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less control over the administration of the city, as well as a loss of revenue 

in town and countryside. Equally, for his powerful ally Muhammad Khan Ilbaygi 
• 

Qashqa'i, the establishment of a strong provincial government which could control 

the countryside meant restrictions on the activities of the tribe as well as 

payment of the due taxes. 

The traditional alliance which existed between biglarbaygi, kadkhudabashis 
-and kadkhudas on the one hand, and various elements with tribal or urban origin 

such as Ilbaygi, prominent (ulama and members of the city brigandage on the 

other, created an impenetrable urban network which could hardly be disunited by 

any outside force. While Qavam al-Mulk and his officers practically controlled 

the city quarters, Ilbaygi guaranteed the balancing force which was necessary to 

check the threat of the government troops, and turbulent lutis ensured the 
• 

violence and disorder which were necessary for creating embarrassment for the 

government. Towards the 1250's and 60's different scenes of an orchestrated 

resistance can be seen, in which the l~tis of the rival quarters, usually under 

the influence of rival figures, played~ major role in the development of events 1 . 

In mid-August 1844, Mirza Nabi attempted to publish the farman for commercial 

regulations regarding the recovery of debts due to English merchants, by reading 

it in the principal mosque; 'the rabble and disaffected persons in Sheeraz 

assembled round, and would allow no one to approach the mosque. Their 

supposition was probably that the Ferman contained an order to replace Mirza 

Nabee Khan in Government' 2 . 

It is hard to establish to what extent the violence of the l~tis voiced 
• 

people's grievances against the government, but no doubt at times of social and 

political turmoil they created a major problem for the security of the quarters 

and the safety of the inhabitants. It seems that even the truce, or the nominal 

understanding, which was reached at a higher level between the representatives 

of quarters, was not observed by lutis such as Ahmad Sultan from Ishaq Bayg 
• • • • 3 • d. • • f h 1 quarter, who according to the customary 1v1s1ons o t e quarters, ost no 

opportunity to settle old feuds. The eye witness account of the Shiraz agent 

of the British mission in Tehran provides a vivid picture of the hostilities in 

the city: 

1. Examples of lutis' destructive clashes in Shiraz, particularly in conjunction 
with the struggle between conflicting poles of power in the city, are 
recorded in Fars Nanih. I, 287ff. Also H.G. Migeod 'Die Lu~Is' in Journa.Z 
of Eaonomia and SoaiaZ History of Orient, II (1959), pp.84-5. 

2. F.O. 60/105, No.90, Sheil to Aberdeen, 19th August 1844. 

3. P-ars Namih. I, 299. 
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'In Fars there is not a village or district, not to 
speak of Shiraz, where fighting and disturbances do 
not occur. To commence with Shiraz itself; a few 
days ago a young man belonging to the Nermetee party 
happened to pass through the parish occupied by 
Heyderee party; some of the lootees (disorderly 
persons, vagabonds) of the latter class unexpectedly 
attacked and took him prisoner, and their chiefs gave 
the order for his murder; accordingly without under­
standing or enquiring what might be the crime of the 
unfortunate youth, they fell upon him with their 
knives and daggers, inflicted at least a hundred 
wounds, then stoned him and lastly tied a rope to 
his foot, dragged him through the streets and threw 
him into the town-ditch, where he lay till someone 
took pity on him and buried him' 1 . 

After referring to various disturbances which simultaneously occurred in 

other towns and villages of Fars, and also the dispute which broke out between 

the Simnani and Hamadani troops over their lodging in the city, the report gives 

an example of the damage and casualties which the inhabitants of Shiraz on one 

occasion suffered from gang-warfare: 

'Great disturbances, originally in a dispute between 
the two principal divisions of Heyderees regarding a 
prostitute, took place in the town a few days ago. 
The majority of the houses and shops adjoining the 
scene of conflict were plundered and destroyed. During 
the two or three days that the fight lasted, four 
persons were killed and at least a hundred wounded; 
at length the elder of the town succeeded by prayer 
and entreaty in putting an end to the fighting'2. 

Giving some figures for the recent fighting, the report counts at least 8 dead 
3 and 132 injured in various incidents in Shiraz and 56 dead in other parts . 

Finally, appealing to the British representative to intervene, the agent states: 

'The people here come to me and say that they are in 
despair, that their representations to the Court are 
useless, and they beg me to inform you of the desperate 
state of affairs, with the hope that you may be 
prevailed upon to use your influence at Tehran for 
ameliorating their condition. 

The Ameer (Meerza Nebee Khan) himself never leaves 

1. F.0. 60/105, No.90, Supplement; Translation: Substance of a letter from 
the Agent at Shiraz to Lieutenant Colonel Sheil. According to Fa.rs Namih 
(II, 122) at the time of the report, Mirza Mu~ammad (AlI l~avvab Hindi (1809-
59), grandson of an Indian emigre of Persian origin, whose family were 
local governors of Masulipatam before British times, acted as the British 
Agent in Shiraz. 

2. Ibid. 3. Ibid. 
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the citadel of Shiraz, and even on the death of his 
daughter he did not come out to the Mosque to attend 
the funeral rites, but had the burial service read 
in the citadel'l. 

Thus, in the absence of an effective governmental or civilian authority 

for the enforcement of law and order, and as the direct outcome of the resistance 

shown by the local forces towards the central government, an ideal condition 

prevailed for the mob to assume control of the quarters and stage a full scale 

war, which caused great danger and suffering for the ordinary inhabitants. The 

local notables who were probably the real instigators of these factional dis-
2 orders, certainly had a limited ability to maintain peace and order . 

Under such circumstances, the publication of a highly sensitive issue such 

as the mission preached by the Bab would naturally have added a new dimension 

to the existing situation. Here the Bab was faced with two options: either he 

could have proclaimed his mission in the hope of attracting the attention of the 

curious public, or else in spite of a growing interest towards his claims, 

leave the city and commence his pilgrimage to the Hajj. In choosing the first 

option, the absence of a powerful provincial government and the existing turmoil 

might have given him the chance to recruit freely without serious fear of the 

rulama's reaction, since they lacked the official backing of the government. 

But such publication would inevitably have meant involvement in city politics 

and taking sides in the Haydari-Nirmati divisions, since in the event of any 

strong action from the o;posing rulama which could have been implemented by 

provocation and incitement of the mob, he would have had to rely upon the 

opposite faction for security and protection. But such protection could not have 

materialised without the Bab leaning towards the leaders of these divisions and 

ultimately being manipulated by certain notables in the city to fulfil ambitions 

beyond his original claims and intentions. 

Thus as soon as the Bab felt that the disclosure of his identity might lead 

to further trouble, he chose to leave Shiraz in haste since he had no intention 

of facing the dangers of an unpredictable situation. He belonged to the merchant 

class which, because of its functions, always held a neutral position in local 

1. Ibid. 

2. Regarding the long history of Qavam al-Mulk's family association with the 
ShirazI lutis (see Y-a:r>s Nam.ih, I, 289ff., and cf. ijaqayiq al-Akhbar, op.cit. 
307ff), it.is not unrealistic to suggest that in the present round of 
hostilities, Qavam al-Mulk deliberately encouraged the lu~is' disturbances 
in order to emphasise his hostility towards Mirza Muhammad (AlI Mushir al­
Mulk, his most important rival and sometime the Vazir of Fars under previous 
governors. 
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city politics in Shiraz. He was a sayyid and an ascetic who belonged to a 

respected merchant family and like most members of merchant families, held 

himself above these involvements. Moreover his peaceful and non-violent 

character made him regard his mission, sometimes even contrary to his own 

disciples, as being beyond political conflicts. His idealistic image of 

proclamation and public acceptance was too much influenced by Shi(i prophecies 

to be scaled down to a realistic engagement in temporal affairs. Indeed as the 

events of the next few years showed, he largely lacked a sense of political 

timing and hence never managed to exploit the situation in his own favour. 

Perhaps it was a wise move to leave the public declaration in Shiraz to Mulli 

Sadiq Muqaddas, but as we saw earlier, in spite of Muqaddas' courageous efforts, 
• 
the whole mission ended in failure and later resulted in the arrest and 

detention of the Bab1. This was because the declaration coincided with the 

arrival of the new governor who backed the (ulama, but more significantly because 

the nature of the message was so unconventional that it could hardly attract the. 

support of the influential factions in an effective way. 

Nevertheless, the extent of the Bab's concern with his own safety should 

not be exaggerated. His decision to leave Shiraz before further difficulties 

occurred should also be interpreted as a temporary remedy to a much deeper 

struggle which tormented the Bab's mind, a struggle between his self-assumed 

duty to declare publicly his 'divine truth' only for himself and his close 

circle of followers. As we will see, the inner tension which had already started 

in Shiraz, reached its height during Hajj, and in the course of 1261-2 (1845-6) . 
• 

Later events bring this intellectual conflict more to the surface, and show the 

Bab's preoccupation with the nature of his mission and its possible implications. 

II 

After leaving Shiraz, the Bab arrived at the port of Bushihr in 6th Ramadan 
• 

(20th September 1844) where he stayed for two weeks before boarding the sailing 

vessel which took the pilgrims to Jidda on 19th Ramadan. Two days after his 

arrival at Jazirot aZ-BahP2, while still waiting for.his departure, he wrote a 
• 

letter to his wife in which he expressed his deep affection. Here again he 

refers to considerations which encouraged him to leave, and speaks of the 

1. See above Chapter Six, I. 

2. The title given to B~shihr by the Bab (Khutba al-Jidda., op.cit. p.66) . 
• 
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destiny by which he was assigned to this mission: 

'God is my witness that since the time of our 
separation, such griefs encircled me as are beyond 
description. But since destiny (taqcEr) is so all­
powerful, it is due to a fitting purpose that this 
(separation) occurred in this way. May God, in the 
name of Five Nobles (Khamsat al-Nujaba)l provide the 
means of my return as may be best. It is two days 
since I entered Bushihr. The weather is intensely 
hot, but God will protect. At any rate, it appears 
that in this very month the ship will sail. Gracious 
God shall protect us'2. 

-In this journey, beside his faithful Abyssinian servant Mubarak, only Mulla 

Muhammad (Ali Barfur~shi (Qudd~s) accompanied the Bab3. Quddus, who attended 
• 

the Bab as his secretary (katib), seems to have been chosen by the Bab partly 
4 because of the farmer's original intention to perform Hajj in the same year , 

• 
and partly because of the Bab's personal affection for his young disciple, who 

later played a crucial role in the leadership of the movement after 1848. When 

he instructed his other disciples to embark on their assignments, the Bab 

designated Qudd~s to accompany him to Mecca, where he apparently took the oath 

of fraternity (sighih-i ukhuvvat) with him5 . However, it appears that Qudd~s 
• 

did not play any major part throughout the journey, and it was only after their 

return that his involvement in the events of Shiraz 1261 (1845) and Kirman 1262 

(1846) gave him some significance amongst his followers. 

1. A reference to the Prophe~ (Ali, Fa~ima, Hasan and Husain. 
• • 

2. Kha:nda:n-i Afnan, op.cit. pp.166-7. The letter written in a most excellent 
shikastih style facsimilied in The Bab, op.cit., and partly translated on 
p.57. Those considerations which caused the abrupt departure of the Bab 
from Shiraz, even prevented him from saying farewell to his mother (ibid.). 

3. Bayan, IV, 18 (p.146); NabiZ. 129 and Mi-rza ~abrbaZZah. 37. Niaotas(p.206) 
believes that Mulla Husain Bushruyihi and Mirza Sayyid (Ali Shirazi, uncle 
of the Bab, also acc~mpanied him, while TMS. (p.73) reckons that Mirza 
Sayyid (Ali Shirazi and Sayyid Kazim ZanjanI were present. However both 
sources seem to have wrongly identified Sayyid rA1r Kirmani, mentioned in 
at-$a~ifaBayn al-ijaramayn (see below) with Sayyid (Ali Shirazi. As regards 
the other two, all the evidence confirms the opposite. 

4. TMS. 63 and Z. 418 cf. NT. III, 238 and Kazem Beg. VII, p.344 n., 47/8 n. 
The two latter sources believe that Barfurushi in fact first met the Bab 
in the course of Hajj, but such a claim has not been substantiated by any 

• other sources. 

5. TMS. 81. 
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From the time of embarkation in B~shihr till their arrival at Mecca on the 

first Dhua~Hija1260 (22nd December 1844), the sea journey took 71 days. As 
• 

far as can be reckoned from various letters and addresses written en route, 

between the Persian Gulf and the Indian Ocean and then the Red Sea, the vessel 

stopped in Kang;n, a small port half-way between B~shihr and Bandar (Abb;s on 

the Persian coast 1, Muscat, and Mocha (in Bab al-Mandab) before finally arriving 

J 'dd 2 B .d h • 1 d h •• - 3 h h f at i a. esi est e in an caravan routes tote HiJaz, teat er means o 
• 

transport available to most Persian pilgrims of central and southern Iran were 

the sailing carriers which operated between ports of the Persian Gulf and the 

Red Sea coast. The sailing carriers on this route, in addition to their trade 

journeys throughout the year, seem also to have carried passengers for the 
- 4 Hijaz at the pilgrimage season. 

While on board, the excessively humid and hot weather, the rough sea, and 

the inconvenience of the sailing vessel, added to the difficulties of a slow 

and tiresome voyage, and left an unpleasant effect on the Bab who had never 

before experienced the sea 5 . This experience seems to have been worsened because 

of the offensive behaviour of some fellow-pilgrims on board. In Bayan, on the 

subject of pilgrimage, the Bab recalls: 

'On my journey to Mecca, I personally witnessed someone 
regarded as a respected figure in the vessel, who under­
took luxurious expenses, but deprived his fellow-friend 
and room-mate even of a glass of water. From Bushihr to 
Muscat, which took us twelve days, as we were not able to 
take water, I contented myself with the juice of sweet 
lemon'6. -The agony of pilgrimage so much tormented the Bab that later in Bayan, he-

1. Lorimer, II, A. under Kangan. 
2. z. p.288, 'Khutba fI Kangan' (partly cited in Nuqtih-i Ula, op.cit. 134); 

INBA. 91, XV a;d XVI, pp.51-6, 'Letters from Muscat'; ibid. XVII and XVIII, 
p.56-60, Letters from Mocha. 

3. See below this Chapter. 

4. Mi.rza Habrballah (p.38) maintains that by the time of the Bab's pilgrimage 
the steamers were still not operating in this route, but apparently soon 
after that the first connnercial steamer appeared in the Persian Gulf. 
(Nabil. 131) The first Indian Navy steamer visited the Gulf in 1838 
(Lorimer, op.cit. I, part 1, p.232). Balyuzi, The Bab (op.cit. 69) believes 
that the Bab's sailing vessel was called Futu9 al-Rusu!. 

5. Bay'an highly recoIIDD.ended journey by land and advised believers to avoid a 
sea voyage wherever it is possible (IV, 16, p.144). 

6. Bayan, IVt 16, p.143. 
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exempted, amongst others, those who should undertake a sea voyage to Mecca from 

Hajj. Even for those who are obliged (mustatir) to make Hajj, he only 
• • • 
prescribes a pilgrimage if 'on the way there would be no grief for the traveller, 

since on the sea there is nothing but grief (huzn)' 1. Indeed in spite of the 

traditional Islamic view which sometimes even extols the sufferings of the 

pilgrims as a necessary purifying process, the Bab looks forward to the improve­

ment of roads and communications in the Islamic lands. In one of his rare 

references to the West, he praises the rapid and secure road and communication 

system in fi_pz-i Farangistan and regrets that even the aha:pan service in Iran 

is monopolised by 'the possessors of authority' and is not available to the 

deprived and poor (mustaza(fin) 2 . 

As a whole the Bab's impression of his fellow pilgrims throughout Hajj, 
• 

indicated in many of his writings, was a mixed sense of resentment and pity. 

He recounts: 

'On the way to Mecca one matter which was most disgrace­
ful towards God, and indeed diminishing to their 
(original) intention, was the pilgrim's quarrels with 
each other, since such behaviour was prohibited, and 
remains so. Tradition for believers is nothing but 
forebearing, patience, decency and moderation. The 
House repudiates such people who circumambulate around 
·t,3 1 . 

Such complaints about the behaviour of pilgrims is also acknowledged by some 

contemporary European travellers, who on their way to Hajj, occasionally came 
• 

across groups of Persian pilgrims. George August Wallin, the Finnish traveller 

who ventured through Hijaz in 1845, a year later than the Bab, remarks that 

Persian pilgrims 'are.extremely awkward and tiresome on a desert journey' 4 

In addition to the general discrimination and ill treatment which all 

Persians experienced during Hajj, the Bab seems also to have suffered from the 
• 

deliberate molesting and provocation of his fellow pilgrims. References to 
1 quarrels' between pilgrims, and the 'ignorance' of passengers should be seen 

1. 

3. 

4. 

Ibid. 144. 2. Ibid. pp.144-5. 

Ibid. On this point the Bab seems to referto the Qur'an, II, 194. 'Whoso 
undertake the duty of pilgrimage in them shall not go in to his womenfolk, 
nor indulge in ungodliness and disputing in the Pilgrimage'. 

'Narrative of the journey from Cairo to Medina and Mecca etc. in 1845' in 
JRGS. 24 (1854), 115-207 (p.206), reprinted in Travels in Arabia (1845 and 
1848), Cambridge, 1979, p.92. See also Burton, R. Persona,l Narrative of a 
Pilgrimage to AZ-Madinah & Meaoah, 2 vols., London, 1893 (I, pp.205, 321, 
232, 434 and II, 168) and Blunt, Lady A. A Pilgrimage to Neja, 2 vols., 
London, 1881 (II, 47) for the behaviour of Persian pilgrims and their mal­
treatment by the native Arabs. 
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in the light of the criticism which was made against him. Apparently on board 

the vessel he had already preached hinting at the advent of the promised Imam. 

He himself remarks that amongst the passengers he did not see any believer in 

the Book, except one, 'since the rest of the pilgrims were a bunch of useless 

and ignorant people' 1 . Mirza Abul Hasan Shir;zi, a merchant on board the same 
• 

vessel, and most probably the same believer who is mentioned by the Bab, gives 

an eye witness account of the Bab's constant preoccupation with his writings 2. 

An incident on board illustrates the alarming opposition which the Bab 

faced in his earliest steps to publicise his claim. The expression of his real 

intentions for this journey, no matter how reticently and indirectly, when added 

to constant revelations of numerous khutbas and tablets from the young sayyid 
• 3 

with 'extraordinary and strange behaviour' , naturally created a good excuse 

for a fellow citizen such as Shaykh Abu Hashim Shirazi 4 to stage a strong 

attack against the Bab. But as the provocations and insults of Abu Hashim 

became increasingly intolerable for the other passengers as well as the Bab, the 

captain of the vessel who probably feared a full scale fight on board, ordered 

Ab~ Hashim to be seized and thrown into the sea. However in spite of the 

captain's determination to be rid of the Shaykh, the Bab stepped forward to 

intercede for him. Mirza Abul Hasan recounts that 'the captain, who was impressed 
• 

by the Bab's innocence and his attempt at mediation, finally accepted'. Yet 

Abu Hashim, in spite of the Bab's mediation, lost no time in creating more 

trouble for the Bab5, by reporting his activity to the rulama even before he 

returned to Shiraz. 

Reaching Muscat, the Bab arrived at the house of the Imam JumJih of the 

city, where he delivered 'the message of God' to him. Though at first sight 

he was impressed by his writings and 'was counted amongst the rightly guided', 

later, as the Bab puts it, he 'followed his own worldly desires, and thus the 

1. 'Letter to the rulama' (Kitab iZa az-(lflama'), INBA. 91, XXII, pp.81-94 
(93) also Browne Or. MSS. No. F21 (9), Letter No.32, pp.224-32. 

2. Nabil. 130. 

3. TMS. 73, 

4. Son of Shaykh Mu~ammad and younger brother of Shaykh Abu Turab Imam Jumrih 
of Shiraz. (Y-ars A1ainih. II, pp.61-2). 

5. Mi.rza Habtballah. 38-9 . • 
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Book judged him amongst assailants' 1. Similarly the effect of his message on 

the pilgrims and the local dignitaries in most cases proved to be negative. Yet 

there are the exceptions of individuals who anxiously undertook the pilgrimage 

in pursuit of the promised Zuhur. Sayyid Javad Muharrir, the Isfahani. scribe 

who had already heard of th~ advent of the Qa'im f;om Mulla Husain 2 and hurriedly 
• 

arrived at Shiraz when the Bab had already left the city, finally visited in 

Muscat the Shirazi merchant whom he reckoned to be the promised Bab. 

From the description given by Mulla ~usain he must have had a vague idea, 

if not full knowledge, of the man whom he was seeking, since in the house of 

the Imam Jumrih of Muscat he was able to find 'the signs which had been related 

by the imams about the Qa'im' (i.e. his face, height, manners etc.) fully 

identical with the features of Sayyid (Ali Muhammad Shirazi 3 . In spite of the 

Bab's deliberate efforts not to reveal his identity, the enthusiasm shown by 

Sayyid Javid should be taken as an example of the eagerness of the early 

believers to affiliate themselves with the new cause. Not long after, he saw 

the Bab again in Jidda and later on a few occasions in Mecca and Medina. When 

he asked the Bab: 'How could I succeed in your sublime recognition', the Bab 

replied: 'How did you recognise the late Shaykh (i.e. Ahsa'i) and Sayyid-i 
• 

Rashti?' I humbly said 'With intimate companionship'. He then said: 'Here you 

should do the same' 4 . This prudent answer indeed encouraged Sayyid Javad to 

join a gathering of the Bab and his companions in Medina: 

'The companions (a~~b) sat all around while Jinnab-i 
Quddus was busy reading and collating the commentary 
on S-urat al-Baqara which had been revealed from the 
Holy Pen. When he saw me he paused for a moment before 

1. Letter to the (Ulama', p.39. The identity of the Imam Jum(ih of Muscat 
is not clear. However on the basis of the allusions in the Bab's writings 
one may assume that he was Shaykh Sulayman al-Qatifi (died 1266/1850) who 
was at the time ma.rjar in Muscat. He was a student of Sayyid Mahdi Bagr 
a1-ru1um and a prolific writer, skilful in ,ikma and logic. (fabaqat. II, 
2, pp.606-7). Being from Qa;if he probably had some Akhbari tendencies. 
His correspondence with Sayyid Ka~im Rashti (Fihrist. II, 336) may also be 
an indication of his Shaykhi interests which perhaps were the prime reason 
for acquaintance with the Bab. 

2. See above Chapter Six, III. 

3. Memoirs of Sayyid Javad Mu~arrir, op.cit. pp.29-30. It is not surprising 
that Sayyid Javad should seek for 'physical signs' in the appearance of the 
Bab. Traditions related from the Prophet and Imams about the general 
features of Qa,im describe the most minor details of Qa'im's appearance, 
e.g. Bihar al-Anwar op.cit., XIII, Chapter 6, sections 8, 17-19 . . 

4. Memoirs of Sayyid Javad Mu}iarrir, op.cit. p.30 . 
• 
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his excellency ordered him to continue. At the 
end (of the meeting), as I had heard that the names 
of (all) true followers (shiraya:n) are registered 
in the Imam's sahrfa, I asked whether my name is 
also entered. ·His excellency replied: "Yes"' 1. 

Scenes described by Sayyid Javad of his efforts to recognise the Bab illustrate 

the initiation which most early Babis passed through before being admitted fully 

to the circle of trusted followers. 

