢ 10::18:‘;; ) and
perhaps this 1is the basic explanation for the actual number of Letters. The
word ?uraf indicates the relation of each letter (in abjad arrangement) with
each member of the group3. The word Hayy on the other hand means not only
"living' and 'alive' but more specifically 'clan' or 'tribe'. Thus a sense of
grouping as well as revitalisation or giving birth is attached to the word4.
In the Babi doctrine the number eighteen represents the fourteen 'Infallibles'
namely the Prophet Mu@ammad, the Twelve Imams, FZFima and the four Archangels.
(

The equivalence of these two values, namely the early disciples and the Shi'i

1. See below 2. Bayan, 11, 2, (7).

3. Numerology (@is&b al-jumal) and the science of letters (riZm al—@urﬁf) are
both considered as branches of Jafr—i Jamifa. The tradition of Jafr is
closely associated with Shifi heterodox and esoteric beliefs. It is
regarded as an exclusive knowledge granted to the members of the Prophet's
family and their descendants. A strong apocalyptic tradition is also
associated with Jafr. 'Only the Mahdil, expected at the end of the time,
would be capable of understanding its true significance’ (EIZ, DJAFR by
T. Fahd). 1In the Babi doctrine Jafr plays an important role. The trans-
position of one letter in a word by another, representation of a secret
name or a concept by one letter and substitution of words with equal
numerical values can throw some light on certain unresolved problems in the
Babi writings. In most cases these techniques were used to create cryptic
codes for those names and concepts which should have remained secret within
the community of believers. Numerous references to Jafr may be found in
the writings of Ahs3’T and RashtI including al-Risala al-Rashtiya by Ahsa’I
(Fihrist, 1I, 260-2).

4, EIZ, HAYY (by J. Lecerf). Perhaps this term has its origin in the 01d
Testament (Genesis, III, 20). In the Crypto-Jewish sect of the D&nmeh
(Sabbatai Zevi) of the seventeenth century, we can recognise the use of the
same term and its sacred numerological value. 'In the nineteenth century'
writes G. Scholem 'the DOnmeh assumed eighteen such reincarnations of the
soul of Adam and the Mess<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>