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Note on transliteration

The author has employed several systems of transliteration in the
preparation of this work. Persian and Arabic words have been transliterated
PR

according to the system used by the Bah&'i World Faith, as exemplified in

Shoghi Effendi's translation of ¥abil-i-A®zam's The Dawn-Breakers and H. M.

Balyuzi's The Bab. Sanskrit and Hindi words have been transliterated

according to Sir Monier Monier-Williams' A Sanskrit-English Dictionary.

For geographical lccations in India the spellings of the 1961 Census of
India have been used. Quotations are reproduced in their original form,
even though differing from the spelling and transliteraticn used in this

study.



Introduction

The Bah&'l World Faith is a contemporary religicus movement which at
the present time is supporting propagation activities in over three
hundred countries and dependencies throughout the world. It is classified
as & religious movement because its teachings and assertions of authority
are claimed to be derived from the Sacred% specifically, an omnipotent
and transcendent God, as manifested in the personage of a prophet figure2
known by the title 'Bah&'u'lléh' (the Glory of God).

Since its early years of inception in nineteenth century Persia, the
Bahd'i Paith has received very little scholarly attention. Outside of
the pioneering efforts of the famed Cambridge Orientalist, E. G. Browne,
whose work on the early history of the Babi-Bahi'i movement stands
unequalled, the Faith has been virtually bypassed as a topic of academic

research.® Even in Browne's time his work on an ‘insignificant sect of TIslam!

1 Here reference is made to Emile Durkheimfs distinetion between the Sacred
and the profane. As he states, 'The division of the world into two
domains, the one containing all that is sacred, the other all that is
profane is the distinctive trait of religious thought.' (The
Elementary Forms of the Religious Life, trans. by Joseph W. Swain,
(New York, 1965), p. 52). Thus it is the peculiarity of religious
thought to set aside certain categories of reality as being
inherently distinct from common spheres. Although the author is
aware of the shortcomings associated with this definition, he still
feels it is one of the most useful in terms of understanding the
existential dimensions of religicus thought, and therefore its use here.

2 The term ‘prophet! iz used in the sense that it is employed by Max Weber;

that is, '... a purely individual bearer of charisma, who by virtue
of his mission proclaims & religious doctrine or divine commandment.'
(The Sociology of Religion, trans. by Ephraim Fischoff, (London,
1965), p. 46). More specifically, the author implies the 'ethical'
prophet who 'Preaching as one who has received a commission from god,
he demands obedience as an ethical duty.! (The Sociology of Religion,

p. 55)

Although some work was carried out by Furopean and American scholars, none
of it compared to Browne's efforts either in volume or intensity.



brought him criticism.3 Browne felt, however, that & record of the early
years of the Faith's development would be invaluable if it were later to
evolve into an established world religion, The rapid expansion of the
Bah&a'l Faith in recent years has justified Browne's efforts. Since the
time of his work, however, many new developments have taken place within
the movement. From its tumultuous beginnings in nineteenth century Persia
the Bahid'f Faith has cver the past 130 years developed into an
internationally recognized world religion with headgquarters in Haifa,
Israel, and functioning communities on every continent of the glcbe, 1t
is no. longer a 'Persian' religion, but an international crganization whose
doctrines and institutions are influencing millions of pecple from many
different cultural backgrounds. This fact slone should make the movement
one of interest to the student of comparative religion, and it was with
such thoughts that the author decided to investigate the present day
gctivities of the BanhA'i Faith.

Having decided to conduct such a study, a suitable environment had
to be found in which research could be carried cut. One of the countries
in which the Bah&'l movement has rapidly expanded in terms of declared
believers is India. From the time of its inception in that country (1872}*
until the early 1960's, the Bah&'i community remained a small and often
isolated group of urban believers whose numbers prcobably did nct amount
to more than a thousand souls, However, with the development of

internationally directed teaching campaigns aimed at enrolling the masses

3 Browne noted in his introduction to M. Phelp's Life and Teachings of Abbas

Effendi that the Oxford Magazine's issue of May 25, 1892, had considered
that the history of a recent sect which has gffected the least important
part of the Moslem world and is founded on a perscnal claim which will
not bear investigation for a moment was quite unworthy of the learning
and labour which the author brought to bear upon it. See the abcve
source, p. ¥ii-xiv,

This year marks the arrival of a missionary especially sent to the
subcontinent by Bah&'u'lldh. For details see Chapter 2.



of humanity, the situation changed drastically. Alwost overnight the
nurber of declared believers in India jumped from less than a thousand in
1960 to close to four hundred thousand by 19T'l.L.L'L The work was accomplished
by travelling BahZ'{ teachers who personally went to the villages of India
to proclaim the message of the Faith and enroll those villagers who wished
to became members, This phencmenon, known throughout the Bahd'{ world

as mass teaching, was particularly successful in two regicns of central
India in the state of Madhya Pradesh, namely, the areas surrounding the
cities of Gwalior and Indore - Ujjain, the latter being known by the folk
name of Malwa. In Malwa alone over one hundred thousand persons signed
declaration cards.*

Having enrolled the new declarants, the leadership of the movement
(from this time referred to as the Bah&d'{ Administrative Order) has set
about to try and educate many of them in the variocus aspects of Bahi'i life,
as its aim is tc develop communities of believers throughout the world
which are able to function within a framework of the movement's socio-
religious institutions. However, due to lack of funds and a limited
pumber of trained village teachers, in Malwa the Bahi'i Administrative
Qrder has concentrated on trying to intrcduce the Faith's teachings and
institutions intc a number of 'model village' communities, scme of which
waintain resident Bah&'i teachers who have been specifically trained to act
as coumnunity leaders., It is hoped that these 'model village' communities
will be able to evolve into springboards for further community development,

and conseguently they are the focal point of Bahid'il educatiocnal efforts in

} .. . . , . .
i These are the official figures issued by the Hational Spiritual Assembly

of the Rahd'is of India in July of 1973. For & detailed list of
figures regarding the growth of the Baha'i community in India see
Chapter 2.

As most of the villagers in rural Malwa are unable to read or write
many of them declared their belief by imprinting their thumb marks
on Bah&'i declaration sheets.



Malwa. Given this situation, the region seemed an excellent laboratory
in which to examine the current activities of the Bsha'i Faith, and

consequently I decided to focus my study on the movement's work in rural

HMalwa.

1T

The main purpose of the present study is to examine the various
doctrines, teachings, and institutions of the Bah&'I Faith, boeth in theory,
and as they are being implemented in a specific cultural environment,
The work's sccpe, however, is not restricted to one discipline, as it
also traces the movement's historical development from its earliest days
in Persia to the advent of the mass teaching era in India and attempts to
analyze from normative and.structural points of view the various aspects
of BabA'l community life. Consequently, it is hoped that the study will
be of interest to the historian and the sociclegist as well as to the
student of comparative religion.

In terms of organization the work is divided into three parts., Fart
I (Chapters 1~3) is primarily historical in outlook, while Parts II
(Chapters L4-6) and III (Chapters 7-11) are more sociclogical in orientation.

Chapter 1 traces the growth of the movement from its inception in
nineteenth century Fersia to its emergerice as an international faith.
Being essentially an introductory chapter,it does not contain vast amounts
of historical detall, but focuses on the major events that have highlighted
the Baha'l Faith's historical evelution.  Regarding the early history of
the movement three main sources were consulted. The first,entitled The

Dawn-Breakers, written by Nabilui—ﬁ%am (Mubammad Zarandi), a companion of

Baha'u'llédh, and translated by the movement's appointed Guardian, Shoghi

Bffendi (1897 — 1957), is the official Behda's history of the early years

of the Faith. The other two, A Traveller's Narrative and The Tdrikh-i-Jadld,



were both translated by E. G. Erowne. The former was written by the son
of BahAd'u'lléh, ‘Abdu'l—BahéB, while the latter was penned by a certain
Mirz& Husayn of Hamadén. In addition to the authors' accounts, both
works contain Browme's own notes and comments which,being based on his

thorcugh examination of various B&Abi-Bahi'

i, Muslim, and Eurcpean sources,
were extremely helpful. Along with these major works pumercus secondary

sources were ccnswlted including ameng others: several articles written by

Browne and published in The Journal of the Reoval Asiatic Soeiety of Great

Britain snd Ireland; his edited volume Materials for the Study of the Babl

Religion, which contains several translaticons of origina’ documents

pertaining to the Faith; Comte de Gobineau's Les Relizions et les

Philosophies dans 1'Asie Centrale; H. M. Balyuzi's The Bab and Bahi'u'llih;

Lord Curzon's Persia and the Persian Question; and A, Bausani's articles

on the BAb and Bah&'u'lldh in the Freyelopaedia of Islam,

The period from the death of BahA'u'lléh to the present has been based
on several Bah&'f original sources, the most impertant of which was Shoghi

Effendi's God Passes By, a work describing the growth of the movement from

its inception through the time of his leadership. Other important scources

for this period include: “Abdu'l-Baha's Will and Testament and Tablets of

the Divine Plan; the letters and correspondence of Shoghi Effendi,

published in various volumes including Bahi'i Administration, The Promised

Day Is Come, The World Order of Bahd‘u'lléah, Dawn of a lew Day, The Advent

of Divine Justice, Citadel of Falth, and Lebters from the Guardian to

Australis, and Jev Zealand; the Universal House of Justice's6 Wellspring

- * rd . .
of Guidance, a collection of messages sent to the world's Bah&'i communities;

5

At the time of Browne's translation the author was not known. It was
later uncovered that it had been penned by Bzhd'u'lldh's son,
tibdu'l-Baha.,

The supreme legislative body in the Bah&'i Faith, whose headguarters are
located in Heife, Israel.



and the thirteen vclume set of The Bahd'fl World: An International Record,

a series of reference works published under the guspices of the REahi'i
Faith between the years 1927 and 1970. In addition, numerous secondary
sources were consulted, all of which are listed in the bibliography at
the end of the study.