After arriving in Mecca in first Dhu al-f}ijja the Bab prepared himself for 

}Jajj rituals (ma:nasik). He performed thoroughly all the required rites of 

dressing in i!tram, visiting the Great Mosque, circumambulation of the Ka(ba, 

sary between Safa and Marwa, ceremonies of the Hajj proper in rArafa, and the 
• 2 • 

sacrifice of Yaurn at-Nahr . He remained in Mecca till the 23rd of the same • 
month before moving to Medina where he visited the shrine of the Prophet. On 

27th Muharram 1261 after 27 days abode in Medina (10th January to 6th February 
• 

1844) he returned to Jidda in 18th Safar 1261. Here after a brief halt he 

boarded the same vessel for Bushihr in 24th Safar, and arrived sometime at the 
- - • 

end of Jumada II 1261 (June 1845) after nearly seven months travel. On his 
-return from Medina, it appears that the Bab reached Jidda by way of Yahbu and 

Rabigh, since he did not give any indication of passing through Mecca for a 

second time. Around this time, the whole region was in a state of disturbance 

and revolt. Ibn Rumi, the Shaykh of the Harb tribe had revolted against Ottoman 
• 

administration because the Pasha had failed to pay directly to him a subsidy 

which he had formerly received for the safe conduct of the pilgrims through his 

area, and consequently signalled his displeasure by attacking the small Turkish 

garrison in the little port of Ribigh 3 . 

Thus the general insecurity of the area also affected the Bab on the road. 

After he departed from Medina, on first Safar 1261, in spite of the constant 
• 

vigilance of his companions, a roving Bedouin suddenly appeared on the horizon, 

drew near to the Bab and snatching the saddlebag that had been lying on the 

ground beside him, 'which contained His writings and papers', vanished into 

1. Ibid. p.31. 

2. Nabil. p.132-3. In a symbolic process, the Bab sacrificed nineteen lambs 
in Mina. A full description of manasik appears in many contemporary 
accounts; Bur.ckhart, J.L., Travels in Arabia, London, 1829, 2 vols., pp. 
246-91 and Burton, op.cit., II. A brief summary of pilgrim practices 
appears in G.E. von Grunebaum, Muhammadan Festivais, London, 1958, pp.15-
49 (and notes) and EI2, HADJDJ . 

• 
3. de Gaury, G. 'Rulers of Mecca, New York, n.d., pp.245-7. 
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the desert 1 . The loss in this robbery of various sahifas, khutbas and 
• • • 

commentaries, which were the result of his 'revelations' in the past few months, 

further frustrated him. Though this was an act 'decreed by God', and he had 

already 'read it in the sahifa of his soul' beforehand, yet it added to other 
• • 

hardships and grievances, which no doubt affected the Bab's decision to abandon 

his original plan, and take the safe route to Batad aZ-Amn (i.e. Shiraz) 2. 

III 

The pilgrimage to Mecca was primarily designed to fulfil the vital task of 

public declaration. To demonstrate the significance of this task, it is 

necessary to elaborate on some aspects of this attempt, which in spite of their 

importance, have received little attention in most historical accounts. It is 

important to see how, when the Bab had reached Mecca, the Holy places affected 

and changed the plans which had been previously formulated. Available 

materials, whether accounts of eye witnesses or the Bab's own references, 

provide a convincing picture which in some areas, nevertheless remains ambiguous. 

Mirza Abul Hasan Shirazi seems to be the only account which clearly states that 
• 

at the end of Hajj rites, when the floor and the roof of Masjid al-Haram were 
• • 

fully occupied with pilgrims, in the presence of Quddus and others, the Bab 

stood against the wall, holding the ring knob of the Karba's door and three 

times in 'the most eloquent and exquisite voice', announced; 'I am the Qa'im 
"' 1 I I' I ,- ,-. ' //., , A / • 3 

whom you were expecting. ( u,.,j';;-'-; ~ .:.JI ~11.Jll;I c,i11 ) • 

This was the verse which according to Mirza Abul Hasan was recited by the 
• 

Bab in order to announce his mission. However, according to the ShirI traditions, 

the verse which the Qi'im is supposed to read at the time of declaration in 

Mecca varies from source to source. Shaykh Sadd~q in Kamal aZ-Din
4

and Muhammad 

Ibn Ibrahim in his Kitab al-Ghayba 5 under th~ heading of Khuruj quoted th~ verse 

1. Nabit. (p.132) wrongly assumes that the robbery had taken place on the way 
from Jidda to Mecca, though Khutbat al-Jidda, makes it clear that it happened 
on the above route (op.cit. p.69). 

2. List of the stolen works appears in INBA. 91, XVII, p.57 (Letter to Kha.Z); 
also z. pp.289-90, cf. Khutbat al-Jidda, op.cit. p.69. See below • 

• 
3. Cited in J.fi.pza HabrbaZZah. pp.40-41. TMS. (p.37) has quoted the same verse 

• 
with minor differences. 

4. Cited in Bihar aZ-Arz:wai,, op.cit., trans. 550 . 
• 

5. Ibid. 558. 
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frcm the Q.a,' an XXVI, 20: 'So I fled from you, fearing you. But my Lord gave me 

judgement, and made me one of the Envoys'. Mufaddal on the other hand has 
•• 

mentioned the verse which the Qa'im will repeat when he will invite his 

companions to take the oath of allegiance; 'O believers! If you help God, He 

will help you, and confirm your feet. But as for the unbelievers, ill chance 

shall befall them!' 1. But here Mirza Abul Hasan seems to be particularly 

influenced by the content of those prophecies which anticipate the occurrence 

of the 'Outcry' (Sayha) or 'Announcement' (Nida.') on the Day of Khuruj when the 
• • 

Muna.di (Announcer) or the Archangel Gabriel will announce in eloquent Arabic the 

appearance of Mahdi2 . However, the content of it could also be compared with 
- -the tadith related from Imam Muhammad Baqir in which the Qa'im, standing against 

the black stone, will announce ~is claim 3. 

Mirza Abul Hasan then continues: 'It was extraordinary, that in spite of 
• 

that noise, immediately the crowd became silent, in a way that even the flapping 

of the wings of a passing sparrow was audible'. He maintains that all the 

pilgrims heard the Bab's call, and interpreted it for each other. They discussed 

it, and in their letters, reported the new proclamation to the people in their 
4 homelands . 

Although Mirza Abul Hasan was an eye witness on this occasion, it seems 
• 

likely that he allowed his imagination to colour his description. He must have 

exaggerated not only the general reception of the Bab's call, but indeed the 

manner and the extent to which the Bab uncovered his inner intentions. The 

combinat~on of the massive influence of the traditions which prophesied the 
5 Qa'im's proclamation in Mecca, and the Bab's enigmatic and multi-faceted claim 

no doubt affected the clarity of vision of a believer who, at the distance of 

some years, could no longer distinguish the puzzling stages of the revelation of 

the Bab. 

1. XLVII, 9. 

2. Biha.xa al-AnwaP, op.cit. trans. pp.646-7 . 
• 

3. Shaykh Mufid, Kitab al-Irshad cited in Birp.r al-Anwar, op.cit. trans. 
pp.599-600. 

4. Mirza qab~ballah. pp.40-41. The same account is also related by other 
secondary sources such as TMS. 73 and KD. I, 43. On the contrary, 
Miftab Bab al-Abwab (p.99) produces seven reasons (almost all identical 
with each other) to reject the reported public declaration. 

5. See above Chapter Four, III . Also Bi~ar, XIII, Chapters 29-32 (pp.470-
675 trans.) and numerous quotations in the text all emphasising the 
declaration of Qa'im in Masjid al-Haram between Rukn and Maqam. 
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The Bab's own references to the Mecca declaration, make it clear that he 

did not receive any widespread response, whether favourable or unfavourable. 

However they never clarify to what extent he actually conveyed his mission to 

the public, or, considering the practical obstacles, whether indeed he was 

inclined to do so. Referring to himself as 'the founder of the House', the Bab 

acknowledges the pilgrim's general lack of insight in recognising his true 

position; 

'One thousand two hundred and seventy years from the 
(Prophet's) Designation (Birtha) have passed and each 
year innumerable people have circumambulated the House. 
In the final year, the founder of the House himself 
went for ~ajj and saw that by God's grace, people from 
all creeds had come to Hajj, but no one recognised 
him, and he recognised all. And the only one who 
recognised him was the one who accompanied him in his 
pilgrimage, and he is the one whose (name) is equal 
to eight va;id, and God is proud of him'l. 

On another occasion he asserts that of all pilgrims only three managed to perform 

a correct Hajj, which again implied that not only was he disenchanted by the 

fact that the public paid no real attention to him, but that he only approved 

of the pilgrimage of those who succeeded in recognising him2• 

Given the general circumstances of the Hajj, when religious emotions and . 
zeal were at their height, even if a public declaration as such could have taken 

place, it could hardly have had a favourable effect on the audience, if it did 

not in fact provoke their suspicion and anger. In the course of Hajj, and 
• 

primarily as a result of his experiences with his fellow pilgrims, it seems 

that the Bab became increasingly aware of this fact. This is more apparent in 

his contacts and interviews with some known individuals in whom, because of 

their past views, the Bab invested some hope. The interview with Mulla Muhammad 
• 

Husain Muhit Kirniani, to which the Bab paid special attention, clearly shows 
• • • 
that such prophetical admonitions, no matter how dramatic they were, usually led 

to no positive result. 

1. Bayan. IV, 18 (p.148). In his writing the Bab often calculates from the 
year of Birtha, the beginning of the Islamic revelation, instead of the 
year of Hijra which is the beginning of the Islamic calendar. It is 
interesting to see that the above remark on the position of Quddus came at 
the time when he was gradually rising to the de facto leadership of the 
movement in 1847-8. In the abjad numerological system Quddus has the 
numerical value of 152 which is equal to 8 x 19 (va~id). 

2. INBA. 91, XXXVI, 172. 'Letter to Mirza Muhammad Ibrahim' (possibly 
Ma~allati) written in Bushihr in early 126i (1845). 
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- - -Being a well known member of the Shaykhi circle in Karbila', Muhit Kirmani 
• • 

was regarded as one of the contenders for leadership of the Shaykhis after the 

death of Rashti 1 . His presence in Mecca in the same year as the Bab could be 

in connection with the news which had reached him of the conversion of his ex­

associates and classmates to the cause of the new Bab in Shiraz. Qatil Karbal;'i 

maintains that few months after the death of Rashti the remaining students in 

rAtabat gradually left Karbila for various destinations and left Muhit without 

any following 2 . No doubt the preachings of Mulla (Ali Bastami play~d.some part 
• 

in diverting the attention of the Shaykhi students towards the revelation in 

Shiraz and the innninent journey of Sayyid (Ali Muhammad to the Hijaz and 
( - 3 • 
Atabat. Presumably it was under the influence of these preachings that Muhit 

• • 
himself decided to travel to the Hijaz and meet the Bab . 

• 
Hence, the Bab seems to have taken Mirza Muhit by surprise when in the 

• • 
course of Hajj he approached him in the middle of the crowd. Urging him to 

• 
clarify his attitude, the Bab demanded Muhit to choose either to submit himself 

unreservedly to his cause or to repudiate
0

i~ entirely 4. In this 'peremptory 

challenge' the Bab acknowledged the outstanding position of Muhit by referring 
• • 

to his self assumed claim of being the direct inheritor of 'those twin great 

Lights' 5 , while pronouncing his own authority which by its nature superseded 

any other claim of leadership; 'Verily I declare, none beside me in this day, 

whether in the East or in the West, can claim to be the Gate (Bab) that leads 

men to the knowledge of God' 6 . In this delicate statement, the Bab deliberately 

emphasises the title of Babiyat and avoids the open claim of Qa!imiyat, which 

no doubt under the circumstances would have been hazardous and unwise. Yet by 

maintaining that he is the 'Gate' to the knowledge of God, he seems to stress 

a quality which is more identified with the Qa'im, or even with an independent 

revelation, than with the traditional image of Bab-i Imam. For the Shaykhis 

the title Bab, in the sense that it was applied to previous Masters, was not 

unprecedented, hence it is evident that Muhit was faced with a dilemma in that 
• • 

1. See above Chapter Four, I. 

2. Qatit. 510. See also above Chapter Three. 

3. See above Chapter Five. 

4. Nabit. 134 quoting M1rza Abul Hasan Shirazi . 
• 

5. Ibid. A clear reference to Shaykh AJ:imad AJ:isa'i and Sayyid Ka~im Rashti. 

6. Ibid. 
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the claim had gone well beyond the boundary of the 'Perfect Shiri,. -Muhit 
• • 

Kirmani, as the representative of those in the Shaykhi school who tended to 

diverge towards 'scholasticism', and thus to undermine its messianic message, 

was confronted by the Bab who on the grounds of his message advocated the need 

for continuous spiritual guidance. 

The Bab's answer to the scepticism of Muhit 'is none other than that proof 
• • 1 

whereby the truth of the Prophet Muhammad was established' . 
• 

'If you choose to reject my message, I will not let 
go your hand until you pledge your word to declare 
publicly your repudiation of the truth which I have 
proclaimed. Thus shall he who speaks the Truth be 
made known, and he that speaks falsely shall be 
condemned to eternal misery and shame. Then shall 
the way of Truth be revealed and made manifest to 
all men'2. 

Here, a demand for rendering satisfactory proofs was met by the Bab, not by any 

conventional reasoning, but by direct appeal to irrevocable divine arbitration, 

a practice which was consciously inspired by, and no doubt was strongly 

reminiscent of, the Prophet's practice of mubahala with the disavowing 

Christians of Najran, which took place roughly at the same date (around 23rd 

Dhu al-Hijja in the outskirts of Medina3. 

But more recent examples might have been uppermost in the Bab's mind when 

he made this appeal. Besides its Quranic precedence, mubahata was not an 

unfamiliar practice in later times, often as the last resort for settling 

theological disputes between two uncompromising parties with opposite views. 

1. 

3. 

Ibid. pp.134-5. 2. Ibid. 

Mubahala could be translated as mutual execration by means of humble and 
sincere prayer (bahata: to curse, and ibtihli.Z: lamentation and prayer), 
in the hope of divine arbitration between good and evil. Yawn aZ-MubahaZa 
refers to the day when the Prophet Mugatmnad in the last year of his life 
invited the Christians of Najran to the challenge of mubahala. Accompanied 
by his immediate family, (Ali, Fatima, Hasan and Husain, he stood in the 

• • • • desert, but the leaders of the Christians failed to appear. Verses 60-65 
and particularly 61 of Sura AZ-rimran in the. Qu.ran. (see below) refer to 
the same occasion. Various classic accounts discuss Yawn al-Mubahala (e.g. 
Ibn al-Athir, Al-K.amil fi, at-wrkh, Leiden, 1868, II, pp.141-3, Mir 
Khaund, Rudat al-Safa., Tehran, 1338-9 Sh., II, pp.531-5). Quranic comment­
aries such 0 as Al-Ma.ybudi, Kashf al-Asrar, 10 vols., Tehran, 1338, II, pp. 
145-50; Tabarsi, Majmafat-Bayan fi. Tafs~r al-Qur'an, Tehran, 1371 Q./1951, 
II, 451-3 also explain the significance of mubahala. See also L. Massignon, 
'La Mubahala de Medine et L'Hyperdulie de Fatima' in Opera Minora, 3 vols., 
Beirut 1963, I, 550-572 and R. Ustadl, 'Darbarih-i mubahala va manabir-i 
an etc.' in Ayandeh, I-III, 1358 Sh., p.33. 
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In 19th century sources, Qisas az-(uzama~, for example, refers to a call for 
• • 

rrrubahala by Shaykh Jar far Najafi upon Mirza Muhammad Akhbari to be performed 
• 

outside the gates of Tehran in order to distinguish the truth or the falsehood 

of the Akhbari creed. Although the mubat1ala never took place, the presence of 

the two parties with their followers turned into a test of popularity for the 

two riva1s
1

• More significant is the call for mubaha.ta proposed by Sayyid 
- -

Kazim Rashti to Shaykh Muhammad Hasan Najafi in response to the latter's 
• • • -provocations and allegations against the Shaykhis in Najaf. Rashti offered 

that the rmibaha.la should take place in the Shrine of Husain or the Shrine of 
• 

(Abbis or any other of the holy places and left it to Najafi to decide whether 

it should be in public or private. Yet Najafi gave no reply to this call 2. 

In his writings, the Bab also regards mu.bahala as the ultimate means for 

distinguishing truth from falsehood. He refers to this with the following 

words: 

'I accomplished the proof of mu.bahala in Masjid al-Haram 
in the presence of eye witnesses, and the one who wis 
addressed with what has been said in Sa~ifa al-Bayn aZ­
~aramayn, was MuQi~. Those who heard such a call, I 
believe, were ~ajj Sayyid (Ali Kirmani, ~ajj Sayyid 
Mu9ammad Khurasani, ¥ajj Sulayman Khan and ~ajj 3 Muhrumnad (Ali Mazandaran!, and there were others as well' . • 

-By the description of his claim to Muhit, and the details recorded in 
• • 

Sahifa al-Bayn al-Haramayn~ the Bab implies that by following the example of 
• • 

the Prophet, he has fulfilled the requirements of the prophecies: 

'My God! I take you as witness to what I said in Masjid 
al-Haram, beside the Karba of Bayt al-Haram to the 

• • 
inquirer of these verses (i.e. MuQif Kirmani), of what 
has been revealed in the past to your beloved friend 
Muhammad in the Quran; "And whoso dispute with thee, say 
Co~e now, let us call our sons and your sons, our wives 
and your wives, ourselves and yourselves, then let us 4 humbly pray and so lay God's curse upon the one who lies". 
And swear to Your truth, and there is no God but thee, 
he did not respond to Your servant, and God's witness 

1. Q. 178. 

2. Daziz al-Muta"tJayyir~n, op.cit. pp.96-9. Also rara~iq. III, 197 refers to 
a mubaha.Za between certain Nasir (Ali Shah Isfahani and an Afzal Shah Hindi 

3. 

4. 

• • 
which resulted in the latter's death. 

Z. 271. A letter written from Shiraz between 1261-2 (1845-6). The author 
of ?uhur al-Haqq, who does not specify his source, also wrongly believes 
that Mulla Hasan Gauhar was present in mu.bahala. See below for the 
mentioned persons. -Quran. III, 61. See above. 
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is sufficient. 0 MuQi~, the inquirer! Did I not 
call you in Masjid al-~aram in front of the Ka(ba 
near the Western Pillar (Ru.kn aZ-Gh.arb~), where you 
were standing beside the Minbar, in the night of 
the middle Dhu al-Hijj.a when three hours had passed 
from the beginning of the night, to accept my summons 
and stand up for mubahaZa with me beside Rukn in 
front of the ijajar aZ-Aswa.d, so that you will stand 
on behalf of all the people of the Earth who renounce 
my covenant. Thus God will arbitrate between us with 
truth, and God has perfect knowledge of what has been 
said. So, did I not call you for the second time 
with these words in the Masjid al-Haram between the 
Minbar and the Maqam facing the Karba, let God stand 
counsel to what has been said. So, did I not call 
you in the house of Mecca, the shrine of truth, with 
the same words for the third time and if you are not 
conscious of the cause of God, God is witness to what 
I said and to what I am revealing to you in this book; 
there is no pilgrimage for you without the judgement 
of the House (J;ru.km-i Bayt). Whatever you have 
performed in Muna., or 'Arafat or al-Duha. or Tawaf or 
Sary between ~afa and Marwa, or the ~otiunand of wearing 
i'lptam and thawbayn, without the consent of God, has 
been erased from the Book, and God is the dearest and 
most wise. These signs (or verses: ayat) are the 
symbols in the book of your Lord, for you to learn 
God's commands thoroughly, and be one of those who have 
attained (the Truth)'I. 

For the Bab, the call or mubahata had far greater symbolic meaning than a simple 

delivery of his message to Muhit or a challenge for the leadership of the 
• • 

Shaykhi c0Dm1unity. By performing certain rites or summoning the 'renouncers to 

his covenant', of which Muhit is a representative, in fact the Bab is announcing 
• • 

his mission to the people in'the most sacred place on the Earth~ and in the 

presence of the divine arbitrator, he pledges to God to be witness and the judge, 

between him and those who are doomed to deny him. 

The unexpected challenge left Muhit in a mood of distress and embarrassment 2 . 
• • 

To escape an undesirable situation, and to postpone his final decision, he 

proposed some theological problems to the Bab. Though mainly insignificant or 

even irrelevant to the case, these questions demonstrate the way Muhit looked 
• • 

1. aZ-Sahrfa Bayn al-Haramayn, BrOZJne Or. MSS. F.7 (9), pp.14-16. For further 
det~iis on the MS.°see A Desoriptive Catalogue, op.cit. pp.58-9. Emphasis 
on specific locations around the Ka,ba in the above passage could be 
explained by their symbolic significance in the process of the Qa'im's 
revelation in Mecca. Among other sources Shaykh Tabars1 in TIJtijaj (Bi~ 
al-Anwar, trans. p.549) and Tusi in his Kitab aZ-Ghayba (also Bilja:ti aZ-Am:iar, 
trans. p.558) locate the position of the Qa'im between Rukn and Maqam, 
whereas Kulayni in al-Ka.fi. (also Bi~ar al-Anwar, trans. p.563) describes 
the importance of Ha,jjar aZ-ASuJad in confirming the truthfulness of the 
Qa'im's claim. • 

2. Nabil. 136. 
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upon the Bab's claims, and how he evaluated them1 . -On his return to Karbila', 

Muhit remained unmoved by the alarming tone of Sah!fa which strongly advised him 
• • • • 

to rebuff from his soul 'those signs of (false) scrutiny', since such illusions 

would prevent him 'from grasping the knowledge of certitude' 2 . In a letter to 
- - -Mulla Husain Bushruyihi, the Bab acknowledges the 'accomplishment of his proof' 

• -to Muhit and expresses his doubts on his sincerity. But he still hopes that 
• I 

'soon God will remove what Satan has implanted in his heart' 3 . He then instructs 
-Mulla Husain to convey his warning to Muhit, and remind him of the outcome of 

his de~ia1
4

. But in spite of all effort; he remained opposed to the Bab. His 

uncertainties, however, caused him to vacillate between maintaining an inde­

pendent position, and aligning himself with Muhammad Karim Khan Kirmani 5 . 
• 

The refusal of Muhit no doubt was a set-back for the Bab, who perhaps 
• • 

counted on Muhit's cooperation as an important factor in the conversion of the. 
• • -remaining Shaykhis. But Muhit was not the only one who in the course of the 

• • 
Hajj encountered the Bab and refused to give his allegiance. Other individuals 
• 
also met the Bab in Mecca but unlike the symbolic proclamation to Muhit, less 

• • 
attention has been paid to these encounters. Yet they illustrate the Bab's 

efforts to promote his mission amongst those dignitaries who, owing to their 

past acquaintances, or their theological outlook, were more likely to appreciate 

if not fully recognise his mission. 

Sayyid Ja(far Darabi, known as Kashfi (illuminated), is an example of such 

persons. Being outside the sphere of Shaykhi thought, but yet with certain 

views common to it, he developed a theology which could be regarded as a bridge 

1. See below. 2. Sahifa, op.cit. 18. • • 

3. Letter to Mulla ~usain, 10th MuQarram 1261 (20th January 1845) from Mecca, 
Arabic, INBA. 91, pp.11-12. Reference to Satan is probably an allusion to 
Haji Muhammad Karim Khan Kirmani. Shortly after his return from Hajj, in a letter to Mulla Muhammad (Ali (probably Nahri) the Bab recommends 
mubaha.la to his foll~wers as their last resort in encounters with their 
critics. INBA. 91, XXVIII, pp.135-6, cf. XXVI, 89. 

4. Letter to Mulla ~usain, op.cit. 

5. Sometimes in collaboration with Mulla Hasan Gauhar, and frequently with 
the direct assistance of Mulla Agmad (see above Chapter Five, III) , he 
tried to neutralise the effect of the new teachings. Th~s is shown in the 
account of Shaykh Sultan Karbala'i (cited in Z. 256) written in 1263 (1847). 
As we are told by Karbala'i, Muhi~ also showed some inclination towards 
Haji Muhammad Karim Khan and perhaps assisted him in his earliest polemics 
against.the Babis. Some further details on his later years appear in 
Nabil. pp.37-8. 
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between mysticism, in the broad sense of the word, and less rigid forms of 

f 1• qhl K hf • • d 1 • r • as 1 remaine, to a arge extent, an unknown figure in Shi i theology. 

But in fact he was an outstanding philosopher, moralist, and mystic, who in 

some aspects greatly contributed to the development of Shiri thought in the 

first half of the nineteenth century, His diverse interests in Islamic subjects 

d h • d h 1 • -,-2 ma e im a respecte sc oar in many ways comparable with Shaykh Ahmad Ahsa i . 
• 

Paying special attenticn to ways and means of attaining the pure knowledge, 

Kashfi tackled important issues such as MaJ ad and Qiyamat in the light of some 
• • d 3 'k esoteric 1 eas . Lie the Shaykhis, he implicitly advocated the irreplaceable 

position of a spiritual figure, who could only be known to the seekers by 

mediation and vigilance. This approach is evident in Sanabarq, one of Kashfi's 

important theological works. The Bab, who had read this work, maintained that, 

in his mystical discourses, Sayyid Jar far has only become conscious of his own 

soul, and therefore described his own servitude. He pointed out that the 

knowledge of the status of Al Allih (the House of God) is beyond the capacity 

of any individual, and then reconnnends Kashfi to study works of Shaykh Ahmad 

on this subject 4 . On the other hand, regarding the question of Marad, the Bab 

implicitly compared the Shaykhi theory of Hurqalya and the non-occurrence of 

the 'corporal resurrection' (Marad jisman?) with Sayyid Jarfar's ideas in 

Sanabarq and showed greater sympathy with the latter 5 . No doubt the ideas of 

1. 

2. 

3. 

4. 

It is not known whether Sayyid Jar far himself adopted the title Kashfi or 
whether this had been conferred on him as a sign of reverence and respect. 
See also above Chapter One, I for further details. Shaykhis, particu­
larly during Sayyid Ka~im's time, were sometimes referred to as Kashfiya 
In Datii aZ-Muta'f}ayyirtn (op.cit. pp.10-12) Sayyid Kafim has attributed 
this title to the revelation (kash-f) of the Truth from darkness by Shaykh 
Al}mad Ahsa'i while trying to make a distinction between kashf in Shaykh 
Al}lD.ad's.though~ and the same term in 'the refuted Sufi ideas•. Shaykh 
Shihab al-D1n Alusi, in one of his unpublished treatises, also refers to 
his contemporary Shaykhis as Kashfiya and Rukniya (owing t£ their belief 
in Rukn-i Rabir). (A. al-rAzzawi, Dhi"Jata Abr al-Thana' al-Alusi, Baghdad, 
1377 Q. (1958), p.37. 

The list of his most important works appears in Tabaqat. II, 1, pp.241-2. 
This includes Ijabat aZ-Mudtarrrn on Usul al-Din (also aZ-Dhar'ira, I, p. ), 
Mi.zan al-Muluk, a handbook.of practicai politics ~also al-Dharira, XXIII, 
pp~326-7), Kifayat al-Itam in fiqh (also al-Dhari a, XVIII, P,p.88-9) and 
Sanczbarq, a commentary on the prayer of Rajah (also al-Dhartra, XII, p.232). 
The author of rabaqat counts him amongst the greatest Shiri theologians 
and one of the outstanding figures of his own time. 

$abrfa fi S'har~ Dura aZ-Gh.ayba, INBA. pub.60, pp.62-66. In the same work 
the Bab speaks highly of Darabi and refers to him as 'the support of the 
scholars' and 'the contemporary Master' (Sayyid al-MuJa?ir va rAqud al­
Mu};za..qiq?n). The Bab maintains that his own point of view on the question 
of ma(rifa is somewhere between that of Shaykh Af},mad and Sayyid Jarfar 
Darabi (ibid. p.60). 

Ibid. 5. Ibid. 
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Kashfi played some part in the development of the Babi theory of Qiyamat, yet 

he remained silent when he was faced with the Bab, who in many aspects fulfilled 

his theoretical requirements. Mirza Abul Hasan ShirizI states that 'I myself 
• 

met Haji Sayyid Ja(far. He was present in Mecca, he saw with his own eyes, and 
• 

heard with his own ears, but he did not become a believer' 1 . The author even 

claims that Kashfi was primarily attracted to Mecca because his knowledge of 

jafr and other hidden sciences helped him to set the time of zu.hu.r in 12602 . 
• 

Nevertheless his lack of interest in the Bab and his message, which is also 

reported on a few other occasions, could be regarded as the cautious response 

of an aged scholar encountering highly controversial claims 3. Being far from 

the main current of orthodoxy, Kashfi in theory was in line with a doctrine 

which advocated the appearance of a saintly figure. In practice however, the 

vehemence of the Babi message proved to be too strong and hazardous to be 

accepted by him. 
-Another example of those whom the Bab encountered in Mecca was Haji Sulayman 

~ 

Khan Afshar Sa'in Qalrih entitled .Amir al-Umara, son-in-law of Fath fAli Shah 
• 

and one of the distinguished Afshar tribal chiefs during the reign of Muhammad 

Shah and the early part of the reign of Nasir al-Din Shah4 . Though comi~g from 
• - -a very different background to most Shaykhis, Sulayman Khan, who was a staunch 

adherent of Sayyid Kazim Rashti, and father-in-law to his daughter, had many 
• 

things in common with the others. He was said to have been enthusiastic to 

learn the Time of Zuhur when he visited Rashti shortly before his death 5 . From 
• 

1. Afipza Hab~batlah. 40 . • 
2. This claim has not been confirmed by other accounts, yet it is not unrealis­

tic to assume that in the light of his interest in numerology and the 
science of letters, he may have anticipated some sort of ~uhur in the near 
future. 

3. In reply to the author of Nuq_tat al-Ka.f (p.122) who enquired about Kashfi's 
opinion on the Bab's claims, his son Sayyid Ya9ya DarabI (Va~id) maintains 
that his father remained silent on this question (i¥har-i tavaqquf 
minimayand). See also KD. I, 57 and Ahmad. 465. 

4. Beside z. 74-7 which gives a full account of Sulaym.an Khan and his Babi son 
Riza Quli Khan, other Qajar chronicles repeatedly refer to him and his 
services to the Qajar government (e.g. RS. X, under Khura!an revolt, p.371 
ff. and other events pp.356-71 Also al-Ma!athir va aZ-Athar, op.cit. 228. 

5. Z. ibid. using an unspecified source. (cf. Qat1l. 509 which relates a 
similar account from a certain Sulayman Mirza). Fih,x,ist (II, pp.311-12, 
no.197) refers to a treatise by Sayyid Ka;im Rashti in reply to Sulayman 
Khan's questions on various theological problems. These include a question 
on 'the distinctive sign of the divines with insight' (ruzama'-yi rarif~n). 
His adherence to the Shaykhi cause is evident from the endowments he contri­
buted to the promotion of the Shaykhi school. 
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then on he was also baffled by the delay in the emergence of the new master. 

However, by the time he visited the Bab in Mecca1, it appears that he had 

already shown some sympathy, if not full support, towards Hiji Muhammad Karim 
• • 

Khan Kinnani. The Bab's allusion in the letter addressed to Sulayman Khin from 
- -2 Medina is directed towards this very commitment to Kirmani. After the Mecca 

pilgrimage, in later years as the nature of the Babi cause was further divulged, 

it became increasingly apparent for the wealthy and powerful chief that align­

ment with KirminI, who enjoyed veneration and respect amongst the Q;j;rs, was 

more realistic. However, conversion of his son Riza Quli Khan Sartip (son-in­

law of Rashti) to the Babi movement seems to have been a source of embarrassment 
-for Sulayman Khan, who perhaps as a reaction to his son's conversion, partici-

pated as the commander of the Qajar forces in the campaigns of both Tabarsi and 
.- 3 • 

ZanJan 

Though from entirely different backgrounds, what Kashfi had in connnon with 
- -Sulayman Khan was that their sons were later converted to the Babi movement. 

Furthermore, they both had earlier inclinations towards ideas which anticipated 

some form of messianic revelation. But contrary to their sons, their non­

acceptance of the Bab's call indicates the attitude of the older generation who, 

either on theoretical grounds or because of political loyalties, was not 

prepared to go as far as to recognise the 'manifestation' in the way the Bab 

and his followers were propagating. But not all those who met the Bab during 

his three week stay in Mecca remained unsympathetic towards his call. For 

those who lacked Kashfi's theoretical sophistication or did not enjoy the same 

social position as Sulaym.an Khan, the Bab and his mission seem to have a special 

attraction. 
- -- -- - -4 What the Kashani merchant Haji Muhammad Riza Makhmal Baf reported to the 

• • 

1. In the same letter in which the Bab referred to his rrrubaiza.Za (see above) 
he referred to Sulayman Khan's presence as witness (Z. 271). The Bab had 
also written a letter to Haji Sulayman Khan from Medina (INBA. 91, X, pp. 
29-30 and Browne Or. MSS. °F.28 (9), no.7). The author of Mujmal-i Badi.r 
(NH. 401) mistook Sulayman Khan Afshar for the well known Babi martyr 
Sulayman Khan Tabrizi, son of Yahya Khan. Also Browne (NH. pp.31-2) 
repeats the same mistake. • 

2. INBA. 91, X, pp.29-30. 

3. His role in the suppression of both the !abarsi and Zanjan revolts, as the 
special envoy of the central government, is discussed by many Babi and non­
Babi accounts; RS. X, 445; NT. III, pp.257-8; NK. 191 and NH. pp.150-62. 

4. For his account see above Chapter Seven, II & IV. 
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author of Nuqtat al-Kaf about his own impression of the Bab and his message, 
• 

which is almost identical to the recollections of Sayyid Javad Muharrir 1, 
• 

illustrates the extent of this fascination. When Haji Muhammad Riza visited 

'the Master of the Earth', circumambulating •Ka(ba, 
0

he noticed such great 

'devotion and submission' in him that he felt certain that 'either this person 

is the Qa'im of the House of Muhammad, or else he is one of his chiefs (naqib)' 2 . 
• 

Here, Makhmal Baf who is 'an honest man belonging to a tujjar family and known 

to be good-natured, sharp and intelligent• 3 has in fact identified in the Bab 

an ambiguous state between the deputyship of the Imam and the Qa~imiyat itself. 

The same attitude could also be detected in Aqi Sayyid-i Hindi later known as 

Basir, a young blind dervish from a 'well known family of Daghdariyih dervishes 

in°India'
4

, who in the course of his travels in Iran, Hijaz and (Atabat, had 
• 

visited Sayyid Kazim Rashti sometime towards the end of the latter's life. 

When he returned to Bombay, he learned about the Zuhur, perhaps from Mulla Sarid - . 
Hindi, and as a resnlt travelled back to Hijaz, and met the Bab in Mecca . 

• 
'Though in his appearance he was blind, he recognised at once the truth of his 

(i.e. the Bab's) mission with the eye of his heart. He discovered the status 

of Qa'imiyat (in him) and acknowledged it' 5 Here again the main emphasis has 

been put on the claim of the Qa:'imiyat, which is only comprehensible to those 

who are prepared to learn the secret. 

It is with reference to this very position of the Q"a!irrrl.yat that on a few 

occasions the Bab designated some of his close disciples as the only individuals 

who understood the true content of his message. In a letter to Mulla Husain he 
• 

points out: 'Your Lord did not testify to the faith of any one in the month of 

Hajj except you and the one who followed the instruction in the same manner as 

;ou 6 and the one who accompanied me in the journey of Hajj (i.e. Qudd~s)' 7 . 
• 

1. See above• 

2. NK. 111. His name is entered in the margin of the text. 

3. Ibid. 4. Ibid. 

5. Ibid. p.256. The author of Nuqtat al-Kaf comments on the conversion of 
Basir with this odd but rather interesting comment: 'He (i.e. the Ba~ir) 
soid the spice of his soul to the merchant of the Being and in exchange 
bought the elixir of love (kim~ya-yi rrru1J,G.bbat), and indeed he made such 
good profit in this unique deal that all worldly goods could not pay for 
its commission'. The allegorical use of mercantile terms illustrates the 
association of such diverse fields of commerce and spiritual commitments 
in the mind of the author. Nuqtat al-KZi,f also refers to the knowledge of 
Ba~ir in jafr and other 'hidden sciences'. 

6. Presumably a reference to Mulla (Ali Bastami and his mission . 
• 

7. INBA. 91, IV, p.11-12. 
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It is presumably this position of the Qa'imiyat the Bab had in mind when he 

states that in the course of Hajj only Quddus had recognised him. This 
• 

recognition did not occur because Quddus was specially favoured, but only because 

'he appreciated the essence of his Truthfulness (Hujjiyat), while the others, 

in spite of the allusions embedded in Qayywn al-A~ma', failed to grasp it' 1 . 

The above remarks make it clearer that in the course of Hajj the Bab never 
• 

embarked upon a large scale declaration of his mission. Instead he only sufficed 

to inform a number of individuals whom he thought were prepared to recognise 

his real claims and intentions. But the significance of the Hajj experience 
• 

should be seen in its effect on the Bab, his aspirations and his future decisions. 

More than having had any influence on the general progress of the movement, this 

experience helped the Bab to overcome his earlier illusions of mass conversion, 

and gave him the opportunity to examine the realities of the outside world. 

The general circumstances under which the Bab publicised his claim had a 

considerable impact on the nature of his prophecy. The effect of these holy 

surroundings, at the time of his visits to the House and the Shrine of the 

Prophet, is clearly visible in his constant references to these places in most 

of his letters, addresses, books and treatises. In fact the period of Hajj 

should be reg~rded as one of the most productive periods in the Bab's short 

life. As can be reckoned from the available sources 2, his writings during Hajj 
• 

include three independent works: Sahifa al-Bayan al-Haramayn, Sahifa al-A( maZ 
• • • • • 

al-Sana, and Kitab al-Ruh, two commentaries: Commentary on Sura aZ-Nur and . -
Connnentary on Ayat al-Kursi, two commentaries on Qasida of al-Hwnayri and Misbah, 

• • • • 
26 khutbas, numerous private letters and declarations . . 

But although because of his 'inspirations' he was convinced more than ever 

of his divine mission, yet in his contacts with the public, to whom he felt his 

mission was orientated, and particularly in his interviews with the above 

mentioned individuals, for the first time he appreciated the formidable 

obstacles to his task. This is clearly evident in most of his writings in this 

period. al-Sahifa Bayn al-Haramayn mirrors his deepest emotions when he 
• • • 

1. Bayan. IV, 18 (p.148). 

2. INBA. cf. Z. pp.288-9 and Bro1.v11e Or. MSS. 
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encountered the pilgrims in the holy places 1. Here he considers himself as 

'the Remembrance of God' (Dhik:Pallah), 'the son of God's Prophet' and 'the 

Arab youth' (fati al-(Arabi) who 'is inspired by the (Holy) Spirit (Ruh) at 

all times'
2

. His mission is to enforce 'the command of the Remnant of ~d' 

(Baqiyatallah), a clear reference to the Qa'im, and to unfold the secret of 

the 'two Shrines' for the people of the Earth. He holds the 'Knowledge of the 

unity' and is the only one who can interpret the secrets of the Book3 • The 

responsibilities the Bab assumes for himself clearly match the picture which 

was given of the Qa'im in the Shiri traditions. This image is further 

elaborated by constant reference to the nearness of the 'Day of Termination' 
-r 4 (Yaum aZ-Fasl) and 'the Time of Catastrophe' (Zalzalat al-Sa a) . 

• 
But in spite of his 'warnings' or his 'proofs', the recipients of his 

message either ignored or renounced his call. The Bab refers to them in Sahifa: 

'Those who are accusing the Remembrance of the "Divine 
Name" (Dhik:t'-i Isma.ZZ.ah) (of blasphemy) are amongst the 
evil doers. They are disputing my verses and finding 
them empty of Quranic inspiration. They are accusing 
the "Word of God" (Kalima,taZ.lah) of falsehood. So let 
the word of punishment be upon them. Verily they will 
rest in the fire (of Hell) and they will have no 
guardian on the Day of Judgement'5. 

• • 

He then warns that because of their negligence, 'God therefore suspended the 

1. Written in Mu~arram 1261 in Medina, this work consisted of an Exordium and 
seven chapters. The former part seems to be an answer to the questions of 
Mirza Muhit, whereas the latter is a direct address to a believer, most 
probably.Sayyid (Ali Kirmani. In the Exordium (pp.2-1O) the Bab mentioned 
reasons for compiling this work, emphasising his own mission and reminding 
people of their duties. In Chapters One and Two (pp.1O-37) he refers to 
his meeting with Muhit, and maintains God's continuous emanation now 
manifested in his v~rses. In answer to the proposed questions, the Bab 
deals with a wide range of subjects from gadith (p.26) to 'hidden sciences' 
and astrology (pp.27-41). In the remaining part for the first time he 
elaborates on various prayers and rituals for visiting holy shrines. ?a,rfa 
should be regarded as the Bab's first attempt to develop a new shaz.( for 
the movement. On one occasion in this work the Bab commented on the 
necessity of rilm-i fiqh for the people of the Book and particularly for 
merchants (pp.8O-81). The style of ~a~~fa, however, is reminiscent of some 
Shi(i books on Hajj. Works such as Asrar al-ijajJ by Sayyid Ka;im Rashti 
(Fihrist. II, 303 and al-Dharira, II, 43) and another AsraP al-ijajj by Mulla 
Ahmad Naraqi (al-Dhar~ra, II, 43), both contemporaries of the Bab could 
be mentioned. For further works on Hajj in Shirism see al-Dharira, VI, 
pp.249-54 which lists 42 Kitab al-HaJj . • 

2. $a~ifa, op.cit. pp.4-1O. 3. Ibid. 

4. Ibid. cf. pp.24-6. 5.Ibid. pp.8-9. 
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appearance of His signs' till that Hour when the believers would be able to 

'witness the Lord'. 'And a majority of them (i.e. the people) are not among 

the believers and thus ridicule His verses• 1. Addressing the bulk of pilgrims 

in Mecca, his sharp criticism clearly reflects his bitter disappointment; 'The 

majority of the people are even less than animals in comprehending the words 

of the Quran, and most of them are ignorant• 2 . He then turns his attention 

towards the leaders of the community, more specifically the rulama, and states: 

'Those who in their selfish illusions claim to be 
mandated by God, they are amongst liars. They have 
not read a word of God's Book and thus misrepresent 
the words of God, of which they have no knowledge. 
And soon God will destroy what the devil has 
implanted in their souls'3. 

The same sense of disappointment and anger is also reflected in his other 

writings. In his letter to Mulla Husain he again emphasises that 'God will not 
• 

testify to any of the visitors (of the House) except with words of agony and 

punishment. Soon God will arbitrate between me and them on the Day of Judgement. 

And God is not unfair towards his servants' 4 . Again in his address to the 

people of Mecca he condemns those who declined to take his word seriously, and 

ranks them as idolaters and 'companions of Fire': 

1. 

3. 

4. 

s. 

Ibid. 

'Say, O people of Mecca! This is God's connnand in 
his Book. So obey if you are among his worshippers. 
I did not see many who were believers, and I saw 
many of them who were mockers (mustahzi'rn) of God's 
verses. In the Book of your Lord, they are the 
companions of the Fire and God will not testify for the 
oppressors but with hatred. And "We place between 
thee and those who do not believe in the world to come 
a curtain obstructing"'5. 

2. Ibid. 

Ibid. p. 22. 
-

INBA. 91 IV pp.10-14 (11). 'Letter to Mulla Husain, 10th Muharram 1260'. ' ' . 
INBA. 91, VIII, pp.25-8, 'Tablet addressed to people of Mecca'. This 
tablet should not be mistaken for another tablet to the Sharif of Mecca. 
(Some extracts of this are cited in Selections from the Writings of the Bab, 
trans. H. Taherzadeh, Haifa, 1976, pp.29-30). The title of the former in 
INBA. 91 (op.cit.) is 'Letter from Mecca to Sharif Sulayman'. However, 
since the Sharif of Mecca in this period was Mu~ammad Ibn (Abd al-Murrn Ibn 
(Awn (de Gaury, op.cit., pp.244-8), and Sulayman is probably a reference to 
the Imam Jum(ih of Muscat (see above), it is most probable that this is a 
copyist's mistake. For the tablet to the Sharif of Mecca, see NabiZ. pp. 
138-9 which confirms the delivery of the tablet by Quddus. The verse 
quoted at the end of the passage is from Quran, XVII, 46. 
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Calling on the Hanafi Imam of Medina, the Bab warns the people of Medina 
• 

of the forthcoming Yaum aZ-Qiyama, when 'God will judge his people with utmost 

fairness' 1 . As is clear from the above example, the style, as well as the 

content, of most of his writings in this period, were heavily influenced by 

the admonitory tone of the Quranic verses. He seems to be conscious, if not 

deliberately imitative of those verses which had long been considered as clues 

to the nature of the Final Day. The above warnings in the Sahifa or in the 
• • 

tablet to the people of Mecca for instance, bear an unmistakeable resemblance 

to certain verses in the Sura Hud in the Qur'an: 

'And if thou sayest, "You shall surely be raised up 
after death", the unbelievers will say, "This is 
naught but a manifest sorcery". And if we postpone 
the chastisement for them till a reckoned moment, 
they will say "what is detaining it?" Surely, the 
day shall come to them, it shall not be turned 
aside from them, and they shall be encompassed by 
that they mocked at ... Whoso desires the present 
life and its adornment, we will pay them in full 
for their works therein, and they shall not be 
defrauded there; those are they for whom in the 
world to come there is only Fire, their deeds there 
will have failed, and void will be their works' 2 . 

Here, the deliberate resemblance between 'the verses of the Book' and his own 

writings not only supports his warnings that finally the renouncers and the 

mockers will be placed in the Fire, or that the end of the Time is at hand, 

but more significantly .it justifies his first allusions to the unavoidable 

postponement of the promised Khuruj. 

IV 

The Bab's preoccupation with the nature of his mission, however, did not 

resolve the immediate obstacles which loomed in the way of fulfilling the next 

stage of the original plan. The Bab did not expect that the publication of the 

message would so rapidly be confronted with the serious opposition of the 

religious and secular authorities. The events of rAtabat during the previous 

few months of late 18443, and the hostility which developed as a result of Mulla 

1. INBA. 91, VII, 'Tablet written in Medina to Hanafi Imim' . 
• 

2. Quran. XI, 11, 18-19. In some Shi(i connnentaries the above verses were 
interpreted as the proofs of the Qa'im's appearance. (Conunentary of rAli 
b. Ibrahim, cited in Bihar al-Anwar. op.cit., XIII, Chapter S, p.34 trans.) . 