Chapter 2 outlines the evolution of the Faith in India from the time
of its earliest contact with the subcontinent up to the beginning of the
mass teaching era. Much of the information in this chapter was obtained

from two American BahZ'i publications, the aforementioned The Bahia'i World,

and an early pericdical, Star of the West: (1910 - 1933), both of which

contained numercus progress reports of Bazhi'l asctivities in India over
the years. In addition to these scurces, use was also made of an Indian

publication, Bahid'i Newsletter, whose various installments contained

valuable information regarding the growth of the Indian Bahid'il community.
Chapter 3, the last chapter in this section, deals with the rise of
the Bah&'i movement in the area of central India known as Malwa, tracing
its growth and development in the region from the time of the first Baha'fl
resident (1942) +to the present day. VWhile scme of the information for

this chapter could be gleaned from Bahi'i Newsletter and unpublished

correspondence of the Indian National Spiritual Assembly,T the majority
of data had to be obtained by means of personal interviews with those
individuals who participated in the events. Consequently, a large part
of Chapter 3 is original history as recounted by the Bah&'l pioneers who
made it.

Part II looks at the sociological framework within which Bah&a'i
teachings are being promulgated. The first part of Chapter 4 ouflines

the outstanding characteristics of the contemporary Malwa village social

T The paramount Bahi'il administrative body in India.



system, highlighting those aspects of the system that are experiencing
stress as a result of their contact with mcdern influences. In the second
part Bahd'f statistical information for the region is presented along with
short descriptions of the five 'model village! communities from which the
author's examples of community development were taken. The primary
purpose of this chapter is to inform the reader of the type of social
milieu into which Bahi'{ doctrines and institutions are being introduced

so that he might better appreciate both the cbstacles and coagencies with
which the movement's teachers are confrouted in their attempts to implement
Bah&'i teachings in village communities. In preparing the chapter two

works were extensively consulted: Adrian Mayer's Caste and Kinship in

Central India, and K. 8., Mathur's Caste and Ritual in a Malws Village.

Both of these works were based on Tield studies carried cut in Malwa

' 8
villages, Mayer's in village Ramkheri in Dewas district, and Mathur's
in village Potlod in Indore district. Furthermore, several sources

relating to social change in India were used, the most cutstanding of

which were M., N. Srinivas' Social Change in Modern India, and I. XK.

Ishwaran's edited volume Change and Continuity in India's Villages. This

information, moreover, was supplemented by the author's own personal
experiences in Malwa. ™

Chapter 5 analyzesthe organizatiicnal structure of the vehicle that
is actively promoting the propagation and consolidation efforts of the
Bah&a'{ Faith both in Malwa and in numerous countriss throughout the world,
the Bzhd'i Administrative Order. Tts pages examine the various levels of
the Baha'{l administrative superstructure, with specific reference being

given to their medes of operation in India and the resulting influences

Mayer uses Ramkheri as a pseudonym.

*
" The author spent six months in India doing field work.



exerted on Malwa. The analysis is net only based on numercus Bahi'i
written sources but on perscnal interviews with individuals who are

actively involved at all levels of Bahi'f leadership. These included

talks with members of naticnal and local adwinistrative institutions in
India as well as discussions with persons holding positions of internaticnal
rank.

Chapter 6 describes the various channels of communication by which
the Bah&'i Administartive Order in India maintains contact with its new
declarants. These institutions are the primary conveyors of the
movement 's teaching and consolidation activities in Malwa, and conssquently
they can be considered the backbone of the educational prozram in the region.
The data concerning their structure and modes of operation was obtained
primarily through personal contact with them in the field, although some
information was also acquired from specific written material gathered at
the Bah&'i natiocnal office in New Delhi.

Part III constitutes the core of the work, In this section the
essential sociological guestions with which the study is concerned are
raised. They are as follows:

1) What are the doctrinal and institutional norms of the
Bah&'Y Faith .
2) How are these norms being related tc the Indian cultural
environment?
3) To what extent do Bahid'il institutions in five 'model village!
communities reflect these norms?
The individual chapters in Part IIT focus on the varicus doctrines and
socio-religious instituticns that are being introduced intoc 'model village'
communities in Malwa. These aspects of community life can be divided into

five main categories: doctrines and beliefls, ritual and ceremony, social

principles, administration, and education and propagation. Fach chapter



examines the given category's teachings or institutioanboth as they are
described in official Baha'f 1iteraturg)and as they are being taught in
rural Malwa. In addition, at the end of each chapter data regarding the
implementation of these teachings and instituticns in five 'model village!
communities has been cited.9 By comparing the structural manifestations
with the normative formulations deductions are made as to the degree of
institutional develeopment that has taken place in these communities.
Chapter T presents the fundamental doctrines and beliefs of the Bahi'g
Paith. The discussion 1s primarily concerned with those doctrines which
have traditionally been referred to as theological or metaphysical. The
bases for this information have been the works of the founder of the Faith,
Bahd'u'l14h, and his son #Abdu’l-Bahi. Only official Bahd'i translations
have been used, that is, translationswhich have been published under the
auspices of the Bah&'i World Faith. As stated at the outset of this

introduction, the present work is concerned with the Bah&'{ Faith in its

contemporary form. As it exists today it is no longer a ‘Persian' religion.

9

This information 1s based both on personal observation and reports of
informants. Unfortunatly, due to the author's movements in the rural
sreas being governmentally restricted, first hand observations could
not be personally verified as being typical over an extended period
of time, and conseqguently he has also relied on data supplied by
1) members of the Bah&'{ Administrative Order who have had contact
with the 'model' village'communities, and 2} Bahid'i teachers who
reside in the communities under examination. Although this presents
a methodological problem of having to depend to some degree on the
reports of individuals within the crganization under study, the fact
that these reports were for the most part consistent with
cbservational experiences allows for their use. It is realized,
however, that it is dangerous to make finalized conclusicns based on
such data, and consequently in each of the chapters in this section
and again in the conc¢lusion only speculative deductions are made.

The central aim of this work, however, is to investigate the doctrines
and institutions of a religious organization as they are being related
to a specific cultural environment and not measure the degree of
religio~cultural change they have induced ~ a task that would be
virtually impossible for less than a team of field workers. Thus, the
'model village' data is primarily desigred to be viewed as specific
examples of the implementation of Bah&'i instituticus in the rural
areas and not illustrations of overall comunity development.
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Since its development into an international organization, the Baha'i
Faith has had its scriptures translated intc numerous world languages, the
most prominent of which in terms of volume has heen English. In fact,
cutside of ErénjEnglish has become the unofficial language of the Bah&'i
Faith.lo From the point of view of this study the opinions held by present
day Bah&'i orthodoxy are considered important, for they reflect the
doctrines which are currently being promulgated both in India and other
countries throughout the world. Therefore, as the work is being written
in English, the official translations are of greater value than the Persian
originals themselves.

The following works of BahAd'u'llah were used in the preparation of

this chapter: The Kit&b-i-Igin (Book of Certitude)}, revealed in Baghd&d

in the year 1862 as a reply to the questions of a certain H&J{ Mirzd Siyyid

Muhamrad; The Hidden Words, composed in Baghd&d in the year 1858; The

Seven Vallevs and The Four Valleys, Bahd'u'llah's two cutstanding mystical

works, also composed during the Baghddd period; and Epistle to the Son of

the Wolf, revealed during his years of imprisonment in ¢ kk&. In addition,
several compilations composed of various tsblets and meditations have been
consulted including: +two compilations arranged by Shoghi Effendi, Gleanings

from the Writings of BahZ'u'llah, and Prayers and Meditaticns; a

collection of the writings of both Bah&d'u'llah and *Abdu'l-Bahd entitled

Bahéd'i World Faith; and The Behi's Revelation, a source contalning several

of Bah&'u'lldh's smaller tablets.
To the Band'i world the writings of !Abdu'l-Bahd are also considered
holy. 0f these, numercus letters and discourses have heen collected

and published in three volumes under the title of Tablets of Abdul-Baha

Abbas. Use has also been made cof several works comprising the public

10
The Faith's Guardian, Shoghi Effendi, wrote extensively in English, and

the Universal House of Justice consults in this medium,



addresses given by *Abdu'l-Bahé during his travels in Furope and Horth

America. These include “Abdu'l-Bah& in London, ‘*Abdu'l-Bahi in Canada,

and Paris Talks. Another source containing abundant material regarding
Bah4'i doctrines is a collection of table talks presented by *4bdu'l-Bahi
to a Bahd'i pilgrim, Laura Clifford Barney, in the prison city of %Akka
during the years 1604 - 1906 and later published in English under the

title of Some Answered Questions. Finally, the author also consulted

‘Apbdu'l-Bahé's long essay addressed to the Bah&d'is of Iridn in the year

1875 entitied The Secret of Divine Civilization.

Chapters 8 and 9, 'Ritual and Ceremony' and 'Social Principles', follow
the same pattern of construction as Chapter T. In btoth instances, after
presenting the theoretical teachings involved, the means and methods by
which they are being introduced into the rural areas are examined. This
information is then supplemented with specific examples taken from the five
'model willage' communities.  Besides making use of the above listed works,
in writing this chapter the author alsc consulted: the Universal House of

Justice's recent publication, & Synopsis and Codificaticn of the Kitéb-i-

Agdas, a swmiary of the basic laws and ordinances laid down by Ban&'u'llédh;

Bahi'i Prayers, a standard Bahd'i prayerbook; Bah&'l Hews, an American

periodical; several Indian publications including The Hew Garden and Bahai

giE (BahAd'l Songbook); and correspondence from both Shoghi Effendi and
the Indian National Spiritual Assembly.”

Chapter 10 analyzes local BahZ4'i administrative institutions. As
well as introducing the Faith's doctrines and devotional imstitutions intc
village communities, the Bahd'f{ Administrative Order is also attempting
to establish administrative institutigns within their confines which can
act both as catalysts for community development and links of communication

with the rest of the Bahd'i world. These institutions are not only being

*
Much of the latter being unpublished correspondence.



introduced in Indiajbut in every community around the world where Bah&a'is
reside, and their establishment and development is an essential part of

the Bah&'i movement's consolidaticn plan. In formulsting this chapter
several primary works have been consulted including the previously mentioned

writings of Shoghi Effendi as well as twe sources published by Bah&a'i

agencies in Great Britain and the United States, Principles of Bahd'i

-

Administration and The BahZ'i Community. Following the pattern of other

chapters, the author first describes the normative formulations of these
institutions and then notes how they are being established and nurtured
in the villages of rural Malwa.