• 
3. See above Chapter Five. 
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(Ali Bastami's open teachings, demonstrated the (ulama's resolution to fight 

the threat of a millenarian movement. It equally revealed the extent to which 

the Ottoman government was prepared to prevent the recurrence of Shi(i resurgence 

in (Atabat. These unforseen troubles in rAtabit, no doubt, left some effect on 

the Bab. Being under great inner pressure, the Bab who was already disillusioned 

with the general response in Mecca, decided to cancel his visit to (Atabat, and 

instead set out for his homeland Fars. 

It is almost certain that the Bab was first informed of the troubles in 

(Atab;t by two ex-students of Sayyid Kazim Rashti, Sayyid (Ali Ki~ni and Mulla 

Hasan Khurasani, who embarked on the journey to Hajj not only to visit the Bab, 

but probably to convey the news of Bast~i's arrest by the Ottoman authorities . . 
Sayyid (Ali Kirmani who was the scribe and one of the close companions of Rashti, 

was effectively involved in various developments which took place in (Atab;t 

after the death of Sayyid Kazim1 After his meeting with Mulli Jalil Urumi, one 

of the Letters of Hayy, he declared his support of the Bab, and repented of his 
• 2 

past falsifications against the Bab. 'When he decided to become one of the 

believers of this cause' writes Qatil, 'fearing his opponents, he fled (from 

Karbila') and made the pilgrimage to Mecca, where he had the honour of accompany­

ing the 'Great Star' (Nayyir-i A(zam, i.e. the Bab) and sitting with him in the 

hm·~ ,3 same ma ~~ ... . 

Implicit references to the cancellation of the (Atabat gathering first 

appear in the Bab's writings after his interview with the above persons in Mecca. 

In the early days of Muharram 1261, at the time of the rituals of visiting the . 
shrine of Husain, in reply to Sayyid (Ali Kirmani the Bab in a passing reference 

states: 'So let it be known to you that it is not possible to visit (the shrine 

of Husain), unless your God's will rests upon it' 4 . The same message is trans-
• 

mitted in more open terms in a letter in reply to the same Sayyid (Ali Kirmani, 

probably after the latter's return to (Atab;t: 'I have read your letter. So now 
5 

remember that at present it is not possible for me to meet you' No doubt it 
-

is due to this very fact that in a letter of instruction to Mulla Husain, which 
-is dated 10th Muharram 1261 and addressed to Kufah, (since at the time the Bab 

-was under the impression that Mulla Husain, according to the original plan, must 
• 

1. Qat1Z. 519. Also see above Chapter Four, I. 

2. Qat1Z. 519. 3. Ibid. 

4. $a~ifa. op.cit., 102. 

5. INBA. 91, IX, pp.28-9, 'Letter to Haji Sayyid (Ali KirmanI' . 
• 
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-have reached Kufah), the Bab indicated his change of decision and gave brief 
-instructions to his followers. After referring to his encounter with Muhit, he 

• • -goes on to express his sympathy towards Mulla Husain, while advising him to keep 

away from 'idolaters' who are his opponents, but not to fear any trouble in the 

service of his Lord. He then adds: 

'And the Divine Word (Kalimatallah) would not allow his 
servant (a reference to himself) to embark on his Cause. 
And thus for every person in the Book of your Lord there 
is a written destiny. So when God's Word will be imple­
mented, then the Wisdom of God's command will reveal 
itself. Therefore, depart from the land which God had 
destined for your soul, and then visit this house if you 
can afford to set your foot on his path ... Give the 
greetings of DhikP-i Ismallah (i.e. himself) to the 
Sabiqun, and ask them to emigrate to the Pure Land of 
the Safe City (aZ-A~d al-Mutahhara, Batad al-Amn) where 
they were assigned i~ my pr~vious command. Give greetings 
to the followers (al-rrrutabi(in). God is above the 
interpretation which oppressors make of the Great, Supreme 
Word. When the nobles (rijaZ) gather in the Holy Land 
and support this cause, advise them to wait till a new 
order comes from me'l. 

The above instruction was, no doubt, made with regard to the wave of 
-opposition which was pointed towards Bastami and others. The letter to Mulla 

Husain was written on 10th Muharram (20th January 1845), whereas the trial of 
2 Bastami in Baghdad took place on 6th Muharram (16th January) . It is very 

- -likely that he was only aware of the arrest and imprisonment of Bastami, and 
• 

therefore conscious of the danger which threatened him and his followers if he 

ever set foot in (Atabat. Yet at this stage, only four days after the Baghdad 

trial, he certainly had not received the news of the further deterioration in 

the Babi's situation. But nonetheless the situation was critical enough for him 

to advise his followers to be prepared for departure. The news of Bastami's 
• -

conviction appears to have reached the Bab in reports despatched by Mulla Hasan . 
Khurasini, who after his return to Karbila', together with Sayyid (Ali Khurasani, 

informed the Bab of the events in (Atabat. As can be understood from the Bab's 
- - -replies to Khurasani, the latter had expressed his deep apprehension over the 

outcome of the trial, and showed his strong anxiety over the doubtful possibility 

of any further Babi activity in (Atabat. 

It is in reply to these reports that the Bab, writing from Bushihr, 
- --- ' • 11• t instructed Mulla Hasan Khurasani to convey his message to the Just divines 

1. INBA. 91, IV, pp.13-14, 10th Mu~arram 1261. 

2. See above Chapter Five, II. 
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((ulama-i (adl), a clear reference to his close followers, and instruct them to 

leave their homes, and come to BaZad al-Dhikr in order to testify to 'the 

covenant of the Remnant of God (Baqiyatallah). Meanwhile, his advice to 

Khur;sani is to remain in (Atabat till new instructions can be issued 1. Later - ~ - -
in another letter to Mulla Hasan Khurasani, he made an appeal to all believers 

• 
in (Atabat; 'Say! 0 crowd who have gathered here, call loudly for the one who 

is enthroned on the throne of the Great Sacred Place (i.e. Masjid al-Haram), and 
• 

then depart all of you according to the divine command, and enter Balad al-Amn, 

if you are amongst the readers of this letter• 2 . 

The result of the Baghdad trial had some effects on the followers of the 

Bab in Iraq. Accordingly, the Bab, referring to the verdict given in the trial, 

tries to encourage his doubting followers; 'Do not be intimidated by the Baghdad 

verdict. Struggle in the path of your Lord by (means of) wisdom and firm 

arguments, in which there is a remedy for the denials and the denunciations of 

the (ulama, if you are conscious of the Divine cause and -believe in it' 3 . 

Henceforth, the high hopes of some of those who had gathered in Karbila' rapidly 

faded, or even turned to scepticism and denial when the Bab failed to fulfil his 

promises. The Bab was aware of this change of attitude and tried to regain the 

lost support by emphasising the truthfulness of his cause which would soon be 

manifested on 'the Day of Judgement': 

'O the gathered crowd! How did you pass the verdict of 
falsehood on our servant (i.e. himself) who first brought 
to you verses of proof in the manner of the Qurun, after 
accepting in your souls the cause of God. So wait for 
the divine Day of Judgement, and then I will judge, with 
the mandate of your Lord, between people'4. 

But however damaging this postponement might have been, it is obvious that 

after the experience of Mecca, the Bab was convinced that his journey to (Atab;t 

would serve no other purpose but to intensify the existing hostility. This is 

evident in a prayer addressed to Mulli (Abd al-Kh;liq Yazdi, in which the Bab 

explains his reasons for not attending the gathering of (Atabat: 

'O Lord! You know of that comm.and in which I ordered the 
rulama (i.e. the early believers) to enter the Holy Land 
(i.e. (Atabat) in order (to be prepared) for the Day of 
Return' (Rij(a), when your hidden covenant was to be 

1. INBA. 91, VI, pp.18-23, 'Letter to Mulla ?asan Khurasani'. 

2. INBA. 91, III, pp.6-10, 'Letter to Mulla ~asan Khurasani'. The above 
instruction seems to be the basis of the later action on behalf of the Babis 
in the city of Shiraz. 

3. Ibid. 4. Ibid. 
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revealed, and they were all obedient. And You know 
what I heard (later) in Urrm al,-Qura:' (i.e. Mecca) of 
the opposition of rulama and the denial your servant 
encountered from those who were destined away from the 
Truth. Therefore, I gave up my (original) goal, and 
did not travel to that land, hoping that the hostility 
(fitna) would settle and those who were obedient to you 
would not be humiliated, and no one would find a chance 
to inflict the slightest harm upon someone else. My 
Lord, you know what I envisaged in this decision, and 
you are the omniscient. 0 my Lord, this is your 
decision and this is your command. If I failed in other 
duties, I have not failed in (applying) your words. 
Therefore, you arbitrate between me and them with your 
justice, and forgive those who are repentent and obedient 
to your tradition ... You know that at the time of my 
return (from ?ajj) I intended what you connn.anded me, 
and You directed me towards what I understood from your 
Book. I did not desire the kingdom of this world or the 
next. This was not my initiative but it was your will, 
You Lord, the only one'l. 

Here, the cancellation of the (Atabit plan was indeed attributed to a divine 

force, which under the new circumstances abrogated the earlier command. The idea 

of bada~ is no doubt hinted at in this passage and further signalled by reference 

to a relevant verse in the Qur'an. This has a long history in Shiri theology 

which is particularly elaborated in the Shaykhi schoo1 2. In the above passage, 

the sentence' ... and forgive those who are repentent and obedient to Your 

tradition ... ' appears to be an allusion to the Quxfn (VII, 153); 'And those who 

do evil deeds, then repent thereafter and believe, surely thereafter thy Lord is 

All-Forgiving, All-Compassionate'. This is one of the passages in the Qurbn 

which is frequently asserted in support of the theory of bada.', that God will 

change his resolve to punish sinners when they repent. This allusion still could 

be further confirmed by the Bab's reference to 'what I understood from your Book' 

which no doubt means the Qurbn. 
In fact the Bab placed the responsibility of the cancellation entirely on 

God's "change of decision". But the divine reconsideration, however, had to be 

e.111bodied in a human agency. Thus he interprets the cause of events according to 

1. INBA. 91, XXIII, pp.94-102 (97-8) 'Tablet for Mulla (Abd al-Khaliq Yazdi 
probably written towards the end of 1261'. 

2. EI2, BADA'. Goldziher refers to 'subtleties which appear in the Shi(ite 
Shaykhi sect (RMM, XI, 1910, 435-8) regarding the question of Baclz1.~. On a 
few occasions in his writings, Shaykh Atmad discussed this issue, for example 
treatise in reply to Sayyid rAlI Lahijani (question 2), and the treatise in 
reply to Prince Ma}.lmud Mirza (question 9), both of which appeared in ~.:-ai:w~ ( 
aZ-Kalim, op.cit. (also Fihrist, II, 221, 237). 
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divine justification. His journey to (Atab;t, which is the most important part 

of his campaign, was suspended in order to prevent further hostility. The Bab 

was quick to realise that the chances of an overwhelming success in (Atabit were 

fairly narrow, since he was faced not only with Shiri religious opposition, but 

with the more important threat of the secular authorities. Considering the Bab's 

hesitancy and his general dislike of violence, it is not surprising to see that 

out of disillusion and despair, he turned his attention to his homeland where he 

assumed the lack of an effective local authority could at least allow him to 

summon his followers without fear of any serious interference or organised 
- -persecution. Therefore, the 'Holy Land' of Kufah and Karbila' is exchanged for 

the 'Pure Land' of 'BaZad aZ-Anm', in order to allow the realisation of the same 

prophecies in a new location, despite the fact that the time of declaration was 

postponed for an indefinite period. 

The cancellation of the gathering in (Atabit, no matter how skilfully 

justified by the Bab, had a strong effect on the conviction of those who had 

anticipated a swift and even violent end to the 'evil' forces of the opposition. 

Instead, they now witnessed, both in Bastami's trial, and in the Bab's change of 
• 

decision the retreat of the movement, and a victory for its opponents. Indeed 

the course of events gave an unexpected chance to the critics of the Bab, 

especially in the Shaykhi camp, to magnify the Babi setback in (Atab;t and use it 

as a means for discrediting the Bab. This is well illustrated in the sharp 
- - - - - - - -attacks of Haji Muhammad Karim Khan Kirmani in Izhaq aZ-BatiZ as early as Raj ab 

• 
1261 (July 1845); 

'So first came Muharra.m and then Nauruz, and no revelation • 
has come from him (i.e. the Bab). Instead his effect 
vanished and news of him ceased. I do not know whether he 
is drowned in the sea, or burnt on land. So the dis­
illusioned (followers) remained in shadow, discredited 
amongst the people because of their promises. They lost 
their ways like blind people, and praise be to God, the 
back of this misled people is broken. And this was 
because of the deception of those who saw that people are 
desperately short of freedom because of the intensity of 
oppression and lack of moderation, and therefore were 

. . d 1 • l willing to overthrow the state an start a revo ut1on. 
Then he addressed them saying "Soon I will rise on the 
day of (Ashura or day of Nauruz. I came on behalf of your 
Imam, the Lord of the Age ($a~ib al-Zaman) who will purify 
the Earth with justice and equity. He will not change his 
word, and he does not intend to postpone his day of return". 
He then specified that his meeting place (miqat) is in the 

1. ( qad qii.qq-a r alayhum aZ-majal min kithrat al-fulm wa khilaf aZ-ir tida.Z wa 
hum faZibun Zi-taghyrr aZ-da.u7..a. wa "J:tuduth aZ-jaula). 
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Land of Karbila', in order to persuade common and ignorant 
people, and those who were seeking disturbance (fasad) to 
go to that exalted Shrine. Then he himself would arrive 
there. And if no one attended, then his excuse would be 
the people's lack of submission and failure to recognise 
"the Bab". Therefore he would warn them of the immediate 
descent of grave punishment and then he would reutrn (home) 
in fear and anxiety. So see how God's rejection of his 
deception destroyed him. In fact people assembled in 
Karbila', but he was unable to join them because of troubles 
on the road to Mecca and difficulties for pilgrims in 
travelling via Jabal. So came Muharram, and then Nauruz, 
and he remained in Hijaz, and did

0

not go to Karbila' fearing 
the Arabs and the b~ndits. See how God, praise be to him, 
disgraced him and broke his back, and thus God according 
to his word established truth and nullified falsehood. 
Henceforth his fame diminished, his effect disappeared and 
news of him ceased' 1. 

- -What Karim Khan implies in his account, though in many ways either exagger-

ated or else misrepresented, still reflects the general setback which the move­

ment suffered in its earliest attempt. It is fairly evident that Karim Khan's 

claim that after the Bab's failure to fulfil his promises, the back-bone of the 

movement was destroyed is misreiresentatim ,.,f the facts. Indeed his entire effort 

throughout Izha.q aZ-BatiZ was directed to playing down the widespread popularity . 
of a movement which threatened his position. However it is fair to say, that 

the whole affair left a shadow of doubt on the Bab's claimed authority and 

encouraged some less committed Babis to voice their doubts. 

But perhaps more important than any other aspect is the hint in the above 

passage of the reasons for the emergence of the movement as a response to the 

'intensity of oppression and lack of moderation'. References to 'overthrowing 

the state' and 'starting an uprising' should not be merely taken as allegations 
- -invented by Haji Muhammad Karim Khan in order to discredit the Babis by accusing 

them of having anti-Qajar attitudes. Indeed the events of later years proved 

1. Izhaq aZ-BapiZ. op.cit. pp.110-111. The reference in the above passage to 
the lack of security on the pilgrimage routes to Mecca as the principal 
reason for the Bab's failure to reach Iraq should be treated with some 
reserve. It is true that around this time the main road between Hijaz and 
Iraq which passed through Jabal Shammar, was relatively unsafe. in 1844 
owing to some internal struggle between the Sharif of Mecca and the Wahhabi 
Amirs, a Shaykh of the (Abda division of the Shammar tribe, with the help 
and encouragement of Sharif Mu~ammad Ibn (Awn marched into al-Qasim and 
defeated the forces of Faisal Ibn sard. But this engagement, which appears 
to have been over by the b~ginning of 1845, could not have been the main 
obstacle in the Bab's way, since we know that pilgrims such as Sayyid (Ali 
Kirmani, Mulla ?asan Khuras~ni and Sayyid Javad Mugarrir reached Karbila' 
presumably from the same route. For further information on Jabal route see 
Lorimer op.cit., I, part 2, App.H, p.2351. For tribal disturbances in the 
area see de Gaury, op.cit. 247. 
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the prevalence of such attitudes in the movement. But no doubt the means of 

achieving these objectives differed in the course of time. Such changes may well 

be observed in the difference between the tone of S~rat al-Mulk of Qayyum at-Asma' 

and the later Babi responses after 1264 which culminated in Tabarsi and other 
• 

similar events. However in this early stage, the Bab, either because of his 

personal uncertainties which intensified particularly as a result of his dis­

illusions in the Hajj, or because of the growing persecution and enmity towards 
• 

his disciples, was persuaded to take a more moderate line. On his return to 

Iran he was faced with further hostility and persecution. Both in the case of 

his disciples Muqaddas and Quddus and in the event of his own arrest and detention 

later in 1845, he realised that the public propagation of his mission even in 

his own homeland faced serious consequences. It was the realisation of this more 

than any other factor which led the Bab to a state of resignation and seclusion. 

Indeed in the course of the next few years the progress of the movement was 

largely due to the disciples who were appointed by the Bab to lead the followers 

rather than the Bab himself who performed only the role of the spiritual head. 

This was the role which not only he himself preferred to play, but also 

circumstances made it unavoidable. 
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CONCLUSION 

It has been argued throughout this study that the emergence of the Babi 

movement was largely a response to certain aspirations in Shi(i society which 

had culminated in the early years of the 184O's. As such the movement was an 

integral part of the whole religious development and therefore not an isolated 

and irrelevant event in modern Iranian history. In its origin it inherited a 

deeply rooted millenarian tradition which had been revived in the late 18th 

century and continued to reappear in different fonns throughout the first half 

of the 19th. This tradition effected the rise of the Babi movement at two 

levels. On the theoretical level, an internal process within the Shi(i circles 

of learning brought about the revival of millenarian aspirations in the form of 

the Shaykhi school as the most obvious response to the dominant theology. The 

points of emphasis in Shaykhism gave some urgency and immediacy to the advent 

of the Qa'im. The main contribution of the school in this respect was to place 

the Imam back in the perspective of an historical development which in turn 

necessitated his emergence at a definite moment of time. At the popular level, 

the sporadic appearance of proto-millenarian responses in various forms, such as 

the revival of the Sufi orders, the widespread speculation on the forthcoming 

Zuhur and the rise of the urban and rural saints and 'Deputies' indicate the 

survival of the millenarian heterodox tradition from earlier centuries. 

The first signs of a convergence between these two currents of scholarly 

and popular messianism appeared amongst some millenarians, mostly within the 

sphere of Shaykhism, with a more realistic interpretation of the Qa'im and the 

events of his Zuhur. But the fuller merger between the complex messianic 

theories and the popular prophetic claims occurred in the Babi movement and was 

brought about by those who were influenced by both these traditions. Both Sayyid 

(Ali Muhammad the Bab and his early disciples were the representatives of this 

intellectual union. Certain characteristics of the Bab made him an appropriate 

person for the embodiment of this fusion. On the one hand he was self-educated 

and an ascetic who was barely influenced by the scholarly traditions of the time. 

On the other hand his personality and his behaviour were of a kind which could 

be regarded by the common people as saintly and exceptional. In addition, being 

a merchant he embodied those qualities which were often revered in the mercantile 

community. These characteristics were idealised, at least amongst those merchants 

with Shaykhi inclinations, in the shape of an ethic with a strong emphasis on 

asceticism, piety and unworldliness which also largely fitted the practical 

aspects of Shaykhi teachings. 
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When this mercantile ethic of the layman combined with the aspirations of a 

group of religious students who themselves, because of their upbringing and 

training were highly charged with Shi(i messianic prophecies, then the right 

ingredients were provided for the emergence of a millenarian movement. The 

catalyst for this transference from a state of expectation to a state of fulfil­

ment of these expectations had been provided by two important developments: 

first the culmination of expectation for an apocalpytic event towards the 

beginning of the 1840's and secondly the crisis within the Shaykhi circle in the 

(Atabit, particularly after the death of Sayyid Kazim Rashti. Whilst the first 

factor moved popular beliefs towards a more definite image of the Zuhur, the 
• 

second factor ultimately divided those Shaykhi elements who were seeking a 

millenarian solution from those who tended to preserve the school within its 

scholastic boundaries. 

The moment of 'proclamation', and of the conversions of the disciples which 

followed it, was the moment of great change for both the claimant and his 

converts. The date of the proclamation was continuously emphasised by the Babi 

sources because it indicated for them a break with the existing norms and values 

of the time in the hope of entering into the realm of an eschatological future. 

The concept of the 'new creation' (khatq-i jadid) symbolised this change in 

outlook. This urge towards change gave the Babis the mobility and zeal for 

challenging the existing order and thus determined the ultimate direction of the 

movement. Theoretically, the 'proclamation' initiated a renewal in the continuous 

course of divine revelations. In real terms this was interpreted as a need for 

a drastic change in the religious and secular institutions which could only be 

approved by the new Proof. This resulted in the Babis' inclination towards non­

rational and unconventional methods, different from the logic and reason of 

the time, in order to achieve new standards for the cognition of the 'inner 

truth' of the religion. In its essence this new approach led to the appearance 

of an embryonic idea of progress in Babi thought which saw the purpose of the 

successive prophetic manifestations (including that of the Bab) in the promotion 

of the moral consciousness of mankind in an uninterruptable course. This idea 

was alien to the dominant logic which had sanctified its own statis premises of 

reasoning and insistently rejected any suggestion of change. 

Nevertheless, for the Babis this change was expressed in the language of 

Shi(i eschatology, whose symbols, characters and terminology had revived a 

distant Shiri past and therefore were familiar to the public. This made the 

message of the new movement more understandable for the common man and particu­

larly for those groups who shared the same sympathies and the same intellectual 

and social values with the founders of the movement. The expansion of the 
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movement largely followed the pattern of the geographical distribution of the 

Shaykhi school. Many small Babi circles were formed in provincial centres 

throughout Iran and in some small towns and villages, particularly in Khurasan 

and A~arbaijan. But this pattern of expansion also corresponded to the layout 

of the connnercial network throughout the country. The message of the movement 

was transmitted through the trade routes and often by those elements who were 

either directly involved in the trade or were in contact with local merchants, 

traders and the members of various guilds. Similarly, the low and middle rank 

clergy and the religious students particularly in places which were less 

dominated by fuqaha', or places which were previously influenced by the Shaykhi 

elements, were attracted to the movement. These were groups who because of 

their coilllllon urban characteristics, their wider contacts with the outside world, 

their less dependent socio-economic status, the broader scope of their 

aspirations and expectations, and their strong intercommunal ties, were in a 

better position to be absorbed into the movement. The new movement was 

potentially appealing to them because they could identify themselves with its 

spiritual head and still more with its early propounders. It offered them a 

progressive outlook which was attractive because it provided them with an 

interpretation in a comprehensible and familiar language, and because it enhanced 

and idealised moral and social values which were highly revered by them. Their 

attraction to the movement therefore, perhaps signified the embryonic intention 

of these urban groups with common social and intellectual characteristics, to 

be organised on a more comprehensive scale and to be distinguished from the rest 

of the society. However inconspicuous and primitive this intention may have 

been, the Babi movement may still be regarded in its social context as the 

earliest attempt to satisfy the ideological needs of these groups in their 

development towards what may be loosely defined as the urban 'middle class'. 

Yet in spite of the wider socio-economic ties which held these individuals and 

groups together, their aspirations and hopes for change were still very much 

religious and redemptive. Indeed the economic changes of the time, vacillations 

in trade, political and military threats and civil disturbances and insecurity 

were regarded by the Babis as part of the greater decline in the affairs of the 

world which called for an awareness of the proximity of an apocalyptic calamity. 

Yet in spite of its potential capacity to attract urban groups, in practice 

the movement failed to achieve any sizeable support beyond the sphere of certain 

selective groups. Such failure to draw the public attention towards a set of 

millenarian objectives which was first contemplated in the early stages of the 

movement, may be attributed to two series of internal and external causes. As. 
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far as the internal causes are concerned, like many other movements, the Babi 

movement, because of its messianic nature, embraced many diverse social and 

intellectual tendencies. The most obvious example of such diversity was the 

dichotomy which even from the earliest days loomed large between the 'moderate' 

tendency represented by the Bab himself and his more affluent followers, mostly 

from the merchant community, and the 'militant' approach represented by the 

Shaykhi students from lower social backgrounds. Such a difference rarely 

expressed itself in an open confrontation or a break in the movement, yet the 

whole development of the movement from moderation to extremism, particularly 

after 1264 (1848),was the outcome of this internal division. As the moderate 

approach failed to fulfil the objectives of the movement by adopting a 

conciliatory attitude, the radical tendency which prevailed over the future 

course of action determined the final fate of the movement. 

The question of leadership was inseparably related to this diversity of 

interests. The Bab's performance as the leader of the movement was insufficient 

and indecisive. Thus even from the early stages around 1261-2 (1845-6) and 

more definitely after his detention and captivity, largely with his own consent 

he was regarded as the spiritual head of the movement rather than a practical 

leader. The hierarchical order amongst his supporters that had been set up by 

the Bab to replace him in the practical leadership hardly ever functioned 

effectively and the efforts of some of his followers,such as Quddus and Mulla 

Husain Bushr~yihi, were only partly effective in leading them during the Babi 
• 
resistance in TabarsI. Hence up to its very end in 1268 (1852), the movement . 
continued to suffer from the lack of a consistent and effective leadership. 

This difference and duality in the outlook however, was only in part the 

outcome of the difference in the social background. The Babis' own pre­

occupation with past prophecies also prevented them from reaching any practical 

and realistic objective. Inconsistency in plans and policies, methods and means 

of preaching the new message was often accompanied by an obsession with 

fulfilling the prophecies of the past or adopting manners and behaviours which 

were thought to be those of the past prophets and saints. The Bab's complex 

style of writing in his addresses and books is a good example of such an effort 

to 'reveal verses' similar, or in his view, superior to the Qur'an. Such pre­

occupation with Shi(i eschatology prevented the Babis from adopting a fresh 

approach different from the past concepts of revelation and the sharirat. Though 

traces of a symbolic interpretation of these prophecies may be seen in many of 

the Babi writings, for the greater part the Babi outlook was dominated by the 

concepts of martyrdom, sacrifice and predestined fate which in the past had so 
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overwhelmingly prevailed over the Shi 'i consciousness. This inner conflict was 

at the heart of Babi thought. On the one hand it wished to free itself from the 

past, and on the other it was still enchained by its symbols and images. 

If the internal inconsistencies within the movement weakened its structure, 

the external causes dealt the fatal blows to its entire existence. The forces 

of the established religion represented by the rulama posed the greatest and 

the most immediate threat. Almost without exception the attempts of the Babis 

to open a dialogue with the non-Shaykhi mujtahids failed to achieve the desired 

results. The strong reaction of the high ranking rulama was perhaps caused by 

their religious duty to oppose any deviation from the path of Sharirat, but no 

doubt it also reflected a sense of insecurity amongst them. Though in appear­

ance their position was relatively strong, and in some cases they were in full 

control of the community, in reality they had already begun to move away from 

their previous position as the de facto representatives of the urban public. 

More than thirty years of Us~li domination had created a new generation of 

mujtahids who because of their privileges were separated, though not fully 

alienated, from the rest of the community. The new movement was especially 

regarded as a threat to these privileges, because it was mostly represented by a 

rival group of low ranking and energetic fulama who could potentially replace 

them in the leadership of the connnunity. 

In the early stages the opposition of the rulama was only partly effective 

in preventing the penetration of Babi elements. Compared to the Babi preachers 

the (ulama were in an advantageous position because they defended the accepted 

Sharf and safeguarded the values which had been sanctified through the course of 

time. They also held a strong, and sometimes tyrannical, control over the public 

through the mosques. They were able to incite the mob against their rivals and 

create civil riots and disturbances. Yet in spite of these advantages, in the 

first four years of the movement they were unable to defeat the Babis on all 

fronts. 

Their oral and written denunciation became more effective only when they 

received the support of the government. Save for the few sporadic examples of 

government intervention in favour of the fulama in the earlier years, this 

support was only fully given to them after 1264 (1848), when for the first time 

the central government became seriously aware of the possible threat of the 

movement to its own security. In spite of the traditional opposition of the 

rulama to the government, the alliance between the two against the spread of the 

movement was the most significant and effective example of their cooperation in 

the face of a common enemy. The joint action of the religious and secular 

authorities brought about the persecution and suppression of the Babi connnunity. 
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This in effect resulted not only in the isolation of the Babis but also in their 

loss of credibility in the eyes of the public, who under the influence of the 

authorities saw their humiliation and persecution as a right and just punishment 

for 'heretics' who had abandoned the 'path of Islam'. Thus it is not surprising 

to see that the general public gradually lost its sympathy with the Babi cause 

and except in a few instances when it acted in support of the movement, for most 

of the time they remained a silent observer, if not an instrument in the hand 

of the authorities. The forces of the established institutions were so strong 

that it hardly ever gave the movement the necessary time and 

grow and establish itself in a natural way. 

opportunity to 

Both the internal and external causes which contributed to the unsatisfactory 

performance of the movement in its early stages, had reactions on the future 

course of events. From 1263 (1847) onwards, the imprisonment of the Bab in the 

castle of Maku and then Chihriq (1264-6/1848-50) which lasted for the rest of 

his life, as well as the isolation of the Babis in most urban centres, forced 

them towards a noticeably more militant course of action. The Bab's call to 

his followers at the end of 1263 (1847) in Khurasan, and the subsequent 

gathering of Badasht in 1264 (1848), signify the Babis' efforts to seek a more 

independent stand, a consistent policy and a decisive leadership in the face of 

the mounting hostility from outside. Equally, the Bab's open claim to Qa'imiyat 

in the trial of Tabriz in 1264 (1848) was also to keep pace with the movement's 

acceleration towards a more open and independent stand. Such a declaration was 

the sign of a departure from the previous course of reconciliation and prudence. 

His later claim to Mazhariyat - which is evident from his assumed title Rabb-i 
• 

Arla - and his attempt after 1263 to create a new Sharirat of Bayan was a further 

assertion of this independent position outside the sphere of Islam. He as well 

as his disciples had realised that they had been left with little choice but to 

resist and defend. 

But still the line taken by the Babis in practice was largely decided by 

the development of events beyond their own control. Mulla Husain's march from 

Khurasan to Mizandaran in Sha(ban 1264 (July-August 1848) aimed to assemble and 

reorganise into a united party those Babis who had gathered from various 

provinces to join the holy crusade, though at the same time he had not seriously 

contemplated an armed uprising. But the course of events forced Mulla Husain 
- -and his companions to reply to the attacks of the angry mob in Barfurush and 

later to take refuge in the shrine of Shaykh ~abarsi. Though the death of 

Muhammad Shah in Shavval 1264 (September 1848) and the confusion which followed 

it helped the Babis to achieve some temporary successes, later the accession of 
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Nasir al-Din Shah to the throne and the change in government worked against them. 

The lenient and indecisive policy of Haji Mirza Aqasi was replaced by the care-. 
fully weighed and systematic action of Mirza Taqi Khin Farahani, Amir Kabir, 

who from the very beginning was determined to uproot the movement. The Babi 

resistance in Tabarsi was motivated by a sheer need for defence and then turned 
• 

into a bloody confrontation with the government. It possessed all the character­

istics of a millenarian uprising and not unexpectedly - even for the Babis them-
-selves - ended in their disastrous defeat and the death of many, including Mulla 

-Husain and Quddus. The upheaval of Tabarsi had a chain effect on the other . 
Babi uprisings in Nayriz (led by Sayyid Yahya Darabi, Vahid) and Zanjan (led by 

Mulla Muhannnad (Ali Zanjani, Hujjat) (1265:7/1849-51). The immediate causes of 

each of these upheavals varied and they developed in widely different circum­

stances and on a different scale to that of Tabarsi, yet they reflected the same 

basic problems of isolation and insecurity. 

The execution of the Bab in Tabriz on the 28th Sharban 1266 (9th July 1850) 

which was ordered by Amir Kabir to ensure the total suppression of the movement, 

had an immediate effect in demoralising the remnants of the Babi activists and 

forcing them to retreat into clandestine circles. Nevertheless, the crisis in 

the leadership after the execution of the Bab and the persecution and harassment 

of the Babis, soon forced their activists to re-assemble in small urban groups 

with the purpose of organising urban resistance. The unsuccessful attempt to 

assassinate Nasir al-Din Shih in Shavval 1268 (August 1852) was the last, and 
• 

the most daring, act of the Babis. It was originally intended to avenge the 

execution of the Bab, yet it reflected the more profound frustration and 

desperation of the remaining active Babis after three years of disillusion and 

defeat. In spite of the ingenious ideas of its original instigator Shaykh (Ali 

Turshizi ((Azim), this attempt was poorly planned and badly carried out and as 
• 

in previous examples of Babi responses, it resulted in a wide-scale loss of life. 

Many of the remaining Babi activists were arrested and put to death in a wide­

spread and indiscriminate massacre. The episode of militant activities between 

1264 and 1268 (1848-52) was the outcome of pressures from both within and outside 

the movement. This was an effort to broaden its scope and to attract new groups 

in order to survive as an alternative to the existing order. The same pressures, 

however, caused its total defeat and destruction as a movement of socio-political 

change. Yet for the next few decades it survived as an underground religious 

sect before undergoing drastic change in its outlook and doctrine and eventually 

giving birth to the Baha'i faith in the 18 70' s and 80' s. Some of the Bab i ideas 

were also preserved in the B;bi-Azali branch of the movement and later re-emerged 
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at the end of the 19th century and during the constitutional revolution, but more 

in the shape of a nostalgic revival. 

Whatever the relative importance of the internal and external causes for 

failure of the movement, there is perhaps a more profound contrast between the 

specific outlook of the Babi movement and the prevalent orthodoxy of the period. 

Shi£ism contains a strong element of expectation and an idealistic hope for the 

establishment of a 'just' and 'divine' order. But it also holds its own anti­

thesis. The history of Shirism has witnessed the rise and fall of many movements 

which attempted to fulfil these expectations. This eternal conflict within 

Shirism makes it appear as an unending circle in which phases of expectation and 

disillusion follow each other. The Babis, in the originality of their ideas~ 

at the time of change, possessed a historical awareness which had the potentiality 

to break free from this cycle of inevitability. They sensed the 'decline' of 

Islam and, what is more important, had the urge for renewal and change both in 

a progressive direction and as a continuation of past achievements. However, 

they largely lacked a sufficiently practical idealogy which could replace the 

established religion or fill the widening ideological gap in Iranian society 

which became progressively more apparent in the course of the later 19th century. 

But their awareness of change and their urge for progress was the result of an 

internal process within the framework of Shi(i thought and the outcome of a 

development in Iranian society without any intervention or influence from outside. 

This was perhaps the last attempt of its kind, before Iran's exposure, both in 

socio-economic and ideological terms, to an alien, dominant western civilisation 

which from the second half of the 19th century gradually prevailed over 

traditional society and continuously, up to the present time, has created a 

disruption in the natural course of its social and intellectual development. 
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BIBLIOGRAPHY 

A Note on Sources 

The histiography of the Babi movement is surrounded by controversies which 

are caused by inaccuracies and deliberate misrepresentation of both primary and 

secondary sources. Most of the general accounts of the history of the movement 

were recorded after the end of the first phase of the Babis in 1268 (1852) and 

thus were subjected to later interpretations. The intensity of the events during 

the course of the first decade and the persecution and pressure on the Babis, 

prevented them from making a consistent record of the events. The death of almost 

all the front rank followers of the Bab in the course of the first eight years 

further hindered this process. If the necessity for writing a general account 

occasionally inspired some Babis to write narratives, the pressure of hostile 

forces was such that it either caused their complete extinction or only allowed 

them to reach later generations in fragments or more often in a distorted form. 

A relatively poor standard of historiography and the hostility and bigotry of the 

non-Babi chroniclers also caused gross exaggerations and irrecoverable gaps. 

Furthermore, the events of the earlier period were often interpreted by later 

writers with the specific purpose of justifying or invalidating a certain claim 

or point of view. Not to mention the obvious distortion and misuse of the facts 

by hostile non-Babi writers, a more important example of this diverse inter­

pretation is that which occurred as a result of the Bah;'i-Azali controversy 

between the 1860's and the 1890's. In many ways, the outcome of this controversy 

affected the contents of those versions produced in this period. 

Yet, in spite of these difficulties, the early Babi narratives and even in 

some instances, their traces in secondary accounts, have often the rare quality 

of recording the event with a freshness and sincerity which is lacking in most 

other historical accounts of the time. In most cases the Babi writers were 

ordinary people who recorded their observations of other ordinary men in a most 

natural form which differs widely from the complexities and elaborations of the 

chroniclers or the limitations of the secondary accounts. 

In general, sources on the early history of the movement can be divided into 

five categories: (1) Persian and Arabic primary sources; (2) European primary 

accounts; (3) Persian and Arabic accounts which are in between the primary and 

secondary sources; (4) Persian and Arabic secondary accounts; (5) the secondary 

European accounts. 

The first group of the Persian and Arabic primary sources are the general 

accounts produced in a period of more than thirty years after the execution of 
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the Bab in 1266 (1850). There are occasional references to an 'old' history 

(tarikh-i qadim) which had covered the events of the early years, and which is 

supposed to have been written by one of the early believers of the Bab, most 

probably Haji Mirz; Jini Kashani sometime prior to his execution in 1268 (1852). 

E.G. Browne's edition of Nuqtat al-Kaf which is believed to have been the work of 

Haji Mirzi Jini, appears to be the nearest to this yet untraced 'old history' . 
• 
But there is no definite evidence to prove for certain that Nuqtat al-Kaf is the 

original version of the 'old' history or indeed that it was even written by Haji - -Mirza Jani. Much controversy surrounds the authenticity of some of its passages, 

the possibility of later distortions and the real identity of the author. Since 

it was first published in 1910, the text of Nuqtat al-Kaf and Browne's introduction 

(which incidentally was written with the assistance of Muhammad Qazvini) inspired 
• 

some Bah;'i writers such as Abul Fazl Gtilpiyigini to try in Kashf al-Ghita', to 

resolve some of the complexities of the text and to criticise some of Browne's 

views. Yet neither Browne's speculations, nor the efforts of Gulpayigani, came 

to any definite answer. Similarly suggestions by later scholars such as Balyuzi 

(EdiiJard Granville Growne and the Baha'i Faith), Muhit Tab;taba,i and others, only 

led to a better understanding of problems rather than resolving them. What is 

certain, however, is that this account of a combination of two separate theological 

and historical parts was produced sometime in the late 1260's or early 1270's by 

one or a few writers (amongst whom Hiji Mirza Jani was most probably the original 

author) who had either witnessed the early events or reported them from other 

eye-witnesses. It is possible that some of the passages . the events of concerning 

1266-7 (1850-1) might have been added by later copyists, yet as far as the events 

of the earlier years are concerned, the text of Nuqtat aZ-Kaf is largely in 

agreement with other reliable sources of the period. 

Decades of suppression and persecution suffered by the Babis caused a sense 

of disillusion and frustration in the scattered communities throughout Iran which 

in turn led to the temporary neglect of their historical past, both in oral and 

written forms. Towards the 1880's however, the revival of the Babi circles in 

Iran demonstrated a noticeable need for the compilation of new general narratives, 

more in the Baha'i than in the Azali circles, in a different language and style 

and with an emphasis on historical events that could satisfy the new ideological 

orientation of these groups. The revised version of the 'old' history, known as 

Tarikh-i Jadid (the New History) by Mirza Husain Hamadani under the patronage of 

Manakji H;taryari, the Indian Zoroastrian representative in Tehran, and with the - -preliminary supervision of Mirza Abul Fazl Gulpayigani, was the first in a series 

of attempts to produce new general narratives. E.G. Browne's assessment of 

Tarikh-i Jadid in his introduction to the English translation of this work (as in 
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his introduction to Nuqtat aZ-Kaf) demonstrates the difference in content and 

style, the omissions and additions as well as the different religious and political 
-(or rather apolitical) orientation of the author in comparison to Nuqtat al-Kaf. 

However some of the harsh criticisms by Browne of what he regarded as Baha'i 

distortions and deviations in Tari.kh-i Jadid, may be questioned when it is 

considered that the additional information in Tarikh-i Jadid might have come from 

another copy of Haji Mirza Jani's 'old' history different to that of Browne. So 

long as no other manuscript is found which precedes in date that of Gobineau's 

copy in the Bibliotheque Nationale, the final verdict cannot be easily passed on 

this issue. Furthermore, it is possible to argue that the author of Tarikh-i Jadid 

did not consider himself connnitted to write a history identical to the 'old' 

version of Haji Mirza Jani and naturally, in many ways, he considered his own 

'rationalised' and moderate viewpoint superior to that of the previous author. 

Browne seems sometimes to have exaggerated the prime importance of some ideas 

and attitudes which he believed, almost entirely on the basis of Nuqtat al-Kaf, to 

be that of all the early Babis. Moreover, he had written his introduction to 

Nuqtat aZ-Kaf at the time when, in the aftermath of the Constitutional Revolution, 

he was actively involved in amplifying the ideas and activities of those whom he 

appeared to believe (though he never openly expressed this) to have been the 

legitimate descendants of the early Babis. Thus perhaps beyond the boundaries of 

historiography, he sometimes saw himself as an advocate of a cause of which he 

thought the Azalis, and not the Baha'is, were the true representatives. 

Yet accusations, counter-accusations and speculations in this controversy 

sometimes appear to pass the limits of historical enquiry and become purely a 

mental exercise, a kind of detective investigation or, worst of all, the prime 

material for religious refutations and apologies. What is important however, 

is that Tarikh-i Jadld was not a successful attempt to compile a general narrative, 

and as Browne rightly argues, it missed, or intended to miss, the militant spirit 

of the early Babi period. The changes and alterations which were carried out in 

the more recent versions of this history, of which Tarikh-i Badir-i Bayani is one 

example, did not help to disentangle the earlier confusions either. But as far 

as the early period of the movement is concerned, it contains some information 

which can be relied upon when verified by other more reliable sources. 

To compensate for the deficiencies and inaccuracies of the earlier general 

accounts, various other attempts such as Maqalih-yi Shakhsi Sayyah of rAbd al-. 
Baha' were made. This is a relatively brief account written shortly before 1890 

from the view of an onlooker, a Sayyah (traveller) which was loosely based on the . 
available information in both the Babi and non-Babi oral and written sources. It 
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only adds some scattered fresh information to the knowledge of the early period. 

Yet, perhaps more significantly from the point of style and approach, it is an 

effort to write an account which could justify the Baha'i stand by avoiding a 

highly connnitted language. Browne's edition and translation of this work appeared 

a year after the Bombay edition of 1890. 

Beside these two above mentioned accounts, another attempt in writing a 

general history of the early years was that of Shaykh Muhammad Nabil Zarandi, 
• 

known as Nabil A(zam, which is by far the most complete of the general narratives. 

Written in its final version between 1305-8 (1888-90), Nabil's narrative was based 

not only on his own personal observations but on the oral and written memoirs of 

many early Bab is to whose authority he refers throughout the text. He had the 
- - - - Baha'allah, assistance of Mirza Musa Nuri, brother of and his complete work 

covered the history of the movement up to the time of completion. Being himself 

an early Babi and also an articulate writer, he was able. to compile his history 1n 

a systematic and chronological order superior to previous accounts. Yet his 

narrative suffers some noticeable handicaps. First is that because of his personal 

religious commitments and because of his subdued fatalism, which is a good example 

of the change of attitude in many Babi-Baha'is of the first generation, he some­

times in his work misuses, or in some instances intentionally ignores, the intensity 

and the militancy of the early Babi history, particularly by adopting a melo­

dramatic and sensational language which he has no hesitation in putting into the 

mouths of his characters. Secondly, though his style and approach, at least as 

far as the events of the early period are concerned, rarely caused any deliberate 
- -distortion of fact, nevertheless his strong commitment to Baha'allah, which like 

many other of the latter's companions reached the extremes of admiration and 

praise, made him over-emphasise certain aspects of Babi history or even to see 1n 

the earlier events a mysterious cause for the later 'manifestation' of Bahi'allih. 

Thirdly, the existing gap of about forty years between the actual events and 

their recording, no doubt caused inaccuracies as well as inconsistency in the 

sequence and details of the events for which the author tried to compensate by 

adding an element of the marvelous and the mysterious. These problems in some 

respects reduce the credibility of Nabil's narrative and the logic of its argument. 

Moreover, the original Persian manuscript is not available, and the English 

translation by Shoghi Effendi which only covers the first part up to 1268 (1852) 

could be only an abridged edition of the original text. In spite of these 

deficiencies, however, Nabil remains a relatively reliable source which in most 

cases corresponds to the facts supplied by earlier sources. A careful study of 

Nabil can reveal many hidden facts which allow one to go beyond the impression 

which it gives at the first reading. 
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The second group of the Persian and Arabic primary sources are the non-Babi 

general accounts which were basically recorded in the years innnediately following 

the end of the first phase of the movement in 1852. The best known of these are 

the two official chronicles of the mid 19th century, Nasikh aZ-Tawarikh (Tarikh-i 

Qajaxaiyih) of Sipihr and Raudat al-Safa of Hidayat which both paid considerable 
• • 

attention to the rise of the movement. In recording the events, both chroniclers 

are biased, sarcastic and often inaccurate. Their accounts are charged with 

enough abuse, exaggeration and accusations to discredit the movement and to please 

the authorities. Yet they both contain some interesting details and remarks 

which in some instances reflect the attitude of the authorities whilst elsewhere 

they demonstrate their own secret admiration. Nasikh al-Tawarikh's account 1s 

particularly interesting since Sipihr seems to have gathered some of his 

information on the early years from sources close to the Babis. His detailed 

account of the events of Tabarsi (and particularly the details on the fortifi­

cation and defence of the fortress) on the other hand, seems to have been given 

to him by some of the army chiefs and officials who had themselves been present 

at the event. Hidayat's detailed account of the proceedings of the trial of the 

Bab in Tabriz in 1264 (1848) was supplied to him by the officials and (ulama who 

were present in the gathering. Other contemporary chronicles such as Khurtm:iji's 

Haqayiq al-Akhbar or later accounts such as Irtimad al-Saltanih's Muntazam-i . 
Nasiri either give brief references or mainly repeat the descriptions of the . 
abcve accounts. One exception is Mutanabi'in of rrtizad al-Saltanih which relies . 
for the earlier events on Nasikh al-Tawarikh but adds valuable information on 

the events of 1267-8 in which he was indirectly involved. 