The final chapter in this section, Chapter 11, states the Baha'l
position regarding community education and propagation. It is primarily
concerned with describing the educational institutions established by
the Baha'i Administrative Order in Malwe, specifically, seasonal schools,
regicnal conferences, and village primary schools. In addition, it briefly
examines the role villagers are playing in helping to propagate the Faith,

Chapters T through 11 are essentislly descriptive in nature. While
some degree of analysis is contained within their pages the main analytical
discussion has been reserved for the Conclusion, Drawing on the data
supplied in the body of the work,the final chapter attempts tco make some

comprehensive statements concerning the aims and accomplishments of the

Baha'i Faith in Malwa.

III

A basic question with which we must come to terms at the outset of
this study is the one concerning the meaning of the statistical figures
cited in the above paragraphs. In India there are almost four hundred
thousand declared believers, and in Malwa over one hundred thousand

villagers have declared their belief in Bah&'u'llah, Yet, in terms of
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individual commitment what do these figures really indicate? Of course
the author realizes that the gquery is one that can never be answered
sufficiently. The very act of asking such a question assumes that there
is an objective measure for determining an individual's faith, which

there 1s not. However, from a sociological point of view, certain indices,

§
such as attendance at religious functions, acceptance of certain doctrines,
and participation in passage rituals,joften denote, if not the strength of
an individual's belief, at least his degree of invcolvement with religion

as a scocial institution. In terms of the Bahid'l community in Indis,
however, information of this nature is not availsble, and the large

number of villages in Malwa alcne where declarants reside (6,572) makes

the acquisition of such data virtually inmpossible. Consequently, at

this time the best one can do to come to an understanding of the situation
in India in general and Malwa in particular is to rely on the informaticn
supplied by those persons who have been most active in the teaching werk
within the country.

Acceording to individuals who hold positions of leadership within the
Baha'i community in India;the Ban&'l population can be divided into twe
basic categories. On the one hand there are the declarants who are
considered 'deepened! Bahd'is. This category includes those believers
who are well-informed about the history, doctrines, and teachings of the
Faith and participate on a regular basis in the movement's various socio-
religious institutions. This group would amount to less than 1% of the
total number of declarants in India and would be found mainly in urban
areas., Most of the individuals in poszitions of leadership in the
community come from this segment of the Bah&'i population. On the other
hand there exists the great mass of village declarants who can be
considered 'undeepened' Bahid'is, While they have declared their belief

in Bah&'u'lldh as a prophet, in terms of behavior they are still
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essentially Hindu. Consequently, when it is said that today there are
four hundred thousand BahA'is in India, this statement must be gualified
by adding that for close to 99% of the declarants being a Bah&'{ means
little more than having made zn assertion on an ideclogical level of
the acceptance of certain religiocus doctrines and social concepts,
However , such declarations should not be dismissed as being completely
insignificant, The fact that a large number of villagers in rural
Malwa have made these asserticns is indicative that there is potential
for change in the villages. In fact, it is the faith in this possibility
that has led the Bahd'i Administrative Crder to undertake a campaign of
educating new declarants in the various aspects of Bah4'{ community life.
An example of this faith can be seen in the following lines taken from
an unpublished essay written by ocne of the leading Bah&'i teachers in
India:

BahA'u'lléh says that everybody on earth is capable

to receive His Message and to know Him Who is the

Manifestation of God on earth. About the creative

power of the Word of God he says that "every Word

that proceedeth out of the mouth of God is endowed

with such potency as can instill new life into every

human frame, if ye be of them that comprehend this

truth. 11

Another question concerning the new declarants which must be brought
forward at this time is the one relating to thelr caste backgrounds. Is
there any specific stratum of scciety from which the Bah&a'i Faith has
drawn its believers? According to those teachers who have been most
active in Bahi'i propagation activities in rural Malwa, the initial years
of mass teaching (1961 - 1963) saw a large number of lower caste members

enroll in the Faith, particularly persons from those castes which have

traditicnally been referred to as ‘unclean' and 'untouchable’. However,

11 3o0smmand Fathea'zam, 'One Year Teaching Amcng the Masses', unpublished
essay, p. 1
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with the advent of new teaching techniques in the mid-1960's whereby

higher castes were directly approached, many ‘clean' caste Hindus also
enrolled. Therefore, while in terms of numbers the majority of declarants
in Malwa would still come from the lower levels of society, in many of
those villages which have received the designation 'model village' a good
number of 'clean' caste declarants can be found, and many of the most active

Bahd'is in the region come from this stratum of society.

w

As has already been indiceted, much of the data used in this study
was collected by means of personal contact with the Bahad'i Faith in India.
The aunthor spent six months in that country during which time he was able
to meet and interview many of those people who are involved in directing
the movement's teaching and consolidation activities. These inecluded the
Secretary of the National Spiritual Assembly, members of important national
and regional committees, a continental counsellor, institute teachers, and
travelling teachers. Moreover, in Malwa use was made of the technigue
of participant observation whereby the researcher places himself in direct
face to face contact with his cbject of research. This meant participating
in teaching institutes, committee meetings, teacher training sessions, and
devotional meetings, as well as making several trips to local Bahd'i village
communities.,

As a technigue of social research participant observation has been,
to say the least, a controversial issue among leading methedologists.
Those who diminish its value as a research tool point out the preoblems of
observer and subject bias,as well as the large amount of subjective
Judgement inherently involyed in the procedure. For example, a well-known
resegrch team notes that 'The mere presence of the observer means that

movements are made and orientations are developed toward him which would
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. 12 . .
not otherwise have cccurred.’ Conseguently, many socioleogilsts feel that
quantitative methicds of data collection, such as survey or sampling
techniques, are much more useful in terms of analyzing material and
developing socioclogical generalizations. On the cther hand, those who
support participant cbservation argue that it is the meost direct method of
gathering information. As Howard 8. Becker and Blanche Geer state in
their article 'Participant Cbservation and Interviewing':

The most complete form of the sociclogical datum,

after all, is the form in which the participant

observer gathers it; an cobservation of scme

social event, the events which precede and folleow

it, and explanations of its meaning by participants

and spectators, before, during, and after its

occurrence. Buch a datum gives us more information

about the event under study than data gathered by

any other scciological method.l3
In a similar vein, another researcher has remarked that in Indiz '"The
officially sponsored surveys are usually gquantitative, and they seldom
succeed in getting behind a mass of figures and tables t: come to grips
with the reaglities of social processes at the village leve]..'lLL

In the present work participant observation was a vital necessity, as

it supplied the author with information which could not be obtained by
gquantitative methods alone. It allowed him the opportunity to see at first
hand the in-process workings of a religicus organization, a situation which
could not be recreated by gquestiocnalres or structured surveys by themselves.
Thus, participant observation served the vital Tunction of supplementing

the information received from written sources and informants with directly

perceived phencmena.

2 Merris 8. Schwartz and Charlotte Creen Schwartz, 'Problems in Participant
Observation', American Journal of Sociology, vol. LX, July, 1954 -
May, 1955, (Chicago), p. 3ub

13 Howard S. Becker and Blanche Geer, 'Participant Observation and

Interviewing', Human Organization, Fall, 1957, (University of Kentucky),
p. 28

K. Ishwaran, Introduction to Change and Centinuity in TIndia’s Villages,
ed. by K. Ishwaran, (New York, 1970), p. 13

1k




Most of the research could be carried out in English, As stated
earlier, all of the Bahi'i writings that are of consequence for the
movement's current activities are available iIn English. Furthermore,
nearly all of the individuals holding positions of leadership in the Indian

15

Bahad'{l community are able to converse in this medium. Accordingly, most
of the official records concerning the development of the Falth in India
are available in English, In addition, & working knowledge of Hindi was
useful for reading certain sources relating to the local village communities,
and more importantly, for communicating with scme of the resident village
teachers.l6

Before closing)it would be appropriate to make a few comments concerning
the choice of village communities to be visited. In seiecting these
communities two factors were considered. First, as was stated earlier,
data from 'model villages' was desired: those communities which have had
closer contact with the educational efforts of the Bahd'i Administrative
Order. Second, the author wanted communities with varying status group
corpositicns. Consequently, he selected one community which consisted
mainly of 'low' caste declarants, one community which was predominantly
'high' caste in membership, and three communities which displayed more of a
mixed caste composition. From among these,the majority of data came from
the mixed caste communities, as they presented situations in which the effect
of Bahd'i scecial principles could more readily be cobserved. It should also
be noted at this time that the names givgn to the village communities in

the study are pseudonyms. This procedure has been followed mainly for the

protection of the villagers. Since they provided the author with field data

15 Coming from the higher classes most of them have been at least partially

educated in English.

16 Although most of the work in the villages was purely observaticnal in
nature, that is, it was directed towards noting patterns of behavior
rather than recording audible responses, it was often necessary to
converse with resident Bah&'i teachers, as they supplied the author
with information regarding the general state of affairs in their
particular communities.
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he believes they are entitled to a certain degree of anonymity. The
general location of each village, however, has been given both in the body

of the work and om map X3.
In 1917 E. G. Browne wrote the following:

Of the future of BahiA'ism it is difficult to hazard
a conjecture, especially at the present time, when
we are wmore cut off from any trustworthy knowledge
of what is happening in the world than at any
previous period for many centuries. Less than a
month ago the centenary of Bahda'u'lléh's birth was
celebrated in fAmerica, whither his teachings have
spread only within the last twenty years, but what
influence they have attained or may in the future
attain there or elsevhere it i1s impossible to
conjecture.l7

Tt is hoped that the data presented in this study, although limited to
a specific region of central India, will shed some light on the question
Browne found impossible to answer and thereby add to our knowledge of the

Bah&d'i Faith in particular and the human religious experience in general.