Somewhat different to these official chronicles is the history of Ahmad ibn 

Abul Hasan Sharif Shirazi Ishik Aqasi which according to the author was initially 

intended to rectify the discrepancies and distortions of the chronicles. His 

final draft completed in 1286 (1869) is partly based on his notes collected in 

earlier years. Coming from a ShirazI merchant family and being in close contact 

with the family of the Bab, his early interest in the movement in its formative 

period makes his account an exceptionally important source for the understanding 

of this period. He is mostly an impartial and observant writer whose qualities 

as a historiographer were above those of most of his contemporaries. Part of 

this work relating to the Babi movement is translated into English by Khan Bahadur 

while another section of it on Mirza Taqi Kh;n Amir Kabir is published by the same 

person in its original Persian. The complete manuscript which is in private 

hands, remains to be published. 

The third group of primary sources in Arabic and Persian are the narratives 
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which were written on three major Babi uprisings between 1264-7 (1848-51). These 

accounts usually are more reliable than the general histories not only because 

they are free from the elaborations and restrictions of the latter group but also 

because they were often written by ordinary people who had themselves 

participated in these events. Some of them like Mirzi Lutf (Ali Shirazi's 

narrative of Tabarsi were written as day to day chronicles during the course 
• 

of upheaval itself. Some like Tarikh-i Mimiyih by Mahj~r Zavarih-i or the 

narrative of Aqa Mir Ab~ Talib Shahmirzadi on Tabarsi were written a few years 

after the actual events, whereas others like 'The Personal Reminiscences of the 

Babi Insurrection at Zanjin in 1850' by Aqa Abd al-Ahad Zanjani or another account 

of Zanjan by Mirza Husain Zanjini were written a few decades later and thus did 

not escape occasional mistakes in chronology and other details. The moving tone 

of all these narratives is clear and straightforward and perhaps they are the 

best specimens for understanding the ordinary Babis, yet they are only of a 

limited use for the study of the formative years. In the course of this study 

only Tari.kh-i Mimiyih was of use for some observations on the Babis of Khurasan. 

Beside Aqa (Abd al-Ahad's 'Personal Reminiscences' and Haji Nasir Qazvini's . . 
account on Tabarsi, the rest of these narratives have remained unpublished . 

• 
The fourth group of the primary sources are works which can be classified 

as memoirs and personal narratives. Though they were often written decades 

later and thus suffer the defects of fading memory, they contain a great deal 

of valuable information particularly important for the study of the early period. 

These are personal experiences of conversions, changes of attitude and on many 

occasions the narrator's account of their acquaintance with early disciples or 
- - - ,._ - - - -

of events witnessed by them. The Masnavi of Haji Muhammad Ism.ail ~abih Kashani, 

Haji Mirza Jani's brother, which is a mystical work in seven daftarsin the style . 
of R~mi's Ma~navi, contains amongst other things, the author's own reminiscences 

of the early days of the movement as well as references to other historical 

events of his time up to the time of Bahi'all;h's exile to Acre. This important 

work which was compiled probably in the 1880's towards the end of Zabih's life, 
- -

remained largely unknown and was only briefly referred to by Fazil (Zuhur aZ-Haqq) 

and Bayzi'I (Tazkirih). In comparison to his description of the later period, 

his account of the first few years is brief and selective, but it is an important 
- -

source for verifying other accounts. Indeed both Nabil Zarandi and the author of 

Tarikh-i Jadid referred to Zabih as one of their sources, yet it is not clear 

whether they also consulted his Ma~navi. On a few occasions he is confused by 

Browne and others with Zabih Qann;d and Zabih Zavarih'i while elsewhere he is - -• 
confused with Haji Muhannnad Riza Kashani who is suggested by some to be the real 
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author of Nuqtat al-Kaf. Throughout his Masnavi 1n a few places he refers to his . 
brother Haji Mirza Jani but makes no note of Nuqtat al-Kaf or indeed any other 

• 
work by him. The· first few pages of a rare manuscript of this work in the 

Minasian Collection, Wadham College Library, Oxford are missing and the whole 

work is not free_;from spelling mistakes. It is not clear whether this is the 

original copy. 

Amongst the manuscripts preserved in the Iran National Baha'i Archive, the 

memoirs of Sayyid Javad Muharrir and Aqi Sayyid (Abd al-Rahim IsfahanI, which . . 
both appear to be part of a greater collection of narratives on the local Babi­

Baha'i history of Isfahan, also contain new information. Amongst the manuscripts 

in Browne's collection, the accounts of Mulla Rajah (Ali Qahir, Sayyid Mahdi 

DahajI and Mirza Muhammad Javad Qazvini (translated by Browne in Materials) 

basically deal with the events of the later period (after 1268), but nevertheless 

they have scattered references to the early events. 

Amongst the published sources, the personal account of Mull; Jarfar Qazvini 

of the early years of the movement in Qazvin is of great value. Being himself a 

middle rank Shaykhi mulla before becoming a Babi in the first year of the movement, 

he gives a revealing account, and in many ways is unusually forceful and 

uninhibited about the Shaykhi-non-Shayki conflicts in Qazvin in the early 1840's, 

as well as producing some fresh information on the life of Ahsa'i and Rashti, the . 
introduction of the Babi movement in Qazvin, its effects on the rulama and the 

first waves of persecution 1n the city. In between descriptions of the events he 

also adds lengthy accounts of his own dreams and intuitive experiences, a good 

demonstration of the Shaykhi-Babi mentality. 

Another published account of this kind is that of Aqa Muhammad Mustafa 

Baghdadi which was compiled at the request of Abul Fazl Gulpayigani. He was an 

Arab Babi (and later Bahi'i) still in his early youth when his father, Shaykh 

Muharrnnad Shibl Baghdadi, became one of the early Babi converts in Iraq and a 
• 

follower of Tahirih. In his narrative, which is compiled mainly on the basis of 
• 

his own and his father's recollections, he describes the mission of Bastami to 

(Atabat, and gives some valuable information about Tahirih and her supporters, 

particularly their journey from (Atab;t to Qazvin in which Baghdadi also 

participated in the company of his father. He also supplies some new details on 

the later events up to the end of the first period. 

Finally the general account written by Mirza Yahy; Nuri, Subh-i Azal, entitled 

MujmaZ-i Badi( dar Vaqayir-i Zuhur-i Mani( should be mentioned in this group . 
• 

This is a short account which was written in reply to several enquiries by Browne. 

Though it contains some new details on the first eight years of the movement, in 

general it adds little to the knowledge of the early period and therefore should 
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be treated as a brief recollection rather than a general account which intended 

to express the Azali point of view. 

These four groups of works which were written with the intention of recording 

historical events, only form a part of the total corpus of primary sources. The 

fifth group of the primary sources however are those early Babi works which are 

mainly theological but contain scattered historical information. Of these, the 

most important are the writings of the Bab himself. A large volume of books 

(sahifa), connnentaries (tafsir and sharh) on Quranic verses and suras as well as . . 
on Shiri traditions, addresses (tawqir), sermons (khutba), prayers (dufa and 

munajat), private letters, public statements and testimonies which were produced 

by the Bab in the course of six years between 1260 and 1266 (1844-50) have been 

examined for two main reasons. First, from the theoretical point of view they 

are the most reliable materials for the study of the Bab's own ideas and beliefs 

and the way they changed in the course of this period. Secondly, from the 

historical point of view, they contain frequent references, whether directly or 

indirectly, to the Bab's personal character, his emotions, intimate revelations 

and private reactions to people and events. Both these aspects are important for 

a better understanding of the Bab and for going beyond the conventional image 

presented in the chronicles and general accounts. They are also essential for 

those aspects of early Babi history which were either totally ignored or 

insufficiently discussed in other accounts. Without them, any attempt to study 

the formative period of the movement is bound to remain illllllature and fragmentary. 

When expressing his intuitive experiences, his emotions, his claimed 'mission' 

and his impressions from his environment, he is honest and sincere though not 

always intelligible or straightforward. In his works, he sometimes practices 

taqiyah merely to conceal his real claims from the dangers of a hostile environ­

ment, yet he often makes his point clear by adopting a symbolic language or by 

using allusions and synonyms. Perhaps three successive phases can be 

distinguished in the writings of the Bab. In his very early works between 1260 

and 1261 such as Qayyum al-Asma', Khasa'iZ Sabra and even Sahifa Bayn al-Hararnayn 

he puts forward his early claims (and not his real claims) with clarity and 

straightforwardness. In his works between 1261 and 1263 (1845-7) however, such 

as Sahifah-yi ~dliyah, Dala'iZ-i Sabrah and a number of statements which he was 

forced to write in Shiraz, he is cautious and prudent but not totally repentant. 

In the works after 1263 (1847) such as the Persian and Arabic Baycm, Tawqir 

Qa'imiyat and Khutba al-Qahriya however, he fully abandons his policy of taqiyah . 
and openly declares his real claims. In most of his works, his complex style 

and his allusive and inconsequential remarks make it sometimes difficult for the 

reader to follow the line of argument. Furthermore, preoccupation with numerology 
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and jafr, cryptic references to persons, places and dates, and his peculiar 

and in many respects unprecedented terminology, make the study of his works a 

formidable task. Yet in his own style, he is sometimes meticulous on dates and 

chronology which he believed important to be recorded with accuracy. Most of 

the writings of the Bab are still unpublished and those which are published are 

out of print or difficult to obtain. Manuscript copies of some of his better 

known works can be found in private and public collections including Browne's 

collection, the Iran National Baha'i Archive and the British Library. Some less 

known works of the Bab, including tracts, treatises and other miscellaneous works 

are scarce and difficult to trace. The library of INBA contains some of these 

works which are often bound in volumes without any systematic order and sometimes 

together with the works of others. A manuscript copy of 32 letters of the Bab 

also exists in Browne 1 s collection. But perhaps most outstanding of all his 

less well known works are those which are in private hands. A series of Xerox 

publications for limited private circulation (here referr·ed to as INBAw pub.) has 

been made by INBA of some of these private collections. A few of these volumes 

(nos. 40, 64, 67, 82, 91, 98) contain some of the early letters, addresses, 

sermons and prayers of the Bab and are of special value for the early period. 

Here in the course of this study no systematic attempt has been made to assess 

the works of the Bab in general. Part of this task has been carried out by 

Browne but the complete survey remains to be done. 

In addition to the works of the Bab, some of the writings of his disciples 

may also be looked at from an ideological or historical point of view. Among 

them a short tract (Zuhur aZ-Haqq, pp.136-9) and a risala (see Bibl.) by Mull; 
• 

Husain Bushr~yihi as well as some works of Mull; Muhammad (Ali Barfur~shi 
• 
including some Persian apologetic tracts (Zuhur al-Haqq, pp.407-18, 426-30) and . . 
a collection of his works entitled Abhar at-Quddusiya (or Athar at-(Juddusiya) are . 
worth mentioning. Of greater historical significance, however, are those early 

apologies which were written in the first three years in order to vindicate the 

claims of the movement in the face of the growing criticism from Shaykhi 

opponents. 
- -An Arabic risala in reply to Haji Muhammad Karim Khan Kirmani (most probably . 

in response to his first refutation Izhaq al-Batil) which was compiled towards 

the end of 1262 (1846) by an unknown Babi who calls himself al-Qatil ibn al­

Karbala'i, is of exceptional value. Apart from some of the early works of the 

Bab, perhaps this risaZa is the most important document for the study of the 

early years that has recently come to light. Although Fizil M;zandarani published 

the text of this work as an appendix to his Zuhur al-Haqq, neither he nor any one 

else appears to have realised its historical significance. It may be argued that 



435 

the unclear identity of the author would have diminished the extent to which 

this work can be relied upon. Fizil's usual vagueness on the origin of his 

materials would certainly not help to resolve this ambiguity. Yet it is not 

unusual for a work of this nature with highly sensitive and sometimes 

controversial claims to appear under a pseudonym if indeed al-Qatil was a pseudo­

nym and not the real name of a Babi writer who like many other Babis cf the 

early days has remained in obscurity. 

As far as the text of the risala is concerned, the information, the style 

and the argument remove the slightest doubts about its authenticity and the date 

of its compilation. This is the best example of the Shaykhi-Babi outlook in the 

transitory period of 1844 to 1848 in the (Atabit. Qatil himself claims to have 

been a student of Rashti for ten years and no doubt the detailed information in 

the text on Sayyid Kazim and his students, of whom many were his personal friends, 

supports this claim. A considerable amount of previously unknown details on the 

religious milieu in the (Atabit, messianic ideas and claims of Rashti, the 

tensions and conflicts within the Shaykhi circle particularly after the death of 

Rashti, the intentions of Mulla Husain and his supporters, their social background . 
and their training, the proclamation at Shiraz,and the formation of the first 

Babi group, the return of the Babi disciples and the first declaration of the 

movement in the (Atabat and the responses from within and outside the Shaykhi 

connnunity, as well as the accurate dating of many events which otherwise would 
-have remained unknown, leave no doubt that Qatil himself was closely involved 

with the early Babi activities. 

From the theological point of view, his strong attacks on Kirmani's position 

reveal the depth of the conflict between the two divided factions. The notice­

able absence thoughout the account of any direct reference to Qurrat al-rAyn 

(Tahirih) who by the end of 1262 was largely regarded as the leader of the 

majority of the Babis in the (Atab;t on the other hand, may give the impression 

that perhaps Qatil was not in favour of her unconventional views, and was even 

inclined towards the opposite party of Sayyid (Ali Bushr and the others who later 

deserted the Babi ranks. Yet, such an assumption cannot easily be justified 

since throughout his account, Qatil speaks with great respect of many of the £inn 

supporters of Tahirih. 

Two other.apologies, a risalih in Persian by Qurrat al-rAyn and a maktub by 

Shaykh Sult;n Karbal;'i, are written in the same period and in the same milieu 

and follow the similar line of argument as Qatil but contain relatively less 

historical information. T;hirih's risaZih, which is discussed at some length in 

Chapter Five, like some other examples of her works, are valuable for tracing the 

development of new trends in Babi thought. In some instances the style and the 
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- -information of the Mak~b of Shaykh Sultan resemble those of the Qatil. Their 

connnon view is no doubt partly to be explained by the fact that they were 

criticised from the same quarter. Refutations produced by Shaykhis and above all 

by H;ji Muhammad Karim Khin Ki~ni, as well as the hostile propaganda of the . . 
defected Babis, .m6tivated some to search for theological proofs and historical 

evidence. The long list of refutations written by H;ji Muhammad Karim Khin . . 
started with his Izhaq al-Batit (Rajah 1261/September 1845), which is probably . 
the earliest non-Babi source on the early activities of the Babis, and continued 

with Tir-i Shihc.b (1262/1846), Shihab al-Thaqib (1265/1849) and Iqadh al-Batil 

(1283/1866-7). Regardless of his theological objections to the position claimed 

by the Bab, which by itself is the subject of a separate study, in some of these 

refutations, as in his other works, he gives important indications of those 

activities of Babis which had caused him such anxiety and apprehension. 

In his writings, KirminI rarely paid any serious attention to the develop­

ments of the Shaykhi school in the earlier period, and contrary to the Babi 

sources, seldom discussed the tensions and controversies with the Balasaris or 

within the Shaykhis themselves. In this context the works of Rashti himself 

provided some clues. Though most of his works., both published and unpublished, 

are devoted to answering theological queries and replying to criticisms of his 

opponents, they frequently contain references which are essential for under­

standing Shaykhi millenarianism. The nature of the questions and answers reveals 

the kind of issues with which the Shaykhis were preoccupied. One good example of 

his works however, is Dalil al-Mutahayyirin, which was intended to vindicate the 

Shaykhi position by examining the points of difference with Balasaris and hence 

not only discussed the theological issues in dispute, but described the origin 

and the development of the conflict. 
- - -The opposite view in the Shaykhi-Balasari dispute is expressed, among other 

sources, in two of the important religious biographical dictionaries of the 

period. In a relatively long section in Qisas ai-ruzama', Tunik;buni treats 

Shaykhis in a partial and rather sarcastic language whereas KhwansirI in Raudat 

al-Jannat speaks of Ahsa'i with care and respect. Some fresh details may also be . 
obtained from Qisas al-(uzama' on the background of the Bab and the mission of 

Mulli (Ali Basta~i
0

but in general the author borrowed most of his information 

from Nasikh al-Tawarikh. The real significance of this work, however, lies in 

the kind of information it supplies on the social and political behaviour of the 

fulama, a kind of information which is somewhat unusual for a religious work of 

its type. The anecdotes and details of everyday life of the (ulama are initiallv 

supplied by the author to enhance their glories. In reality however, as far as 

the biographies of his contemporaries are concerned, he is rendering an informal 
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picture which is highly revealing on those personal aspects which are so 

characteristic of the rulama throughout the 19th century. He is accused by some 

of exaggerating and by others of under-estimating the real position of the rulama 

and no doubt compared to Ra:udat al-Jannat, his standard of scholarship lags far . 
behind, yet it is through these very details that the characteristics of the 

rulama and their position in the society can be assessed. Of course this should 

not be taken to mean that Qisas az-(uzama'is free from inaccuracies, gross 

exaggerations and distortions, but nonetheless he is a more realistic, authentic 

voice of the dominant Sharr of the time. 

A group of primary and secondary biographical works such as Tara'iq al-
. 

Haqa'iq, Tabaqat Arlam al-Shira, Ahsan al-Wadira, Makarim aZ-Athar, Bamdad's . . . 
Tarikh-i Rijal-i Iran and biobibliographies such as al-Dharira and Ibrihimi's 

Fihrist-i Ku.tub are of great value for obtaining further information on the 

background of many of the personalities involved in the events of the early years. 

The second set of primary sources are those European accounts which were 

written during the course of the first eight years of the movement or irmnediately 

after. Of these the first group are the diplomatic dispatches and reports by 

the British and Russian envoys in Iran and Iraq. The two envoys in Tehran and 

their consuls and agents in other cities, paid no attention to the movment in its 

early years simply because the Babis had not yet formed a significant group and 

were not regarded as a serious threat to the security of the state. After 1264 

(1848), however, as the Babis gained further strength and eventually came to an 

inevitable confrontation with the government, the foreign envoys felt it 

necessary to report 'the new schism in Mohammedanism' and its potential threats 

to the country. One exception is the reports despatched by Rawlinson, then 

Consul-General in Baghdad between 1844 and 1845 on the trial of Mulla (Ali 

Bastami. Yet they are few and not free from the usual inaccuracies of other 

diplomatic dispatches, and they suggest Rawlinson's unfamiliarity with the Shi(i 

religious environment which in his case, being himself a scholar, is particularly 
. . surpr1s1ng. 

Similarly, the reports despatched by Prince Dimitrii Dolgorukov the Russian 

minister to Iran and those of Colonel Justin Sheil the British envoy (between 

1839 and 1847 and again between 1849 and 1853) and his Charge d'affaires, Lieut. 

Col. Frances Farrant (1847-9), suffer from the same weaknesses. They are 

scanty, misinformed and badly presented. In some instances the causes of these 

inaccuracies may be traced back to the agents and servants of the missions who 

on matters concerning popular events were the envoys' main informants. But in 

spite of their deficiencies, when these reports are studied in comparison with 
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other sources, they can be useful, particularly on the Babi resistances in 

Tabarsi, Nayriz, Yazd and Zanjin or for other major events such as the . 
execution of the ·Bab and the assassination attempt of 1268 (1852) and its after-

math. Dolgorukov's 25 dispatches (between 1848 and 1852), published as an 

appendix to Ivanov's The Babi Uprisings in Iran, 1848-52, provide more systematic 

reporting on the development of Babi militancy. These reports should also be 

examined from the point of the envoys' intervention, both Russian and British, 

in the policies of the central government towards the Babis and especially their 

attitude when they considered their interests were being endangered. One 

example is Dolgorukov's request to the Iranian government in 1263 (1847) to 

transfer the Bab from the castle of Maku near the Russian frontiers, fearing that 

his presence might create agitation and rebellion on both sides of the border. 

Besides Dolgorukov's reports, some extracts of British and Russian reports were 

also published by Nicolas ('Le Dossier russo=anglais de Seyyed Ali Mohammed <lit 

le Bab') and more recently by Baluyzi (The Bab) and Adamiyat (Amir Kabir va Iran). 

Regardless of those reports specifically dealing with Babi events, the diplomatic 

dispatches in this period provide a considerable amount of additional 

information on matters which though not directly connected to the movement are of 

great value for the study of the social, economic and political climate of the 

time. 

The second group of European primary sources are the early travel accounts, 

memoirs and other published materials which either give eye-witness records of 

specific events or more often provide fragmentary and highly confused general 

accounts. Some like Polak, Vambery and Binning have a few pages on the Babis 

which in spite of their inaccuracies or their bigotry are still useful for their 

details of certain events. The brief records of the American missionaries in 

A;arbaijan (such as Wright) or those of other missionaries in other places (such 

as Stern) add some details to our knowledge of the Bab and the Babis particularly 

after 1264. Most of these early sources were surveyed by E.G. Browne in his 

A Traveller's Narrative (Note A, Section III) and his Materials (Section III), 

yet a more careful and painstaking study of the less known accounts may reveal 

more details. An exception amongst these accounts is that of Lady Sheil which, 

in spite of a certain confusion on the facts and misinterpretation of Babi ideas, 

still remains a valuable source. Some of the errors are identical to those in 

Colonel Sheil's reports and particularly the special report of 21 June 1850 

(F.O. 60/152, no.72) which claims to be based on two accounts given by 'a 

disciple of the Bab' and by 'a chief priest' in Yazd which the report claims are 

'correct' and 'can be trusted'. In reality, however, they reflect the rumours 

and fantasies then in circulation rather than observing the facts. In this 
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respect, both the published accounts and the diplomatic reports are useful for 

examining the impact of the movement on public opinion and for assessing the 

fears and anxieties in government circles. Frequent identification of Babi 

doctrine with 'socialism' and 'communism' in most of the accounts written in the 

late 1840's and 1850's no doubt is to be explained by the fantasies of travellers 

who were at pains to find Persian equivalents for the European revolutionaries 

of the time rather than being based on facts. No doubt such a tendency, at least 

in its primitive form, did exist among certain sections of the Babis, particularly 

during and after Tabarsi, but it is hard to believe that any of the diplomats 

and writers were aware of it. Their accounts clearly betray the traces of 

popular exaggeration and distortion. 

Watson's account in A History of Persia, 1800-1858 (1866) also falls in the 

same category. Though relatively free from exaggeration, the author being for 

a while resident in Iran, missed the opportunity to produce a more original 

account of the Babis and instead relied for most of his narrative on Nasikh al­

Tawa.Pikh as well as on the British and possibly Russian diplomatic reports and 

hence he reflects the strength and weakness of both sources. 

If the information of diplomats and travellers was brief and fragmentary, 

two important accounts by Arthur Gobineau and Alexander Kazem-Beg which appeared 

in 1865 and 1866 respectively, to some degree compensate for these weaknesses. 

Gobineau's Religions et Philosophies dans l'Asie Centrale is perhaps one of the 

most significant primary sources, not so much because of its historical 

narrative but for the author's general observations and interpretations. Being 

himself a political philosopher of some significance and one of the founders of 

what later emerged as the modern theory of racialism, during the time he spent 

as the French envoy in Iran (between 1855 and '58 and again between 1861 and '63), 

he devoted his attention to studying the 'intellectual' and 'emotional' 

characteristics of the 'Oriental people' in order to prepare the ground for the 

Europe to 'civilise' them, since in his view 'the political and material 

interests' of the West were dependent on its relations with these nations. 