17 Materials for the Study of the BAbIl Religion, ed. by E. G. Browne,
(Cambridge, 1961), p. xxiv
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Chapter 1  The Origins and Growth of the Bah&'% Faith

The Bahf'i Faith has been most directly influenced by Islfm, notably
the Shi‘ah sect of that religion, as Shi‘ism has Eeen the national réligion
of Irfn since the early sixteenth céntury (1502). Examples can be seen in the
concept of progressive revelation, the doctrine of the'imﬁﬁaté and its
theological implications, the rejection of an official priésthood, and the
concept of the commnity of believers. In addition, théré are numerous minor
similarities ranging from religious terminology to style and method of prayer.
In the course of this work many such influences will be noted, but Tirst we
must turn our gaze to midmninetéenth century Iran and trace the origins of the
new movement. |

On the evening of May 22, 1BLL, in a small apartment in the city of
Shir&z, a young merchant by the name of Siyyid ‘Ali-Muﬁammad, while conversing
with a certain Mullfd Husayn-i-Bushrfi'f, proclaiméd hinself a'Eﬁp# or gate to
the 'hidden igégf.l A claim of this magnitudé was not entirely unexpécted,
as numerous Shi'ah divines had recently beenannouncing thé imminent appsarance
of such an individual. The most rencwned of thése divines had been Shaykh
Ahmad Zayni'd-Din Ahs&'l (17L3 ~ 1826), founder of the éﬁgj&éﬁ'schobl, and his
main disciple and inheritor of the school's leadership after his death, Siyyid
Kazim-i-Raghti (1793 - 18L3). The former was considersd the most learned of
the 1earned2, while the latter was largely responsible for spreading the
doctrines of the §h§yggis over the length and breadth of Persia. In fact,

prior to his declaration fAli-Muhammad had been a pupil of Siyyid-Kazim.3

1 According to Shifah doctrine (see Appendix A) the 'hidden imfim' communicated
with four chosen agents. The last of these agents, Abdu'l-Hasan Samarf®,
did not appoint a successor, thus ending the 'Lesser Concealment' in the
year 940. In claiming to be a Bab Siyyid %Al%-Muhammad appeared to be
enunciating another period when the expected imfm should again be visibly
represented. The official Bah&'f position, however, states that he was
the imfm mahdf himself, and his designation of b&b was meant to reflect
that he was the gate to a greater prophet yet to come. For a Bahf
explanation see Shoghi Effendi's introduction to Nabfl i-Atzam's The Dawn
Breakers, (New York, 1953), Pe~XXXexxx1.

2

3

A. L. M. Nicolas, Essal Sur le Shaykhisme T, (Paris, 1910), p. 18

E. G. Browne, A Year Amongst the Persians, (London, 1950), p. 65
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The B&b, as Siyyid *Ali-Muhammad came to be known, scon gathered

I

around him seventeen disciples.known ag the 'Letters of the Living',
and instructed them to inform the inhabltants of Persia and “Ir&g of his
appearance.  1n October of 1844, having dispersed sixteen of the 'Letters’
on their mission, the Bab along with one other disciple, Quddds, left on
pilgrimage to Mecca and Medina.

During the Bab's absence the word of his declaration guickly spread
throughout his home province of Fars, so much so as to raise the fury of
the conservatlive divines of §Qiréz.5 As a result, several Babis were
arrested, and in June of 1845 the Governor-General of the province, ?usayn
Knhén, hearing of the Béb's expected return, commissioned a body of horsemen
to journey to Blshihr, the port of disembarkation for returning pilgrims,
and bring the the young Siyyid back to §Q§réz where he was to be placed in
confinement. Morecver, 'His followers were prohibited from discussing
his doctrines in public, and some of the more active were beaten, mutilated

16

and expelled from the town. When brought before the Governor-General
the B&b was insulted and struck in the fa.c:e.'rr Finally, at the behest
of a maternal wncle who agreed to keep him In his home away from public
view, the B&b was released.

The BAb, however, did not remain in isclation. During the following
yvear he was constantly embraced by his new discipleg with whom he openly
consorted and to whose listening ears he dictated numerous tablets,
Consequently, in September of 1846, Husayn Khin once more issued orders
for his arrest. The Chief Constable of Shiréz, ‘Abdu'l-?amfd Khén, was

regquested to carry out the orders, but their issuance coincided with an

Habfl-i~-Afzam, p. 69

5

E, M. Balyuzi, The B&b, (Oxford, 1973), p. 78
6

Browne, A Year Amorgst the Fersiaps, p. 60
7

Nabil-i-Afzam, p. 150
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outbreak of cholerajwhich caused the Constable to take the B&b to his
home, where upon arriving he found his sons stricken with the disease,
According to the account of the official Bahid'{ historian, Nabil—i-A*gam,

the B&b cured his sons, causing the thankful Constable to approach the
Jovernor-General for his release. The accuracy of this account is

uncertain, but fAbdu'’l-Bahi states in A Traveller's Narrative that the

Bib was released on condition that he depart the city.g In the last
days of September, 1846, the B&b left for Isfahén.

In Isfahén the B&b apparently won the heart of the Governor~(eneral
of that ancient city, Manfichihr Khén, for the government official protected
him from the wrath of the local ‘ulamd, seventy of whom had declared the

10
Bab a heretic and condemned him to death. For four months he enjoyed
the Governor-General's protection, during vhich time both the number of
his followers and,as a consegquence, his opponents continued to mount.
The movement had by this time become so wide spread that the Shéh himself,
Mu@ammad.ﬁgﬁh Qajar, began to take personal interest in it-.ll Following
the death of Manfichihr Kh&n in March of 1847, the Shah issued orders for
the removal of the Bab to the capital;

The B&b, however, was not destined tc reach ?ihrén. During the
journey to the capital his escorts received two messages: one from the
Grand Vizier, géji Mirza Aqési, directing them to proceed to the village of
Kulayn, located less than thirty miles from.?ihrén, where they were to

awalt further instructions; and a second, twenty days later, from the gﬁéh,

According to the account in A Traveller's ﬁarrativejthe royal message

8 .
Iiiabll—l-—A"zam, p. 196-197

A Traveller's Narrative written to illustrate the Enisode of the Bib,
vol., 11, ed. and trans. by E. G. Browne, (Cambridge, 1091}, p. 11

0
Nabil-i-Afzam, p. 209

1 P . . .
The QRAjEr chieftans began their rule in 1796.
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declared:
Since the royal train is on the verge of departure
from Teherén, to meet you in a befitting manner
is impossible. Do you go to Mak{i and there abide
and rest for a while, engaged in praying for our
victorious state; and we have arranged that under
all circumstances they shall shew you attention
and respect. When we return from travel we will
summon you specially‘l~

The fortress of M&h-KQ is situated on a mountain peak overlooking
the city from which it 18 named. Located in the province of iggarbéyjén
in the extreme north-west of frén, it is but a short distance from the
Aras river and the meeting place of the Russo-Turkish frontiérs. In this
fortress, awaiting an interview that would never teke place, the E&b was
lodged for close to nine months. During this ftime he produced one cf his

best known works, the Dalf'il-i-Sab'inh (The Seven Frocfs), and began the
13

composition of the Persian Bayan,
On April 9, 1848, he was transferred to the castle of Chihrig, located

in the vicinity of the region known today as Ri@é‘iyyih. He was moved

as a result of a request submitted by a Russian minister in Tihran who

feared a possible disturbance so close to the Russian border.lh The Bab

initially remained in Chihrig for three months. Apparently, during his

first stay in the castle prison he began referring to himselfl not only as

b

- - X . .
the Bib, but as the gi'im. As MirzA Husayn of Hamadin states in his

history of the B&b, The Tarikh-i~Jadid, 'Tt was during his sojourn at

Y A ! . N . . Ly .
Chihrik, too, that the Bib, having due regard to the exegencies of the

12
A Traveller's Narrative, p. 15-16

l3Bﬂme'ﬁeB%,p.l%

1k 'Letter written by Mulld Ahmad-i-Ibdal', in Balyuzi, the Bé&h, p. 132
15

In Shitah theclogy the g&'im is identified with the return of the

*hidden iménm'. See Appendix A,
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time, the dictates of expediency,and the capacity of men, declared himself
to be the Ka'im; though some think that he made this declaration during
16

the latter days of his residence at M&KA4.' -  Perhaps for this reason,

as well as the continued success of the movement throughout the realm, in
July of 1848 the BZb was summoned to Tabriz by orders of the Grand Vizier
to be examined by a panel of divines in fromt of the Crown Prince,
N&siri'd-Din Mirzé.

During his examination at Tabriz the B&b was asked by géji Mulla
Malmid, the Nizfmu'l-*Ulam, if he clzimed to be the mahd{, the Lord of

T pudr Aslfn Khén, who

Religion, to which the Bab responded -~ 'yes'.
was present at the interrogation,reported the Bab stated the following:
'And I swear by God that I am that person vhom you have been expecting
from the beginning of Islim until now; I am he whom forty thousand doctors
will deny.' 18 According tc E. &. Browne, during the trial the divines

of Tabriz mocked the Bab, asking him obscure questions sbout Arabic

grammar and reprcaching him for not being able to respond to their demand

to perform a miracle. Browne swmmarized the events as follows:

That the whole examination was a Tarce throughout,
that the sentence was a forgone conciusion, that

no serious attempt to apprehend the nature and
evidence of the Bab's claim and doctrine was made,
and that from first to last a systematic course of
brow-beating, ircny and mcckery was pursued appear
to me to be facts proved no less by the Muhammadan
than by the BEbI accounts of these inguisitorial
proceedings. <19

At the close of the proceedings the B&b was bastinadoed and sent back

16 Mirza Huseyn of Hemadin, The T&rikh-i-Jadid, ed. and trans. by E. G.

Browvne, {Cambridge, 1893), p. 2kl

17 . ]
A Traveller's Harrative, note M, p. 288-289

Anir Aslan Khén, 'Report of the Interrogation of the B&b', trans. by
E. G. Browne, Haterialg for the Study of the B&bi Religion, p. 253

1 .
9 A Traveller's Narrative, note M, p. 290
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to Chihrig. The ecclesiastical sentence which was hand:d down by the
‘Ulaméd of Tabriz stated that the only thing which caused the postponement

of his immediate execution was doubt as to his sanity, and continued:

'Should this doubt be removed, the sentence of an incorrigible apostate
20
would without hesitation be executed upon thee.'®
Following the examination of the Bdb at Tabri{}persecution of Babis

was intensified throughout the entire country. In QOctober of lBhQ;a host
of Babis under the leadership of Mulla Husayn (the first disciple of the
B&Db), having been initially attacked by the townspeople of Barfurfish and
subsequently pursued by military trocps of the province, finally tock
shelter at the shrine of Shaykh Ahmad ibinuinﬁbi—?élibmimTabarsi, around
which they proceeded te build a fortress, The presence cf over three
hundred Bébis in a fortified garrison led the Sa'idu'ifUlami of Mazindarén

to request aid from the Egﬁh.el - Muhemmad Sh&h had died a month before,

and the new ruler was Négiri'd~Din Shah, the same man who had three months
earlier attended the examination of the Bédb at Tabriz. In response an
army of 12,000 men was sent to Mazindaran, and the fort was put under
siege. After more than seven months struggle the Babis weakened by lack

22
of food and water surrendered, only to be slaughtered by their asssilants. =

. . - 2
Included in this group were most of the 'Letters of the Living'. 3

The early months of the year 1850 were marked by two further military

actions against the Babis. The first tock place cutgide the fown of

'The Eeclegiastical Sentence (fatwa) of the *Ulamz of Tabriz', trans.
by E. G. Browne, Materials for the Study of the BELY Religion, p. 255

1 U
Ngbil-i~A‘zam, p. 358

22
*Hote of Captain C. F. Mackenzie Regarding his Journey from Rasht to
Astaribid in 1859', Materials for the Study of the Babi Religion,

p. 242-243

Mirzd Yahyd Jubh-i-Ezel, 'A Succinct Account of the B&bi Movement!,
trans. by E. G. Browne, Appendix III of The Térikh-i-Jadid, p. 417
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Hayriz in the province of Fars, where as in MH&zindarin more than a hundred
Babis were beseiged by troops of the Shiah and took refuge in a fort. Like
their fellow believers at fort Shaykh ?abarsi the majority were finally
killed, many being taken to Shirdz in chains to meet their end.214 The
second struggle occurred in the city of Zanjan. From May to December
approximately three thousand Babis led by Hujjat-i-Zenjénf (a local divine)
withstood the cnslaught of over eighteen of the Shah's regiments. The
operation drew the attention of the British envoy, Lt-Col. Sheil, who on
September 5, 1850, reported that '...these fanatics are reduced to a few
hundred fighting men, they continue to maintain a hopeless contest with
undaunted resclution, refusing submission on any terms...' 23 However,
their defeat was only a matter of time, and in the end the great majority
of B&bis at Zanjin either met with death or were imprisoned.

Two months after the sfart of the Zanjin insurrection the Rt was once
sgain summoned to Tabrfz, this time by F¥&siri'd-Din Shéh's new Grand Vizier,

Mirz& Tagf Khfn, who planned to put him to death by warrant of the clergy.'2
Apparently it was hoped that the death of the Bab would lead to the

termination of the new movement. In the words of the French historian

Comte de Gobineau:

MIirz4 Taqf Xh&n, maudissant la mollesse avec laquelle
son predecesseur, HAjj{ Mirz4i Aqfs{, avait laisse
naitre et grandir un pareil peril, comprit qu'il ne
fallait pas prolonger cette faut et voulut couper le
mal dans sa racine, Il se persuada gue la source en
etait le Bab lui-meme, premier auteur de toutes les
doctrines qui troublaient le pays, et il voulut faire
disparaitre cette source.

2 Nabfl-i-A*zam, p. 495

23 Quoted 1in Balyuzi, The Bib, p. 210
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Mirzé Huseyn of Hamadén, p. 293

Comte de Gobineau, Les Religionsg et les Philosophies dans 1'Asie Centrale,
(Paris, 1928), p. 210-211
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In the noonday sun of Tabriz cn July 9, 1850, the B&b {having received
his death warrant from Mulléd Muhammad-i-Mamagéni)was suspended by rope
along with one other disciple on a wall in the citadel sguare. Three

28 When the smoke rose the B&b was

rows of 250 soldiers opened fire,
nowhere to be seen, but he was scon found in a nearty recess vwhence he was
retufned to the scaffold and once again fired upon, the second volley of
bullets taking the desired course. 2 The two bodies were subsequently
dragged through the city streets and finally thrown on the edge of the
city's surrounding moat.

The death of the Bab dealt a great blow to his followers. Constantly
attacked, they were now forced to acceprt the fact that their ‘promised one'
had been taken from them. In the midst of such despaip}in August of 1852
three young Babis made an attempt on the life of the $h&h.  Their ill-
conceived plan failed and brought upon the much persecuted BAbY cormunity
even greater governmental and ecclesiastical vengeance. The Great
Persecution of 1852 has had numercus reporters, but in spite of the

30

cruelties cast upon it, the community survived, as 'It was their

8 Nabfl-i-afzam, p. 512

29
"" There are Tive different accounts of the execution of the B&Ab. Nabil's
account (p. 513) and A Traveller's Narrative {p. L3-hl) agree
that the Badb and his disciple were both unharmed after the first
firing and that they were cnly killed after the second volley. The

Tarikh-i-Jadfd {p. 301-307) states that the B&b's disciple was
executed alone, after which the Bab was fired upon thrice, the first

two veolleys missing their mark. According to E. G. Browne (ggg
Térikh-i-Jadfd, note 2, p. 306), the Nugtatu'l-Kif of irz& Jang

says that the disciple was executed aloné and that the Béb was

fired upon twice. In A Traveller's Harrative Browwe adds thal the

iwo Muslim histories which mention the execution of the B&b present
varying descriptions of the episode. The N&sikhu't-TavBrikh {4
Traveller's Narrative, note A, p. 182) declares that both men were shot

upon, the first volley killing the disciple but leaving the Bab
unharmed, thus necessitating a second volley. The Rawzatu's-Safa

(A Traveller's Narrative, note A, p. 191) mskes no mention of a

second firing.

30 See 'An Austrian Officer's Account of the Cruelties Practised on the

Babis who Suffered in the Great Persecution of 1852', Materials
for the Study of the Bab! Religion, p. 265-271.
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readiness to meet death that made the Babees féié) so formidable to their

31
assallants.'

The doctrines of the Bab were never systematized into a coherent

whole. This was largely due to the fact that except for a short period
in Shiréz the Bab was isolated from the majority of his followers. It
is true that a number of his lezding disciples meeting in the hamlet of
Badasht in July of 1848 decided that the movement was not just an offshoot
of Isl&m but an independent Faith, a new Dispensation vhich repudiated
old laws and established new ones.sg However, the absence of the B&b
detracted from their attempt to formulate doctrine, But doctrine was
nct the real issue. The B&b attracted followers by means of his personal
charisme and his claim. In this sense he gerves as a perfect example of
Max Weber's concept of prophet where '.,.the personal call is the decisive
element distinguishing the prophet from the priest. The latter lays
claim to authority by virtue of his service in & sacred tradition, while
the prophet's claim is based on perscnal revelation and charisma.'33
This charismatic quality which drew individuals to the BAb was expressed
by his first disciple, Mulléd Husayn, when recalling his first meeting
with his master said:

That hely repast refreshened alike my body and

scul. In the presence of my Host, at that hour,

I felt as though I were feeding upon the fruits

of Paradise...Had my youthful Hest no other claim

to greatness, this were sufficient - that He

received me with that quality of hospitality and

loving-kindness which I was convinced no cther
human being could possibly revesal. 34

31

Lady Mary Leonora Sheil, Glimpses of Life and Manners in Persia, (London

1856), p. 181
See Balyuzi, The B&b, p. 167-170, and Nabfl-i-A®zam, p. 288-300.

33 Weber, p. 46

3% Quoted in Nabfl-i-Atzam, p. 62
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As mentioned earlier, the Bé4b claimed to be the gate to the iménm

mahdf and at later date to be the gh'im himself. E. G. Browne claims
that the B&b saw himself as the latest spokesman for God, the Eternal
Essence, Who had revealed Himself to numerous prophets in the past and
would continue to do so in the future.35 Consequently, the Bib did not
claim to be the final mouthpiece of the Divine. According to Browne,

in the Persian Bayfn emphasis '...is laid on the doctrine that this
revelation is not final, but that believers therein must continually expect
the coming of "Him whom God shall manifest") who will confirm what he
pleases of the Bayfn and slter what he pleases...'36 To this hope, the
appearance of 'Him whom God shall manifest', the mass of bewildered Bébis,
nunted and leaderless, now turned their thoughts.

Following the attempt on the life of the §§ﬁhjmany of the leading
Babis throughout the country were arrested and thrown into prison. Among
these prisoners was a certain Mirzid Husayn ‘All, known amongst the Babis
as Baha'u'llah, the 'Glory of God'. He was the son of a well-known
minister of the royal court, and his activities in the B&bi movement were
socn brought to the attention of governmental authorities. Along with
several companions;he was confined to an old abandoned reservoir in ?ihrén
known as the Siydh-Ch&l. He remained there for four months, during which
time no less than twenty-eight BaBi$ were executed. 37 Bahi'u'lléh later
claimed that it was during this period of confinement that he received

revelations from Ged in which it was made known to him that he was 'Him

35

E. G. Browne, 'The Babis of Persia. II. Their Literature and Doctrines',
The Journal of the Roval Asiatic Society of Grest Britzin and Ireland,
vol. XXI, {London, 1889}, p. 91k

36 Browne, 'The Bébis of Persia. II', p. 919

37
A Traveller's Narrative, note T, p. 329-334




31

whom God shall manifest'. Bah&'u'lldh expressed this experience in

the following words:
0 King! I was but a man like others, asleep
upcn My couch, when lo, the breeges of the
M1-Glorious were wafted over Me, and taught
Me the knowledge of all that hath been. This
thing is not from Me, but from One Who is
Alpighty and All-Knowing. And He bade Me
1ift up My voice hetween earth and heaven, and
for this there befell Me what hath caused the

tears of every man of understanding to flow;38

Baha'u'lldh was subsequentily released, possibly due to the prestige
of his family and the intervention on his behalf of a Russian minister
in Tihrén, but he was exiled by order of the 8hah to Baghddd, never
again to return to his native Persia. On January 12, 1853, together
with seversl members of his family Bahad'u'llZh began a two montn journey
westward.