Yet it is perhaps to his credit, that his colonialist attitudes are much more 

advanced (and at the same time more refined) than the crude commercial 

exploitation of the western powers which he sometimes deplores in his writings. 

Such attitude ultimately affected his interpretation of the 'Asians' (by which 

term he often meant Persians), yet he was still able, perhaps more than many of 

his contemporaries, to make an intelligent and to some extent objective, if not 

always impartial, observation of the intellectual and religious characteristics 

of Persian culture. In his long introduction which forms the first part of his 

work he tries to distinguish and define the main intellectual axis of Persian 
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society, and broadly speaking, his efforts are not always unrewarded. He regards 

one of the main distinctions between the modern western mind and the 'Asian' way 

of thought, to be the latter's excessive preoccupation with metaphysics and the 

world hereafter. Persian culture, he believes, is the meeting point of various 

ancient trends and tendencies and the outcome of a long process of intellectual 

diffusion. In his view, the dominant concept of a world in which there is an 

irreconcilable gap between appearance and reality is the key to understanding 

the Persian obsession with the esoteric and 'hidden sciences', the practice 

of taqiyah and the fatalism prevalent in Shirism. Perhaps for the first time in 

western scholarship, he interprets Shi(ism as a manifestation of Persian 

intellectual identity. Moreover, he regards Sufism as the natural response of 

the free thinkers to the domination of rational orthodoxy. 

In some respects such broad generalisations may seem out-dated, unjustified 

and even unfounded when set against the standard of modern scholarship, but 

nevertheless they demonstrate the author's efforts to fit the rise of the Babi 

movement in an intellectual framework which was largely unknown to other writers 

of his time. 

In the second part of his work, Gobineau produces a historical narrative of 

the Babi movement. As he himself confirms, his narrative is heavily based on 

the account of Nasikh aZ-Tawarikh of which Sipihr provided a summary for his use. 

But beyond doubt Gobineau had other sources at his disposal. Some direct 

indications in the text as well as the nature of the additional materials suggest 

that he obtained his information from Babi oral sources. As far as can be judged 

from his account, he has not used and indeed was not aware of Nuqtat al-Kaf 

or any other Babi historical account. For the third part of his work in 

which he deals with the doctrine of the Bab, he relied on the works of the Bab 

and particularly a version of the Arabic Bayan of which he gives a full but not 

always accurate translation under the title Ketab-e-Hukkam (Le Livre des 

Preceptes) in the appendix. 

Gobineau regards the emergence of the Babi movement as a response to the 

(ulamas' misuse of power, their negligence and the general corruption in the 

religio~s and civilian institutions. Though his picture of the Bab sometimes 

suffers from his idealistic presuppositions, and though to justify his views he 

relies excessively on speculation and circumstantial evidence, he is nevertheless 

able to grasp the movement's potential and also its limitations. He repeats 

most of Nasikh aZ-Tawarikh's errors and not being an accurate historian, adds 

some of his own, yet his account provides some useful details. On the internal 

structure of the Babis he is the first source who refers to the Letters of Hayy 
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and one of the earliest to put the Bab's claims in a historical perspective. He 

distinguishes between the Bab and his followers in respect of their attitudes 

and their policies, and holds the latter as the real cause for confrontation with 

the government. He is inattentive towards the social and economic background of 

the movement and perhaps even his image of the rulama and their position is not 

close to reality, yet he rightly attributes the collapse of the movement to the 

alliance between the rulama and the government. He emphasises the role of Amir 

Kabir in such a way that it may occur to the reader that indeed he holds him as a 

representative of a centralised bureaucratic power responsible for suppressing 

the natural course of popular protest against the authorities. In his analysis 

of Babi theory and doctrine he is reasonably accurate and skillful. Though he 

misses many points, especially the significance of Shaykhism as the breeding 

ground for Babi theory, he is still able to point out those aspects which 

distinguish Babi thought from other contemporary trends. Gobineau tries to 

understand the Babi movement in its historical and intellectual perspective and 

he is far more successful than most of his contemporaries or indeed than many in 

later generations. He was not a scrupulous historian or a first class scholar, 

but possessed a sharp and inquisitive mind thanks to which some of his ideas 

both on the Babi movement and on other issues, remain useful and even stimulating. 

Similar to Gobineau, Kazem-Beg's account also heavily relies on Nasikh 

al-Tawarikh and also tries to see the movement in an analytical framework. But 

although he does not fall short of Gobineau in committing mistakes and making 

bold interpretations, he largely lacks Gobineau's originality and clearness of 

mind. His attempt to give a more systematic representation of the Babi history 

has maintained its importance because of the additional information he was able 

to inject into his account. He occasionally uses a manuscript of a Babi 

narrative of Tabarsi in Mazandarani dialect by a certain unknown Shaykh al-(Ajam. 

This is the manuscript obtained by Dorn during his sojourn in the province in 

1860 and later described by him in the Bulletin de Z'Academie Irrrperiale de St. 

Pete~sbourg. Kazem-Beg believes that it is 'full of inexactitudes' and 'of no 

historical value', but no doubt if it were to become more widely available it 

might reveal new details on Tabarsi which remained unknown even to Russian scholars 

such as Ivanov who inexplicably has failed to make use of it. Moreover, Kazem-

Beg uses the memoirs and notes of two of his previous students, Sevruguin, 'who 

for twenty years resided in Iran', and Mochenin, a Russian agent, who at the time 

of the Bab's imprisonment in Chihriq in 1850, appears to have seen the Bab 

addressing the public. On the basis of these memoirs, Kazem-Beg is able to add 

some new information to his account which in some cases, such as the role of the 

Babi disciples in the course of the events, remains unique. Yet the same sources, 
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especially Sevruguin's notes, seems to have been the cause of some of the 

distortions and exaggerations in the text. In distinguishing between the peace­

ful nature of the Bab's teachings and the militant tendencies of some of his 

followers, Kazem-Beg is largely justified and indeed some of his speculations 

may be supported by strong indications in other sources, but no doubt his gross 

exaggeration of the alleged 'mischievous' and 'deceitful' role of some of the 

Babi disciples such as Sayyid Husain Yazdi, whom he accuses of forgery and . 
deception, are totally unfounded. Such interpretations more than anything else 

reflect Kazem-Beg's own conservative view which pictures the Bab as an inactive 

and powerless instrument in the hand of his followers, in order to condemn the 

Babis generally for a 'dangerous' and 'deviatory' militancy-. 

In spite of their poverty and deficiency, the European primary sources are 

important for the study of Babi history not so much for what they have said but 

for what they have not said. Their position at least enabled them to observe 

the movement from a different angle, relatively free from the accusations, 

distortions and bigotry of the non-Babi sources as well as the emotional and 

highly committed view of the Babi writers. 

In addition to the two above mentioned categories, a third category may also 

be identified, of those sources which fall in between primary and secondary 

sources. These consist of general accounts, narratives, local histories and 

memoirs which were written much later, often in the first two decades of the 

present century and often by a generation of writers who themselves saw the last 

survivors of the early Babi period and recorded their recollections. They are 

not always accurate and consistent, but contain a considerable amount of new 

historical detail and complementary information which previously remained un­

recorded. A series of general accounts by Baha'i writers such as Shaykh Kazim . 
Samandar, Haji Muhammad Murin al-Saltanih and Mirza Abul Fazl Gulp;yig;ni are . . 
part of these sources. Regardless of the general outlook of these writers which 

makes their account milder in tone and less controversial in style, from the 

point of historical value they are reasonably reliable but wherever possible 

they should be still compared with earlier sources. Murin al-Saltanih's general 

history (Tarikh) which was finally completed circa 1340 Q./1921-2 contains some 

fresh information on the background and the early development of the movement in 

A~arbaij;n. He also frequently quotes from the now unobtainable Abwab aZ-Huda 

of Mulla Muhammad Taqi Hashtr~di - a very valuable narrative by an early Shaykhi­

Babi who himself witnessed many events and knew many of the early disciples. 

Confusions and obvious errors committed by Murin al-Saltanih, however, make one 

particularly cautious about those details which are outside the sphere of his 

personal experience or given without specifying his authority. This is an 
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unpublished account which was originally intended to cover the events up to the 

time of the author but in fact comes down to the end of Tabarsi. The second 

of the two copies in INBA (MS.A), which is the revised version by the author 

himself, runs to 566 pages. 

Samandar's Tarikh is also a relatively long account (370 pp. in its 

published form) which is written in two parts. The first part was in six 

chapters compiled in 1303 Q. (1885-6) and deals with the history of his own 

family, the Babis of Qazvin and part of his memoirs. The second part was compiled 

in 1332-3 (1913-14) and is mainly arranged under biographical headings of more 

than seventy early Babis and Bahi'Is but also contains a considerable amount of 

new information both on the early period of the movement arid on the later 

developments of the Bahi'i-Azali controversy. Born in 1268 Q. (1852) and son of 

a celebrated Babi Shaykh Muhammad Nabil Akbar Qazvini, he was a merchant of some 

significance in Qazvin. In many instances his account clearly reflects his 

mercantile outlook. He based his narrative chiefly on his own eye-witness 

experiences, his interviews with some of the surviving Babis of the early period, 

and the scattered information he gathered in his home town Qazvin. He is 

reasonably accurate and reliable on the Babis of Qazvin and not only supplies 

fresh details on the well known Babis, but introduces a number of new characters 

and describes new events which were either unknown or were barely referred to in 

other sources. 

Abul Fazl Gulpayigani's Tarikh-i Zuhur etc. is a brief introductory account . 
which was compiled in the style of Maqalih-i Shakhsi Sayyah some time in the 

early years of this century. In the first two parts of this work, which cover 

the history of the 'Babi religion' and the 'Baha'i religion' up to 1892, the year 

of Bah;'allah's death, the author clearly distinguishes between the two currents 

though he is careful to establish an intellectual link as well as a historical 

continuity between the two. This is an important distinction which the Bahi'i 

writers of the time had made in order to defend themselves against the 
-

accusations of deviation and deception levelled by the Azalis. But unlike the 

impassioned tone of Hasht Bihisht, in reply to which, it appears, this account 

was written, the tone of the writer is moderate and unoffensive. The original 

MS. of this work in INBA in Gulpayigani's own handwriting is 74 pages. His 

Hujaj al-Bahiya translated into English as The Bahai Proofs seems to be based on . 
this work. 

More important for the study of the early period is his Kashf at-Ghita' which 

was completed after Abul Fazl's death by his nephew Sayyid Mahdi Gulpayigani. 

This is a controversial Bah;'i apologia which initially aimed at resolving the 

problem of Nuqtat at-Kaf and demonstrating the distortions and forgeries . 
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connnitted in the text. Though in many ways it makes a valuable contribution to 

the knowledge of the early period, and though in some instances the authors are 

successful in showing discrepancies in the text of Nuqtat aZ-Kaf, in general they . 
created new problems and connnitted new errors rather than being able to resolve 

the distortions of the allegedly doubtful passages. The Kashf al-Ghita' 's basic . 
argument, particularly on the section written by Abul Fazl Gulpayig~ni seems 

convincing enough to justify the author 1 s doubts on the originality of those 

passages which enhance Subh-i Azal's position, yet the whole tone of this work is 
. 

so much charged with religious zeal that it can hardly defend its argument from 

an impartial viewpoint. Part of the criticism in this work is directed towards 

Browne's introduction to Nuqtat aZ-Kaf, which the authors argue was exceeding the 

limits of scholarly investigation by accusing the Baha'i writers of forgery and 

distortion without providing any viable evidence. Abul Fazl believes, perhaps 

with some justification, that Browne's criticism of the Baha'is is more the 

result of Azali influence than based on historical fact. As far as the events 

and characters of the early period are concerned, Kashf al-Ghita' adds a 

valuable contribution. In some instances Abul Fazl obtained his fresh 

information from Haji Sayyid Javad Karbala'i whom the author met towards the end 

of his life. In spite of its defects and confusions, Kashf aZ-Ghita' is a useful 

source for the critical study of Nuqtat aZ-Kaf or indeed for many other sources 

on the early history of the movement. - - -Beside the above mentioned works, some of the treatises by Gulpayigani such 

as Risalih-i Iskandariyih have occasional interesting points. Another work by 

Ahmad Suhrab on the life of the Bab entitled aZ-RisaZa al-Tisra rAshariya, which . 
is a collection of nineteen talks delivered in Haifa around 1918-19, is also of 

some use. Tadhkirat al-Wafa' of (Abd al-Baha' is a collection of 71 biographies 

compiled in 1915 on the lives of the early Babi-Baha'is. Though this work is 

mainly concerned withthoseBabis who after 1268 emigrated to Baghdad and then 

followed Baha'allah in his exile to Adrianople and Acre, it also gives many 

references to earlier events and has entries under Qurrat al-(Ayn, Nabil Zarandi 

and others. 

A series of narratives on the local history of the Baha'i communities through­

out Iran, which are often based on the accounts and memoirs of the older 

generation, is also recorded in this period. Among them the narrative of Mirza 

Habiballih Afn;n on Shiraz is of special value since it throws new light not only 

on the early life of the Bab but on other Babis of Fars. Fu'adi's history of 

the Babi-Baha'i community of Khurasan which was compiled in 1931, relies both on 

local written and oral accounts and is of great value for the study of the Babis 

of Khurasan. The author, himself originally from Bushruyih and educated in 
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Ashkhabad, made some effort to produce his history in a systematic way. The MS. 

in INBA consists of 462 pp. and is divided into ten chapters under different 

regions and gives, detailed accounts of the history of the towns and villages 

of Khurasan. 

Two accounts.. of the local history of A~arbaij an are written by Mirza Haydar 

(Ali Usk~'i and Aq; Muhammad Husain Milani. The first one which was compiled in 

1343 (1924-5) is a relatively short account (INBA. MS. 25pp.) based on Haydar 

(Ali's own memoirs of the Babis and Baha'is of Usk~, Milan and other parts. The 

account of Muhammad Husain Milani, however, which was written shortly after 

Usk;'i, is more comprehensive. The first part is an independent account (INBA­

MS. 111 pp.) divided into four parts and deals with the Babi- Bah;'i missions to 
- -A~arbaijan, the important converts, the 'martyrs' of A~arbaijan and finally the 

main events regarding the history of the connnunity in this province. The second 

part contains the additional notes on Usk~'i's account (26 pp.). Both authors are 

mainly concerned with the events of the late 19th and early 20th centuries but 

supply useful inforamtion on the people, ·places and events of the earlier period, 

Other local accounts by Natiq Isfahani on Kashan (1309 Sh., 75 pp.), Zaraqani on . - - -Tehran, Ishraq Khavari on Ramadan also add some new details to the early history 

of the local communities. These local accounts and many others on other parts 

such as Yazd and its vicinity, Rasht and Isfahan are important because they expand 

the sphere of Babi history beyond the central themes and enable us to know more 

about the less well known Babis and the less well known events. 

Two other works by non-Babi writers may also be included in this category. 

Zalim al-Daula's Miftah Bab al-Abwab is an Arabic work published in 1903 as an 

abridged version of a longer unpublished account entitled Bab al-Abwab. He was 

the editor of the Persian weekly Hikmat which was published in Cairo at the turn 

of the century. Part of his work was again based on Nasikh al-Tawarikh but he 
-also used other less known or quite unknown sources. He was the son of Mulla 

Muhammad Taqi and grandson of Mull; Muhammad Ja(far Tabrizi. Both his grand-. 
father and his father were amongst the rulama present at the Bab's trial of 

1848 in Tabriz, and as he himself confirms, part of his more reliable information 

is drawn from his grandfather's narrative of his interrogations of the Bab which 

were carried out presumably sometime between 1264 and 1266. He also counts 

amongst his sources a copy of the narrative of Haji Mirzi JinI (without specifying . 
any title) which he particularly maintains has no indication of the succession of 

Subh-i Azal or Bah;fall;h. Though he might have inserted this remark with some 

attention to Browne's opposite views expressed in his introduction to The 

Tarik1~i Jadid of which Za8:m al-Daula was certainly aware, this is still a piece 

of interesting evidence on the problem of Nuqtat a!-X,_-:f. Besides his written 
• 
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sources, za(im al-Daula also met Bah;'all;h, (Abd al-Baha' and some well known 

Baha'is of his time, including Nabil Zarandi in Haifa. He also met Subh-i Azal . 
in Famagusta. Throughout the 181 pages in which he deals with the early 

history of the Babi movement, he is reasonably impartial and objective though 

he occasionally makes gross mistakes and bold exaggerations. In some respects, 

his views have been influenced by the ideas and teaching of Sayyid Jamal al-Din 

Afghani and Shaykh Muhammad (Abduh of whom he speaks with great respect . . 
Occasionally such influences led him to pass unjustified judgements on the ideas 

and activities of the Babis. 

A brief reference should also be made to an Azali work entitled Hasht 

Bihisht. This is a relatively long work produced circa 1890. It is originally 

designed to vindicate the Babi-Azali position which towards the end of the 19th 

century was seriously overshadowed by the spread of Baha'i teachings. Through­

out the course of the Book the effort of the writer or writers (since it is 

alleged that this work was written by Shaykh Ahmad Ruhi Kirmani or Aqa Khan 

Kirmani or both of them) is to reintroduce the Babi theology and orthodoxy in a 

style and language comprehensible to late 19th century Persian intelligentsia. 

Yet in interpreting both the theory and practice of the Babi religion they are 

predisposed to those ideas which at the time were popular in Persian 

intellectual circles outside Iran. As far as the historical value of this work 

is concerned, a brief and somewhat confused account of the early Babi history 

provided in Chapter Eight of this work demonstrates the relatively weak standard 

of Azali historiography. Yet it still contains some interesting points. The 

ugly and offensive language of the writer in the latter part of this chapter 
- -which is marred by distortions and accusations against the Baha'is, further - - -illustrates the depth of the Baha'i-Azali conflict in the closing decades of 

the 19th century. 

Persian and Arabic secondary sources form the fourth category. Here no 

attempt has been made to survey all these accounts since most of them are of 

little historical value. The main focus however, is on those secondary sources 

which contain less accessible or unaccessible primary materials. Zuhur aZ-Haqq . 
of F;zil Mazandarani is a voluminous work of nine volumes on the Babi-Baha'i 

history during its first century of which only Volume III (published circa 1944) 

and Parts One and Two of Volume VIII (published 1975-6) are available. Volume III 

is a biographical dictionary arranged alphabetically under names of provinces 

and refers to more than 660 Babis and other important characters of the first 

eight years of the movement. It is based not only on the better known 

chronicles and general accounts (including the Persian text of Nabil Zarandi's 

narrative) but also on local histories, memoirs and writings of the Bab and 
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early Babis. Less than half of this work (240 pp. out of 532 pp.) is a full or 

partial citation of fresh materials most of which cannot be found in any other 

source. It is this access to the less known sources which makes Zuhur al-Haqq 

an important work for the study of the early period. Yet in some ways Fazil is 

a less than meticulous historian who is at the same time bound within the limits 

of a traditional historiography. He makes errors on dates and personalities, 

and almost never discusses the origins of his sources. 

Another attempt to compile a general history is a two volume work by Avarih 

entitled Kawakib al-Durriya which was published in 1923-4. The first volume 

deals with the Babi-Bah;'i history up to the end of Baha'allah's time; the 

second volume comes down to the end of (Abd al-Baha's period. As far as the 

history of the early period is concerned, Kawakib contains less fresh material 

and less new detail than ZuhuP aZ-Haqq though it exceeds the latter in the . 
number of historical errors and inaccuracies. But nevertheless it is a 

valuable source for study of particular events and characters. Other Baha'i 

works such as Malik Khusravi's Tarikh-i Shuhada-yi Amp and Iqlim-i Nur, Fayzi's 

Khandan-i Afnan and Hazrat-i Nuqtih-i Ula, Ishraq Kh;vari's Nurayn-i Nayyirayn, 

Qamus-i Iqan and other works are essential for the study of particular aspects 

of early Babi history. In these more recent works, the authors follow the 

earlier traditions of Baha'i historiography in their efforts to soften the 

militant tone of the early Babi history. 

The non-Baha'i secondary sources however, for the greater part, consisted 

of a wide range of refutations or polemics which are designed to discredit Babi 

history rather than add anything to our understanding. Their attitude is 

hostile, their use of the sources biased and their facts are distorted. Even 

compared to the earlier refutations of a more traditional kind their standard 

is surprisingly low. A good example of these traditional refutations is Husain 

Quli Jadid al-Islim's Minhaj al-Tatibin which was published in 1320 Q. (1920-3). 

In spite of its hostile and offensive tone, it still contains some new 

information, including some unconnnon examples of the Bab's writings. 

A small group of writers who tried to give a more scholarly character to 

their narratives should also be mentioned. Some like Hasani's al-Babiyun wa . 
al-Baha'iyun and Mudarrisi Chahardihi's Shaykhigari va Babigari were able to 

give a reasonably balanced version of the events. The latter adds some 

valuable new information to both Shaykhi and Babi history. Kasravi 's 

Baha'igari is a short polemic of little historical value. In his criticism of 

the Bab and the Babis, he hardly considers the historical and intellectual 

circumstances. His judgement no doubt was partly influenced by his own vision 

of Pakdini. 
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A more distorted treatment of Babi history may be observed in Adamiyat's 

chapter on the Bab (Dastan-i Bab) in his Amir Kabir va Iran. Though in his 

introduction, the author promises to pursue an 'analytical method free from 

bigotry' and claims that his 'historical analysis' is 'realistic' and 'rational', 

he by no means is prepared to apply these much vaunted values in his own account. 

Besides his obvious errors in historical fact which demonstrates his insufficient 

knowledge and his careless methodology, throughout this chapter he does not 

hesitate to use a highly polemical and indeed offensive language in describing 

the ideas and activities of the Babis. Referring to the Bab's ideas as 'a sack­

full of straw' which has no bearing on 'the world of knowledge and thought' and 

by calling the Babi fighters in Zanjan 'miserable idiots' and Babis themselves 

'charlatans', 'murderers', 'executioners' and 'villains', he indeed gives a very 

real picture of the present state of that school of modern Iranian historiography 

of which he regards himself a pioneer. Still worse is his so-called 'analytical 

method' (ravish-i tahZiZi) which is an extraordinary mixture of a dated and mis­

understood version of the 'philosophy of progress', and a strong urge for 

centralization of power which betrays itself in his glorification of Amir Kabir 

and a good deal of common naivete and delusion. His total obsession with this 

idealised picture of Amir Kabir prevents him from maintaining a balanced view, 

let alone understanding the historical significance of any opposite current. 

A few words should be added about the secondary works in European languages. 

The earliest and perhaps the most significant are the works of E.G. Browne and 

A.L.M. Nicolas. Though he never attempted to compile a history of the Babi 

movement, Browne's efforts in translating, editing, identifying, and publishing 

the Babi, Bahi'I and Azali sources were of great importance in preparing the way 

for a more comprehensive understanding of the Babi history. He was the first 

scholar who seriously undertook the study of the Babis and dedicated a great 

deal of his time and effort to introducing it to others. As he himself indicates, 

one of his first attractions towards Iran, or indeed towards the 'mysterious East' 

by which he was fascinated after reading Gobineau's work, was his interest in 

The Babis. Unlike many of his contemporaries, he writes with great sympathy and 

understanding towards Persians in general and Babis in particular. Most of his 

writings, including his A YeaT Amongst the Persians, and the introductions to his 

translations of Babi works, bear witness to this attitude. He was an orientalist 

in the traditional sense of the word. In his four books and three long articles 

on Babis, he often rendered an accurate translation and a careful edition. More­

over, he added a bulk of useful notes and connnents on sources, the history and - -the ideology of the movement. His criticism of the Baha'is in the Azali-Baha'i 

controversy, which perhaps occupies more than its fair share in his introductions 
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to both The New History and Nuqtat aZ-Kaf, is moderated to a more balanced view 
• 

in his Materials for the Study etc. and A Literary History of Persia (vol.IV). 