Upon his arrival in Baghd&d Baha'u'lldh found the community of Babis
(most of whom had fled to Baghd&d to avoid further persecution) in a state
of utter confusion, 'The community of the Bab, harassed and hounded and
heart-broken, was in grave danger of succunmbing to forces of reckless
nihilism within its cown ranks.' ? After remaining in Baghddd for one
year, during which time he shared the leadership of the community with
his half-brother, Subh-i-Azal (the person the Bab had made the inheritor
of community leadership granted he abdicate if 'Him whom God shall manifest!
should appear %0), Band'u'lldh, not yet having declared his revelation,
glone and on Toot left for Sulsymaniyyih.

For close to two years Bahid'u'llidh dwelt in the mountains of Kurdistén

8 ‘ .
3 Baha'u'llah, FEpistle to the Son of the Wolf, trans. by Shoghi Effendi,

(Wilmette, 11linois, 1969), p. 11

39 .
H. M. Balyuzi, Edward Granville Browne and the Bahdl!{ Paith, (London

1970), p. k2
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E. G. Browne, Introduction to Hdjji Mirzd Jdni's Hugtatu'l-Kaf, in
E. J., W. Givb Memorial Series, wvol. XV, (London, 15'0), p. xxxi-
xxx11
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.. . b1
far removed from human habitations. Then, in March of 1856 he returned
to Beghdid
Bah&'u'll8h remained in Baghdid for seven years. During this period

J,]. - . " fr -~ -
he revealed‘2 three of his best known writings: Kitab-i-Ioin (The Book

of Certitude, Kalimit-i-Makninih {The Hidden Words), and Haft-Vaijl (The

Seven Valleys). The first contains amcng other themes an explanaticn of

the symbolism contained in the New Testament and the Qurdn; The Hidden

Words is a distillation of the eternal verities; while The Seven Valleys

is an example of Bahi'u'lléh's mystical prose. At the same time,

Bah&'u'llah played an active role in helping , recomstruct the Babi community, ...

which had sorely declined since the death of the Bab.

Bahid'u'llah's active participation in the life of the Babl community
in Baghd&d had two consequences: first, it engendered a breach between
himself and his half-brother Subh-~i-Azael, a split which was later to have
important ramifications for the movement; and second, it arocused the wrath
cf several local divines and subseguently the hostility of the Persian
Consul-General in Baghddd, Mirz& Buzurg Ehén. The latter,by means of his
vivid letters portraying Bah&'u'llédh as a threat to the security of the
empire;induced the Shéh to instruct his Foreign Minister, MIrz& Sa*id
Kh&n, to direct the Persian Ambassador in Constantinople to make
arrangements with the Ottoman government for Bahd'u'llédh's deportation to

Turkish territory. An extract from the Foreign Minister's letter reads

L1

e betook Curselves to the wilderness, and there, separated and zlone,
led for two years a life of complete solitude...Alone, We communed

with Qur spirit, oblivious of the world and all that is therein...

until the hour when, from the Mystic Source, there came the summons
bidding Us return whence We came.' {Bah&d'u'lldh, The KitAb-i-Igin,

trans. by Shoghi Effendi, 2nd ed., (Wilmette, Illinois, 1G70),

p. 250-251.

Lo

Bah&d'is believe these works to be the revealed word of God.
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as follows:

.».then the best thing is that explicit orders
should be given to His Excellency Wamig Pash

the governor of the Province of Baghdad, while

on this side also orders should be issued to

the Prince-Covernor of Kirménshéh@n, that Mirza
Husayn *Alf and such of his followers and familiars
as are the cause and root of the mischief should
be arrested in such manner as is requisite, and
handed over at the frontier to the officers of

the afore-mentioned Prince; and that the Government
should detain them, under guard and supervision,

in some place in the interior of the country which
it regards suitable, and not allow their evil and
mischief to spread. U3

Consequently, in March of 1863 Bahd'u'lldh received a letter from tA17
Pashd, the Grand Vizier of the Sultan of Turkey, which bade him journey
to Constantinople. While tarrying for twelve days in the Najibiyyih
Garden, he announced to his ccmpanions before departing that he was 'Him
whom God shall manifest!. It was the twenty-second day of April, 1863.

Bah&'u'lléh and his companions in banishment arrived in Constantinople
on August 16, 1863, There they lingered for four months awalting a
decision from the govermment as to their fate. In December of that year
they learned they were to be sent to Adrianople. Following a twelve day
journey through ice and snow they arrived at their destination.

It was in Adrianople that the breach which began in Baghdid between
Baha'u'llédh and ?ubymi—Azal widened into an unbridgeable lacuna. In this
city Bah&'u'llah issued an open and public announcement of his revelation,&h
but the appointed heir to leadership of the Babi community refused to
recognize his c¢laim. He and his followers asserted that it was impossible

L5

that one revelation should so socon be abrogated by another. Hence, from
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this time forward there were two groups within the old B&bi community:
those who followed BahAd'u'lldh were known as Bah&'is; and those who
tock the side of Subh-i-Azal were termed Azalis. By and large the
great majority of former B&bis supported Bahé'u‘lléh.h6

The growing enmity between the two groups (characterized by examples
of open hostility) as well as the continual stream of Bahd's pilgrims who
came to see thelr new master began to cast suspicion in the eyes of the
Turkish authorities as to the intentions of the community. Consequently,
a decision was Tinally reached whereby Bah&'u'llah and a number of his
companions were tc be banished to the penal colony of ‘Akk&, a small island
situated in the bay near Haifa (Israel);where murderers and political
agitators from a1l parts of the Ottoman Empire were consigned, while
gubp~i~Azal and his followers were to be sent to Famagusta, Cyprus. Thus,
on August 12, 1868, the already twice banished band of Persians once again
began a journey into exile,

Baha'u'llah and his family reached *Akka on August 31, 1868. Until
October of 1870 they (along with approximately seventy other Bahad'is)
wvere kept under closed confinement in the citadel barrachs, During this
pericd several followers became 111 and died, and Bah&'u'llah's younger
son wae killed when he fell through a skylight, The group was Tinally
transferred to a local caravanseral, while Bah&'u'lldh and his family wvere
lodged in a small house within the city walls where they remalned for nine
years. After this time the restrictions placed upon Baha'u'llah by the
local authorities were somewhat relaxed, and he was allowed to occupy two
houses outside the city proper: the first leocated four miles north of
‘Akk&, where he dwelt for two years; and the second, a neighbouring abode

known as the mansion of Bahji, where he remained until his death in 1892,

L6

G, N. Curzon, Persia and the Persian Question, vol. I, (London, 1966),

p. 499
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During Bah&'u'lldh's exile in ‘Akkéj numercus Bah&d'is from throughout
the Near East came on pilgrimage to the prison éity. Initially the most
they could hope for would be to catch a glimpse of their master fron
beyond the city's moats, but as restrictions were gradually lifted they
were permitted to call on him in person. Bahji became _he center of
guch activity, and it was here that the Cambridge Orienta;ist, E. G.
Browne, met Bahd'u'llih in person.h7

In both Adriancple and *Akk& BahZd'u'lldh penned numerous tablets.
These writings can be classified into roughly four categories: laws and

ordinances, prayers and meditations, interpretations of past scriptures,

and discourses and exhortations. Among these, two compesitions stand out

36

in their magnaminity: the Slriy-i-M{luk {Strih of Kings), and the Kit&b-

i-Agdas ( The Most Holy Book). The former, compesed in Adrvianople,

collectively addressed the major kings, rulers, and ecclesiastical leaders

of the world. This exordium was later supplemented by letters sent to

individual rulers from *Akk&. Included in the list of recipients were
ti1g Péggé, the Grand Vizier of the Ottoman Empire, the ecclesiastical
leaders of Sunni Isl&m, the French Emperor, Napoleon III, the Czar of
Russia, Alexander II, Queen Viectoria, Pope Pious IX, the rulers of the
Americas, and numercus others. In these tablets:

He called upon them to take fast hold of the "Most
Great Law"; proclaimed Himself to be "the Xing of
Kings" and "the Desire of all Natiocns"; ...exhorts
them to be reconciled among themselves, to unite and
to reduce their armamentsg; bids them refrain from
laying excessive burdens on their subjects, who, He
informs them, are their "wards" and “treasures';
enunciates the principle that should any cne among
them take up arms against another, all should rise
against himy; and warns them not to deal with Him as
the "King of IslZm" and his ministers had dealt. 48

47

For a description of this meeting see E. G. Browne's Introduction to
A Traveller's Narrative, vol. II, p. xxxviii-xl

48 shoghi Effendi, God Passes By, (Wilmette, Illinois, 1965), p. 206-207
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4 special tablet was likewise sent to the Shéh of Persia, Nésiri'd-Din

§Qﬁh. As Lord Curzon reported, the messenger who carried this tablet
'...received the penalty of his rash presumption by being branded to death

with red-hot bricks.' The Kitab~i-Agdas was revealed at Bahji in

1873. This book not only set down the laws and ordinances of Bah&'™u'lléh's
religion, it also established a line of successicn for his cause and
ordained these institutions that would ensure its future unity.

Like the B&b, Bah&'u'lldh claimed to be a manifestation of God, an
appointed spckesman for the Sacred. However, there were two major
differences in thelr ministries, TFirst, while the Bab directed his
message primerily to the Islamic world, Bshi'u'llzh also made his claims
known to leaders of the Occident. He claimed to fulfill not only the
expectations of Shi‘ah Isl&m but the prophecies of other religious
traditicns. For example, in the epistle to Pope Fious IX he announced
that 'the Word which the Son concealed is made manifest.'SO Likewise,
his letter to the high~priests of the Zorcastrian religion proclaimed that

51
‘the Incomparable Friend' is manifest. Second, Bah&d'u'llah was able
to codify his message to a much greater extent than was the Bahb, The
latter’s ministry lasted only nine yearg, most of it being spent in
isclation, while from the time of his declaration in BaghdZd until his
death in ®AkkZ Bahd'u'llah had almost thirty years in which to elaborate
upcn his teachings, Although he too was kept a constant prisoner, the
numercus pilgrims that attended their master both in Adrianople and fAkka

allowed him to maintain regular communication with his fcllowers, and

49 Curzon, note 1, p. 500
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oL Quoted in Shoghi Effendi, God Passes By, p. 211
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consequently, in terms of doctrines, laws, and institutions, the teachings

of Bah&'u'llZh are much more coherent and intact.

Bah&'u'llah's main doctrines, which shall be examined at greater
length in subseguent chapters, can be summarized as follows. There is
only one God, the transcendent and omnipotent Source of the universe, Whose
Essence can be comprehended by no man. However, from time to time God
reveals Himself to certain individuals (manifestations) who in turn reveal
to men principles by which they should live their lives. The commandments
Of God vary in accordance to the needs and exigencies of the time, but
their purpose is always the same: to draw men both as individuals and
as societies closer to the knowledge of the Sacred. Being the latest
of God's messengers whose dispensation will last not less than a thousand
years, Bah&'u'lladh has the right to abrogate the laws and institutions of
the past and introduce new ones. The core of Bah&a'u'llfh's social
teachings is the concept of the oneness of mankind. All men regardless
of race, sex, religious background, or economic status are considered
equal in the eyes of Go@,and should therefore treat each other as equals.
Consequently, in the Bah&'i Faith, as in Islém, there is to be no priestly
hierarchy. Instesd, there should exist a community of believers sharing
similar status. The sole source of authority within the community is
the manifestation and his duly appointed successors, be they individuals
or institutions. The point to be stressed, however, is that Bahd'u'llsh
spoke with the authority of the Sacred, and his variocus decrees are
therefore to be followed unhesitatingly.

Through his own efforts Baha'u'lladh was able to lift the Babi community

out of its despair, He was able to capture and transfer to himself the

charismatic qualities of the B&b, and in so doing steer the movement on

its new course - that of a world religion. The powerful impression he
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wade upon his followers was summed up by the poet Ha'im when he sang:

Why should we not see a hundred thousand souls
His sacrifice?

Why should we not see a hundred thousand hearts
bewitched by Him? 22

Upon his death in May of 1892 the Sultén of Turkey was notified by
telegram that 'the Sun of Bah# has set‘.53

After the death of Bah&'u'll&h the leadership of the movement passed
to his eldest son, !AbbAs Effendi.  In his last testament Bahd'u'lléh
alluded to *Abbias Effendi's position as interpreter of h's writings,Sh but
when the latter claimed leadership of the Baha'il communityJBahé'u'lléh's
younger son, Mirzé Muhammad *A171, refused to recognize him, asserting that
hisuelder brother had concealed part of his father's testament,
Subsequently}all but two of Bah&'u'llah's immediate family took the side
of Mirz& Muhammad *Al1.  However, the large majority of Bahd'fs throughout
the Near Fast followed 'AbbZs Effendi, and after several years of intra-
community conflict Mirzg Mu@ammad's group ceased to carry much influence
in the BahA'i ranks. At this time *Abbés Effendi took the title of
‘Abdu‘l-—Ba,hé55 (the servant of Bsh&i) by which he was later to become known
throughout the Bah&t'i world.

Although still a prisoner of the Turkish government, in 1894
{Abdu'l-Bahé gave his approval to a Lebonese convert to introduce the
teachings of Bah&d'u'llzh in the United States, thereby initiating a new
phase iIn the growth of the religion. Until this time the movement's
believers had come only from the East. Under the leadership of *Abdul-Bahd

P4

ihe Baha'l Faith was destined to be established both in Hurope and

52

Quoted in E. G. Browne, A Literary History of Persia, vol. IV, (Cambridge,
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North America,

Pollowing the fall of !Abdu'l-Hamid's Ottoman government in July of
1908, *Abd'ul-Bahd was finally released from captivity; he was sixty-five
years old. Three yezars later, in August of 1911, he left for Marseilles
and for the next three months addressed various groups both in London and
Paris concerning his father's teachings. These groups ranged in
constitution from Archdeacon Wilberforce's congregation to Annile Beasant's
Theosophical Soeciety. After wintering in Egypt %*Abdu'l-Bahd again
Journeyed westward, this time to the United States and Canadsg where he
remained for over six months. During his visit he traversed the entire
continent, lecturing from New York to Califcrnia. His subjects on these
occcasions varied from talks on the nature of man to discussions about
sconomic principles for the modern world, but he always stressed one point,
namely, that Bah&'u'llah had lived for the explicit purpose of raising
mankind to a new level of spiritual existence. By the time ‘Abdu'l-Bahi
returned tco the Hely Land in December of 1913, after a second trip to
Furope and a five month stay in Egypt due to poor health, numercus Baha'i
groups had been formed both in Europe and in North Ameries |

During the war vears (1916-1917) fAbdu'l-Bahi penned the Tablets of

the Divine Plan in which he outlined a teaching campaizn that would take

the message of the Bahid'f Faith to 120 territories and islands. At this
time the movement had followers in only thirt-five countries;ﬂsand the
initiation of the plan would have to wait until 1937 when its administrative
institutions would be strong enocugh tc support such a campaign, but the
dark hours of World War I could not diminish *Abdu'l-Bahi's vision.

On November 28, 1921, t*Abdu'l-Bahb died. For twenty-nine years he

had been the recognized leader of the Baha'i Faith. His charismatic

56 )
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qualities +though somewhat different in nature than those of the Bab or
Bah&'u:'11&h were none the less compelling, as is witnessed by the
impression he left on numerous individuals both in Europe and North America.
He was not a manifestation of God; he did not claim to receive revelation
from the Sacred. Bahf'is believe, however, that ‘Abdu'l-Bahi was
divinely inspired and guided_gzand therefore contact with the Sacred did
not cease with the death of Bahd'u'llah but was seen to be manifest in
the living example of his eldest son;5

The leadership of the Baha'i community next passed to Shoghi Rabbani,
known more commonly to BahZ'is as Shoghi Effendi,* A grandson of !Abdu'l-
Bah&, he was only twenty-four years of age when he learn:d he had been

12

appointed Guardian of the BahAd'i Faith by declaration of his grandfather's

last will and testement. The young man suddenly found himself the leader

of an emerging world religion whose adherents resided in thirty-five
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Amin Ban&ni, 'The Writings of ‘Abdu'l-Bahd’, World Order, vol. VI, #1,

¥all, 1971, (Wilmette, Illinois), p. 68
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The official position of the Baha'iI Faith regarding the station of
"Abdu'l-Bahi was stated by Shoghi Effendi as follows: 'He is, and
sheould for all time be regarded, first and foremost, as the Center
and Pivot of Bah&'u'llén's peerless and all-enfolding Covenant, His

mnest exalted handiwork, the stainless Mirror of His light, the
rerfect Exemplar of His teachings, the unerring Interpreter of His
Word, the embodiment of every Bahd'i ideal, the incarnation of every
Baha'{ virtue, the Most Mighty Branch sprung from the Ancient Root,
the Limb of the Law of God, the Being "round Whom all names revolve"
the Mainspring of the Oneness of Humanity, the Ensign of the Most |
Great Peace, the Moon of the Central Orb of this most holy
Dispensation - styles and titles that are implicit and find their
truest, their highest and fairest expression in the magiec name ‘Abdu'le
Bah4. He is,above and beyond these appelaticns, the "Mystery of
God" - an expression by which Bah&'u'llfh Himself has chosen to
designate Him, and which, while it does not by any means justify

us tc assign to him the station of Prophethcod, indicates how in the
person of 'Abdu'l-Bahf the incompatible characteristics of a human
nature and superhiman knowledge and perfection have been blended

and are completely harmonized.' (Shoghi Effendi, The World Order of

Bah&'u'lléh, rev, ed., (Wilmette, Illinocis, 1969), p. 134

Effendi is a title of respect, meaning mister or sir. (Abdu'l-Baha
instructed &ll Bah&'is to address him as such.
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countries. The task to which he dedicated his life involved not only

expanding this number but constructing a viable administrative system

which would link the various Baha'i communities throughout the world and

allow them to interact with one another. A new day had come to the Cause,

new methods were required, This was to be the era of emancipation of the

Faith, of recognition of its independent status, of the establishment of

59

its Order, of the up-building of its institutions.'

[

From his headquarters in Haifa, Israel, the center of the Baha'i

world, Shoghi Effendi began his task. From the beginning of his

P

Guardianship he set out to establish the Bsha'l Faith as an independent
religion. Up to this time the Faith had been closely tied to Islém; 1t
had been reared in its milieu and had deeply imbibed of its heritage.
While not denying this parentage Shoghi Effendi consciously attempted to
wean the young movement:

Shoghi Effendi never set foot in the Mosgue
whereas 'Abdu'l~Bzhi had attendsd it until the
last Friday of His life. What local people had
suspected - that the Bah&'i Cause was really
something quite different — became blatantly clear;
that which it would have been almost impossible for
the Master to do, namely, to sever the intimate
bonds which had bound him for so long to the Arab
community, particularly the Muhammadan community of
Palestine, during many years when it was forbidden
to even mention the name Baha'i, the Guardian now
did overnight and began to enccurage the Bahi'is to
likewise do in different parts cf the world. 60

Shoghi Effendi was unexpectedly aided in his efforts when on May 10, 1925,
the Fgyptian lav court of Beba, after hearing a case in which a small
village headman had demanded that the Muslim wives of several local Bah&'is

be granted a divorce on the grounds that their husbands w-re heretics,

2 Rihiyyih Rabbani, The Priceless Pearl, (London, 1969), p. 229

60 . .
Rin{yyih Rabbani, Tventy-five Years of the Gusardianship, (London, n.d.},

“p. 5
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stated that:
All these prove definitely that the RBah&'f{
religion is a new religion, with an independent
platform and laws and institutions peculiar to
it, gnd sh?w a di%ferent apd contradictory bgli?f 6
to the Dbellefs and laws and commandments of Islam,

Between the years 1923 and 1937 Shoghi Effendi personally directed
several projects. These included sending teachers tc different parts of
the werld, translating literature, and guiding the construetion of the
Beh&'i temple in Wilmette Illinois. The most important task he undertook
during these years, however, was the strengthening of national and local
Bahd'l administrative institutions.