He seldom attempts to interpret the Babi history in an analytical way and indeed 

never claims to be a historian in the more modern sense, yet some of his general 

comments particularly in his later works are to be taken into account. 

Nicolas, a French diplomat who spent most of his life in Iran and served as 

Consul-General for 35 years in various cities of Iran (died 1937), shares this 

sympathy and understanding with Browne, but in some respects lacks the same 

scholarly standards. In the course of his long acquaintance with Babi history, 

he published a number of translations which start with the Bab's DaZa'il-i Sabrah 

entitled Le Livre des Sept Preuves de la Mission du Bab and continue with 

translations of the Arabic Bayan (1905) and the Persian Bayan (1911-14). His most 

important work however, is his Seyyed Ali Mohammed dit le Bab (1905), which is a 

general history of the first phase of the movement up to 1854. Besides general 

chronicles and better known accounts, the author also used a number of written 

and oral sources which make his account an important contribution to the history 

of this period. At the beginning of his work, Nicolas gives a list of his sources, 

but throughout the text he often fails to specify them. His careless and some­

times disorganised presentation to some extent reduces the value of his work, 

but still in many parts, including his accounts of the upheavals of Zanjan and 

Nayriz, the execution of Tahirih and the events of 1268 (1852), it remains an 

irreplaceable source. His use of the writings of the Bab is also important since 

he had access to some of the private correspondence of the Bab. But again here, 

his references are unclear and his translations are not always accurate. 

Since the early decades of the present century other works have also been 

produced on the subject. H. Roemer's Die Babi-Baha'i (1912) is a German work 

devoted to the study of the Babi theology. It is based on the major writings of 

the Bab and makes a careful survey of the Shaykhi background of the movement, its 

millenarian significance, its relationship to Sufi and theosophic trends, its 

teachings and its political ideology. Roemer pays little attention to the 

historical aspect of the movement and still less to putting Babi theory into its 

historical context. Tag's Le Babisme et l'Islam (1942) is another study which 

concentrates on the theological aspects. Writing with some degree of Islamic 

connnitment, the author distinguishes between the Babi theory and the Islamic 

orthodoxy by emphasising the heterodox nature of the former. Though little is 

given to establish any link, whether theoretical or historical, between the Babis 

and the earlier heterodox trends, the author, mainly on the basis of earlier 

speculations and suggestions, tends to regard them as the continuation of the 

same deviatory and 'foreign' tendencies. His thorough study of the principles as 
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well as the details of Babi theory in comparison to Islamic beliefs, in which 

he appears to be closer to a fundamentalist Sunni position than to a Shi(i 

approach, in many ways helps to a better understanding of such a distinction. 

Other more recent works have also attempted to interpret the rise of the 

Babi movement and its development in social, economic and political terms. 

Ivanov's The Babi Uprising in Iran (1939) pioneers a new socio-economic approach. 

Keddie's 'Religion and Irreligion in Early Iranian Nationalism' suggests some 

form of continuity between the movement and the later developments in the course 

of modern Iranian history. Algar's chapter in Religion and State in Iran 

discusses the responses of the (ulama and their role both in the formation and 

the suppression of the movement. A detailed survey of these works and many other 

works on the subject is beyond the scope of this study. Most of them use well 

known primary and secondary sources and add little to our knowledge from the 

point of historical fact. However, they are of value for their attempt to 

analyse and interpret the Bab and the Babi movement from different angles. 
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I. Persian and Arabic Unpublished Sources 

(Abd al-Rahim Isfah;ni, Aqa Sayyid (Ismallah). Memoirs. INBA. Lib. (Collection . . 
of narratives and memoirs on Isfahan), M. S. no. 10 28D /6. 

Afnan Ar la' i, Ahul Qas im ibn Mirza Rab ibal lah. Unpublished notes on the hist or-id 

of Afnan family. 

Afnan A(la'i, Mirza Habiballah ibn Mirza Aqa. Tarikh-i Amri-yi Shiraz. INBA. 

Lib. M.S. no. 1027D. 

Ahsa'i, Shaykh Ahmad ibn Zayn al-Din. Hayat aZ-Nafs. - - -Minasian Collection, 
• 

Wadham Library, M.S. no. 282. (Persian translation by Sayyid Kazim 
-Rashti, 2nd ed., Kirman, n.d.). 

Anonymous. Tadhkirat al-GhafiZin. Browne Or. MSS., F.63(9), 228 pp. 

The Bab, Sayyid (Ali Muhannnad Shirazi. Collection of 26 Arabic and Persian 

. 

• 

• 
works: 6 Commentaries (tafsir) on suras and verses of the Qu:rthn; 21 

treatises (risal,a) on theology and Shi(i traditions. INBA. (private 

publication) no.14, 504 pp. 

Collection of 15 Arabic and Persian works: 7 letters and addresses 

(tauqir); 5 treatises (risaZa) on theology and traditions; 2 sermons 

(Khutba) and one commentary (tafsir). INBA. (private publication) 

no. 40, 221 pp. 

Collection 22 Arabic commentaries on suras and verses of the Qurbn, 

Shi(i traditions, etc. INBA. (private publication) no. 53, 431 pp. 

Collection of 29 Arabic and Persian works: 21 prayers (dura and 

munajat) and 8 letters to members of his family. INBA. (private 

publication) no. 58, 184 pp. 

Collection of 12 Arabic works: 6 letters (tauqi r); 3 prayers (du ra) ; 

2 commentaries (tafsir and sharh) on Quranic verses and Shi (i 

traditions; 1 testimony. INBA. (private publication) no. 64, 161 pp. 

Collection of 33 Arabic works: 16 commentaries (tafsir and sharh) on . 
Quranic verses, Shi(i traditions and theological problems; 12 letters 

(tauqir); 4 sermons (Khutba); 1 prayer (dura). Completed on Ramadin . . 
1264 Q. INBA. (private publication) no. 67, 279 pp. 

Collection of 9 Arabic works: 6 commentaries (tafsir) on suras of the 

Qurbn; 3 addresses (tau.qi() and 1 treatise (risala). INBA. (private 

publication) no. 69, 437 pp. 

Collection of 12 Arabic and Persian works: 9 prayers (dura and 

munajat); Shu'unat-i Farsi (q.v,); Sahifah-yi (Adliyah (q.v.). INBA. 

(private publication) no. 82, 205 pp. 
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Collection of 43 Arabic and Persian works: 32 letters (tauqir); 6 

commentaries (tafsir and sharh) on traditions and theological problems; 

2 sermons (Khutba); 3 testimonies. INBA. (private publication) no. 91, 

202 pp. 

Collection of 17 Arabic and Persian works: 10 commentaries (tafsir and 

sharh) on Quranic verses and Shi(i traditions; 4 letters (tauqir); 
• 

1 prayer (dura); 1 sermon (K.hutba); aZ-Sahifa fi Sharh Dura'ihi fi . . . . 
Zaman aZ-Ghayba (q.v.). INBA. (private publication) no. 98, 186 pp. 

Collection of commercial accounts, invoices and bills in siyaq written 

between 1250-1256 Q. (1834-40). INBA. Lib. file 32. 

Collection of 32 letters in Arabic. Brau.me Or. MSS., F.21(9). 

Collection of 4 Arabic letters. Browne Or. MSS., F.28(9), 7. 

Khutba al-Jidda, INBA. (private publication) no. 91, pp.60-73. 

Letter to Muhammad Shah, INBA. (private publication) no. 64, pp.103-

126. 

Qayyum al-Asma', Commentary on Sura Yusuf (Ahsan al-Qisas). Browne Or. . . 
MSS., F.11(9). (Also INBA. (private publication) no. 4; INBA. Lib. 

no. 3034C) . 

. Sahifah-yi rAdliyah, INBA. (private publication) no. 82, XII, pp.134----- .. 
205. 

Sahifa Bayn aZ-Haramayn. Browne Or. MSS., F(9). (Also INBA. Lib. MS.). 

~z.:sahifa fi Sh~rh Dura'ihi fi Zaman aZ-Ghayba, INBA. (private . . 
publication) no. 60, pp.57-154 and no. 98, pp.68-108. 

Shu'unat-i Farsi, INBA. (private publication) no. 82, pp.78-95. 

Tafsir Sura aZ-(Asr, INBA. (private publication) no. 40, pp.6-80 . . 
Also Browne Or. MSS., F.9(6). 

Tafsir Sura aZ-Baqara, INBA. (private publication) no. 69, pp.156-410. 

Also Browne Or. MSS., F.8(8). 

Tafsir al-Ha', INBA. no. 67, pp.1-84. 

Bushr~yihi, Mulla Husain. al-Akhbar alatijamfuha Sayyid al-Ashab (etc.) Mau.Zana .. 
Bab al-Bab fi Arz-i Qaf, INBA. Lib. MS. 3032-C and INBA. (private 

publication) no. 80, II, pp.198-211. 

A collection of four theological treatises (risaZ.a) by early Babis: I. Anon. 

pp.1-197; II. Bushr~yihi (q.v.); Anon. (Apology in reply to ~aji 

Muhammad Karim Khin Kirmani) pp.212-310; Karbala'i, Shaykh Sultan (q.v.) 

pp.310-332. INBA. (private publication) no. 80, 332 pp. 

Dahaji, Sayyid Mahdi. Risalih. Browne Or. MSS., F.57(9). 

Fazil Mazandar;ni, Asadallah. Miscellaneous Notes. INBA. Lib. MS. no. 1028D. 
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Gulpayigani, Mirza Abul Fazl (Abul Faza'iZ). Tarikh-i Zuhur-i Diyanat-i Hazrat-i 

Bab va Hazrat-i Baha'aZZah. INBA. (private publication) no. 9. 

Hamad;ni, Mirza flusain. Tarikh-i Jadid (also known as Tarikh-i Manakji). INBA . 
• 

Lib. MS. 3029, 493 pp. and Browne Or. MSS., F.55(9). Also British 

Library (British Museum) Or. MS. 2942 (see under Browne for 

translation). 

Iran, Vizarat-i Um~r-i Kharijih (Ministry of Foreign Affairs), Markaz-i Asnad, 

Asl-i Mukatibat (original documents), files: 18, 23 . . 
Fu' adi Bushru' i, Hasan. Manazir-i TaPikhi-yi Nihzat-i Amr-i Baha'i dar Khurosan 

being the first part of Tarikh-i Amri Khurasan, INBA. Lib. MS. 

Ishraq Khavari, ( Abd al-Hamid. Tarikh-i Amri-yi Hamadan. INBA. Lib. MS . . 
Lutf rAlI Shirazi, Mirza. Tarikh (Account of the Tabarsi upheaval). Browne Or. 

MSS., F.28(9) 3 and INBA. Lib. MS. 

Mahjur Zavarihi, Sayyid Husain. Tarikh-i Mimiyih (or Vaqayir-i Mimiyih). 

Browne Or. MSS., no. F.28(9) 1 & 2 and INBA. Lib. MS. 

Milani, Mirza Muhammad Husain. Tarikh-i Am"Pi-yi A~abaijan. INBA. Lib. MS. 

3030/b. 

Muharrir, Sayyid Javad. Memoirs. INBA. Lib. (Collection of narratives and . 
memoirs on Isfahan). MS. no. 1028D/a. 

Murin al-Saltanih Tabrizi, Haji Muhammad ibn (Abd al-Baqi. Sharh-i Hall-i . . . 
Tahirih, Qurrat al-rAyn. INBA. Lib. MS. 

Tarikh-i Amr~ (Narrative of the Early History of the Babi Movement). 

INBA. Lib. MSS. A and B. (circa 1338-40 Q.). 

Nabil Qa'imi (Nabil Akbar), Mulli Muhammad. Tarikh-i Badi(-i Bayani. INBA. 

Lib. MS. no. 3033. 

Natiq Isfahani, Muhammad. Tarikh-i Amri-yi Kashan (compiled in 1309 Sh.), 

INBA. Lib. MS. no. 2016D, 75 pp. 

Qahir, Mulla Rajab (Ali. Historical Account. Browne Or. MSS., F.24(9). 

Quddus, Mulla Muhammad (Ali Barfur~shi. Abhar al-Quddusiya or Athar al-Qudd.usiya . . 
(Collection of prayers, sermons and addresses) British Museum (Library) 

MS. B.M. Or. 5110. 

Rashti, Sayyid Kazim. Risala (in reply to four questions). Completed on Dhual-. 
Hijja 1268 Q., 126 folio, Arabic. Minasian Collection, Wadham Library, . 
MS. no. 382. 

Risala Sayr al-Suluk. 
no. 282/b. 

- - --Minasian Collection, Wadham Library, MS. 

_____ . Risalih-i Farsi dar Usul-i (Aqayid. INBA. (private publication) 

no. 4, I, pp.1-216. 
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RisaZih (in reply to Muhammad Riza Mirza's enquiry on Marad) . . 
INBA. (private publication) no. 4, II, pp.216-63. 

Rustam al-Hukama', Muhammad Hashim (Asif). Nasihat Namih va Fihrist-i Mu.nsha'at 

va Rasa'il. Minasiin Collection, U.C.L.A. Research Library, MS. no. 

1270. 

Shahmirzadi, Aqa Mir Abu Talib. Tarikh (Narrative of the Tabarsi upheaval). 

INBA. Lib. MS. 3032. 

Sharifatmadariyan, rAbd al-Karim. Sharh-i Zindigi-yi Mulla Muharmnad Hamza . 
Shariratmadar. INBA. Lib. MS. no. 1009D. 

Usku'i, Mirza Haydar (Ali. Tarikh-i Amri-yi A~arbaijan. INBA. Lib. MS. no. 

3030/a. 

Zabih Kashani, Haji Muhannnad Ismaril (Fani). Masnavi. - - --Minasian Collection, 

Wadham Library, MS. no. 787. 

Zanjani, Aqa Mirza Husain. Tarikh-i Vaqayir-i Zanjan (Narrative of the Zanjan 

upheaval in 1266-7 Q. (1850-51)). INBA. Lib. MS. no. 3037, I and II. 

Together with two other narratives by (Abd al-Wahhab Zahid al-Zaman 

(III) and Hishim Fathi Muqaddam Khalkhali (IV) . 
• 

Zaraqani, Mirza Mahmud. Vaqayi(-i Tihran. INBA. Lib. MS. no. 3047, 15 pp. 

II. European Unpublished Sources 

Abbott, K.E. Report on Commerce of the South of Persia, 1849-50, F.O. 60/165, 

333 pp., Feb. 1851. 

Foreign Office, Volumes of diplomatic and consular correspondence and other 

reports preserved in the Public Record Office, London: F.O. 60/104, 

105, 107, 108, 113, 114, 116, 117, 152; F.O. 195/237; F.O. 248/113-114. 

III. Published Works in Persian and Arabic 

(Abd al-Baba', (Abbas. Maqalih-i Shakhsi Sayyah Kih dar tafsil-i Qaziyih-i Bab . 
nivishtih shudih. See under Browne, E.G. A Traveller's Narrative. 

(Al so Bombay, 1890 and Tehran, 119 Badir/1341 Sh.). 

Tadhkirat al-Wafa' fi Tarjama Hayat Q:udama' al-Ahibba'. Haifa, 1342 Q . 
• 

/1924. 

(Abd al-Hamid, Muhsin. Alusi Mufassiran. Baghdad, 1969. . . 
Adamiyat, Firayd~n. Amir Kab?r va Iran. 3ed ed. Tehran, 1348 Sh. 
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Adamiyat, Muhammad Husain Ruknzidih. Danishmandan va Sukhansarayan-i Fars. 

4 vols. Tehran, 1337-40 Sh. 

Afnan, Muhammad. 'Marahil-i nafwat-i Hazrat-i Nuqtih-i Ula' in Muta.Zi(ih-yi 
0

Mafarif-i Bah?t'i. X, Tehran, 
0

132 Badi(/1976. • 

Ahsa'i, Shaykh Ahmad ibn Zayn al-Din. Jawami r aZ-KaZim, 2 vols., Tabriz, 1273-
. 

6 Q. I. Risala al-risma wa al-Rijra (2nd ed. Karbala', 1392 Q.); . 
Risala aZ-Musawiya; Risala (in reply to Mulla Muhammad Anari) . 

• 
II. Risala al-Hamliya; Risala al-Khaqaniya; Risala al-Taubaliya 

• 
(Lawamir al-Wasa'il). 

Sharh al-Fa:wa'id, 2nd ed., Tabriz, 1274 Q. 

----- ¥ Sharh al-Ziyara al-Jam'ia aZ-Kabira, 2 vols., Tabriz, 1276 Q. 

(4th ed., 4 vols., Kirman, 1355 Sh.). 

Ahsa'i, Shaykh (Abdall;h ibn Ahmad. RisaZih-i Sharh-i Ahval-i Shaykh Ahmad ibn 

Zayn al-Din Ahsa'i. Persian translation by Muhammad Tahir Kirmani, 

Alusi, 

. . 
2nd ed., Kirman, 1387 Q. 

(Ali (Ala al-Din. al-Durr al-Muntathar fi Rijal al-Qarn al-Thani 'A.shar 

wa al-Thalith ¼shar. 

1976. 

- - - - - -Edited by J. Alusi and A. al-Jaburi, Baghdad, 

Al~si, Shaykh Shihab al-Din Mahm~d, Ab~ al-thana'. RUh al-Marani fi Tafsir aZ-
• . 

Qur' an al- (Azim wa aZ-Sab r al-Mathani. B~laq, 1301-10/1883-92 (2nd 

ed., 30 vols., Cairo, 1345 Q.). 

Amin al(Amili, Sayyid Mu~sin. Aryan al-Shira. Damascus, 1354 Q. 

Amin, S.H. 'Ittilarati dar barih-yi darvishan-i Khaksar' in Rahnama-yi Kitab . . . 
XX (1356 Sh.), pp.229-34. 

Anonymous. Qurrat aZ-rAyn. 1368 Q./1949. 

Avarih, (Abd al-Husain (Ayati). aZ-Kawakib al-Durriya fi Ma'athir al-Baha'iya . 
. 

2 vols., Cairo, 1342 Q./1923-4. 

A~~tI, Muhammad Hasan. Baharistan dar tarikh va tarajim-i rijal-i Qa'inat va . 
Quhistan. Tehran, 1327 Sh. 

~zud al-Daulih, Ahmad Mirza. Tarikh-i (Azudi. Edited by H. Kuhi Kirmani, 
• 

Tehran, 1327 Sh. 

al-Azzawi, (Abbas. Dhikra Abi aZ-Thana' al-Alusi. Baghdad, 1377 Q./1958. 

Tarikh al-(Iraq Bayn Ihtilalayn. 8 vols., Baghdad, 1353-76 Q./ . 
1935-56. 

The Bab, Sayyid (Ali Muhammad Shirazi. Bayan al-(Arabi (including Lauh HaykaZ . 
al-Din and Tafslr dura'ihi az Haykal al-Din). Tehran, n.d. 

Dala'il-i Sabrah. Tehran, n.d. 

Kitab-i Bayan-i Farsi. Tehran, n.d. 
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-----· Muntakhabat-i Ayat az Asar-i Hazrat-i Nuqtih-i Ula. Tehran, 134 

Badi /1978. 

Qismati az AZwah-i Khatt-i Nuqtih-i Ula va Aqa Sayyid Husain Katib. 

Tehran(?), n.d. 
- -Baghdadi, (Abd al-Qahir. al-Farq Bayn al-Firaq. Translated into Persian by 

M.J. Mashk~r under Tarikh-i Ma~ahib-i Islam. Tabriz, 1333 Sh. 

Baghdadi, Aqa Muhammad Mustafa ibn Shaykh Muhannnad Shibl. Risala. Cairo, . . . . 
1338 Q./1919 (together with A. Suhrab al-RisaZa). 

Baha'allah, Mirza Husain (Ali N~ri. Majmu(ih-i Alvah-i Mubarakih. Cairo, 
• 

1338 Q./1920. 

Kitab-i Iqan. Cairo, 1352 Q./1933. (English translation entitled 

The Book of Certitude by Shoghi Effendi, London, 1946). 

Bahrani, N~rallih. Kitab al-rAwalim. Partly published in Tehran and Tabriz, 

1318 Q. 

Bahrani, Shaykh Yusuf. Lu'lu' al-Bahrayn. Tehran, 1269 Q . 
• 

Bamdad, Mahdi. Sharh-i Hal-i Rijal-i Iran dar Qarn-i 12, 13, 14 Hijri. 6 vols., 

Tehran, 1347-53 Sh. 

Bayza'i, Nirmatallah Zuka'i. Ta~kirih-i Shurara-yi Qarn-i AvvaZ-i Baha'i, 

3 vols., Tehran, 121-126 Badi(/1965-70. 

Bihbahani, Aqa Muhannnad Baqir. Fawa'id al-Ha'iriya (appendix to Fusul of Muhaqiq 

Tusi) Tehran, 1270 Q . 
• 

aZ-Ijtihad wa al-Akhbar (appendix to ruddat aZ-UsuZ of Shaykh Tusi) 

Tehran, 1314 Q. 

Burqiri, Abul Fazl. Haqiqat al-rirfan, Tehran, n.d . 
• 

al-Bustani, Butrus. Da'irat aZ-Mararif (EnayaZopedie Arabe). 1st ed. Beirut. 
- -Art. Babiya (Babisme) attributed to Sayyid Jamal al-Din Afghani, V, 

(1881), pp.26-28. 

Dakhil Maraghihi, Mulla Husain. D?van-i Marasi . Tabriz, n.d. 

Davani, (Ali. Vahid-i Bihbahani. Qum, 1378 Q./1337 Sh . . 
Da~di, (Ali Mur;d. 'Ravish-i Ahl-i Baha' dar Nigarish-i Tarikh dar haZZ va . 

Istiqbal' in Mutali(ih-yi Mararif-i Baha'i. XI, 132 Badir/1976 . . 
Dunbuli~ (Abd al-Razzaq Bayg (Maftun). Ma'athir-i Sultaniyah, Tabriz, 1242 Q . . 

Translated by Brydges, Sir H. Jones The Dynasty of the Kajars, London, 

1833. 

Tajribat al-Ahrar wa Tasliyat al-Abrar. Edited by H. Qazi 
- - - -Tabataba'i, 2 vols., Tabriz, 1350 Sh. . . 

Fani, Muhsin (Mulla M~'bad, Shah M~'bad). Dabistan al-Madhahib. Lucknow, 

1298 Q./1881. 

Farid, Bad Ir allah. 'Mabahith-i Mutinavvi (ih' 1n Mu.tali rih-i Mararif-i Baha'i, 

IX. Tehran, 132 Badif/1976. 
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Fasi'I, H;ji Mirzi Hasan. Fars Namih-yi Nasiri, 2 vols. (in one), Tehran, 

1312-13 Q. 

Fayzi, Muhammad (Ali. Bazrat-i Nuqtih-i Ula. Tehran, 132 Badif/1352 Sh. . . . 
_____ . Khandan-i Afnan, Sidrah-i Rahman. Tehran, 127 Badi(/1971. 
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