During the lifetime of 1Abdu'l—Bahé)a national body which
administered the affairs of the various communities under its jurisdicticn
had teen introduced in the United States and Canada. Before the
establishment of this institution there had existed throughout the world
only scattered local communities whose activities were rarely co-ordinated.
By 1934 Shoghi Effendi had@ created additional national bodies in Persia,
tI1r&q, India-Burma, Great Britain, Germany, Egypt-Sudan, and Australia-

New Zealand. The Natiocnal Spiritual Assembly assumed grave responsibilities,
'...Tor it has to exercise full authority over all the local Assemblies

in its province, and will have to direct the activities of the Friends,

guard vigilantly the Cause of God, and contrel and supervise the affairs

of the Movement in general.'63 Such institutions were only established

in countries where there existed a strong base of locsl comrmunities. Until

such time as other countries and regions of the Bahad'f world developed

61 The Bah&'i World. A Biennial International Record, vol. III, April 1928~

1930, {Hew York, 1930), p. 49
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" These institutions will be examined in subseguent chapters.

63

Principles of Bah4'i Administration. A Compilation, 3rd. ed., (London,

1973}, p. Th
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this base, their local communities were guided by the Guardian himself.

Under the directive of Shoghi Effendi, in 1927 the American ccoammity

1

adopted a Bah&'I National Constitution which set down the powers, dutles,

and functions of the National Spiritusl Assembly and gave it & firm basis
in law. This Constitution in turn set an example for tae various national
spiritual assemblies throughout the Bahad'i world to follow. Likewise, the

By-~Laws of the Spiritual Assembly of the Bghé'Is of the City of Hew York:

drafted in 1931, served as a model for every local community arcund the

globe.6J1L By means of constant letters and telegrams Shoghi Effendi
advised the various institutions, both nationsl and local, how they should
conduct their affairs in accordance with the teachings of Bah&fu'lldah and
tAbdu'l-BahA. In such a way he was orienting the communities towards the
common goal of becoming unified bodies directed from a world center. 65
In 1937 Shoghi Effendi launched the first of three systematic
teaching campaigns designed toc spread the message of Bahd'u'llah across

the entire planet. Thus *Abdu'l-Bahi's scheme as set down in the Tablets

of the Divine Plan was finally initiated. Known as the Seven-Year Plan,

it was directed mainly towards the American community. Its goals

At

included the establishment of one Bahid'l community in every state of the
United States, province of Canada, and republic of Latin America. In
addition, the various countries in which Bahid'il communities existed were
called upon to extend teaching activity, increase the translation of Baha'i
literature, develop Bahd'i educational courses, and work towards the
purchasing of properties or buildings to be used as future national centers.

By the time of its completion in April of 1944, the goals of the Plan as

regards the Americas were achieved, and the numerous Bahd'l communities

GuRﬁbiyyih_Rabbanl, The Priceless Pearl, p. 303

)
' SRﬁbiyyih Rabtbani, The Priceless Pearl, p. 303
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throughout the world had been both numerically and structurally
strengthened.

After a two year respite}the Second Beven-Year Plan was begun, Like
its predecesso;}it called on the Bahd'f{ communities in various countries
to continue to expand their activities in the vital areas of tesaching,
publication of literature, and community education. Moreover, it outlined
a systematic teaching campaign for Europe similar in cbjectives to the
previous operation in the Americas.

The latter years of the Second Seven-Year Plan saw the introduction
of two new institutions on‘the international level: the International
Bah&'i Council, and the Hands of the Cause. The former, composed of
elght members appointed by the Guardian and designed to be the forerunner
of a future Bah&d'Z international court;§6initially served the purpose of
providing a link between the Faith and the new state of Israel. The
second was a group of nineteen individuals (later expanded to twenty-seven)
also appointed by the Guardian, whose duties were to help propagate and
protect the Bahd'i Faith.: Each Hand was assigned a specific area of the
world in which he was to consult with local and national institutions
regarding their teaching efforts. He also formed a vital communicative
link between the communities under his jurisdiction and the Guardian in
Haifa.

The success of the Second Seven~Year Plan was marked by the creation
of four new national spiritual assemblies; national bodies were formed in
Central America, South America, Canada, and Italy*Switzerland?T'bringing

the total number of such institutions in the Bahd'i world to twelve, At

66 The Band'f World, vol. XIT, April 1950-195Y%, (Wilmette, ITllinois, 1956),

p. M1
67 . - .
During the early years of the development of the administrative system
assemblies were often assigned to areas or regions - thus the
assembly of Central America ete.
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the conclusion of the Plan in 1953, Shoghi Effendi felt that the movement
was now strong encugh to launch its most ambitious program of expansion.

Four internationel teaching conferences held successively in Kampala,

Uganda, Wilmette, U. 5. A., Stockhclm, Sweden, and HNew Delhi, India
gignaled the advent of the Ten~Year Crusade. Shoghi Effendi notified all
Bahf'i communities arcund the world that:

Feel hour propitious (to) proclaim {to the) entire
Bahd'i world {the) projected launching {(on the)
cccasion (of the)} conveecation {(of the) approaching
International Conferences {on the) four continents
(of the) globe the fate-laden, soul-stirring,
decade-long, world-embracing Spiritual Crusade
involving (the) simultanecus initiation (of) twelve
national Ten Year Flans {and the) concerted
participation (of) all National Spiritual Assemblies
(of the) BahiA'i world aiming (at the) immediate
extension (of) Bahd'u'llah's spiritual deminion

as well as (the) eventual establishment (of the)
structure (of) His administrative order (in) all

remaining Sovereign States, Principal Dependencies,

comprising Principalities, Sultanates, Emirates,

Shaykhdoms, Frotectorates, Trust Territories (and)

Crown Colonies scattered {over thej surface (of the)

entire planet. 68
The major objectives of the Ten-Year Crusade included:doubling the number
of countries in which the Faith was established from 131 to 260, doubling
the amount of translated literature, doubling the number of temnples in
the world from two to four; and quadrupling the number of national
spiritual assemblies to forty-—eight.

In the midst of this world-wide project Shoghi Effendi suddenly died.

In Hovember of 1957 he succumbed to a heart attack in Londen @fter being
bed ridden by a case of the Asiatic flu. The Bahé'{f world was initially
in a state of shock. Shoghi Effendi, the architect of the Bahid'l
Administrative Crder, was now gone. He had appcinted no successor; the

69

Faith stocd leaderless. In this state of emergency the Hands of the Cause,

68 The RBah4'i World, vol. XII, p. 253

69 In 1957 eight more Hands of the Cause were appointed by Shoghi Effendi,
bringing their total to twenty-seven. For details gee Chapter 5.
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meeting in Haifa, assumed leadership of the movement, From this time
until the end of the Ten-Year Crusade in 1963 they constituted the
highest institution in the Bah&a'f world.

In April of 1963 elected delegates from throughout the Bahd'f world
met in London to take part in the Bah&'i World Congress, an event marking the
completion of the Ten~Year Crusade. By this time the number of countries
and territories opened to the Faith numbered 259 and the number of
national spiritual assemblies stood at fifty-eight. At this meeting the
RBahad'is elected a body of nine men known as The Universal House of Justice;
which was accorded the distinction of becoming the paramcunt administrative
institution in the Bahid'i world. Until the passing of Shoghi Effendi the
Bah&d'l Faith had always been dependent on a specific individual to
interpret its scriptures and direct its activities. With the election
of the Universal House of Justice the leadership of a charismatic
individual came to an end.

The Universal House of Justice feeling that 'The great work of
teaching must be extended, not only in those areas where mass conversion
is beginning, but everywhere.‘jo in October of 1963 announced their
formulation of the Nine~Year Plan, to be inaugurated in April of 196L.

The goals of the new Plan included raising the number of local communities
in the world to 13,700 and increasing the number of national spiritual
assemblies to 108. It also called for the translation cf literature into
133 additional languages. In the words of the Universal House of Justice
the driving aim of the plan was,'...to carry the Message of Eah&'u'lldh

to every stratum of society, not only in the towns and cities but also

in the villages and country districts where the virus of materialism has

70 Message to National Conventions, May 7, 1963', Wellspring of Guidance.

Messages from the Universal House of Justice, (Wi'mette, I1linois,
1970}, p. 6
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had much less effect on the lives of men...'

When the Nine-Year Flan ended in April of 1973 the Baha'i Faith was
no lenger an 'obscure sect of Isléam', It had established itself as an
independent world religion, being recognized as such by the state of
Israel. Furthermore, it had introduced its institutions into more than
three hundred countries and dependencies throughout the world and had
developed an efficient system of administration. It had broken the bonds
of geogrerhic isolation and become a full-fledged intern-tional movement.

A perusal of the short history of the Baha'i Faith reveals several
themes of analytical interest, The first concerns the prophets' means
of legitimatizing their claims. It has continually been stressed
throughout this chapter that both the Bab and Bah&'u'llih were individuals
possessed of dynamic charismatie qualities and that their claims to
prophethoed were largely based on these gqualities. For example, when
asked for a substantiation of his claim during the examination at TabrizJ
the B&b responded by asking his examiners who else had the power to reveal
so many verses of scripture in such a short pericd of time. This recalls
the answer given by Mu@ammad twelve hundred years earlier when he used his
creation of the Qur'én as a proof of his station. In a like manner, the
followers of Bah&A'u'llih pointed to the power of their leader's verses as
proof that he was 'Him whom God shall manifest'.TQHence,*although the two men
professed to fulfill the prophecies found in past scriptures, thus adding
an element of apologetics to their assertions, it was the self-generated
charisma which they felt to be the Sacred within them thut was the decisive

factor. Again one can not help but notice the precision with which their

Tl tMessage of July, 1964', Wellspring of Guidance, p. 28
T2

E. G. Browne, 'Some Remarks on the Babi Texts edited by Baron Victor
Rosen in Vols. I and VI of the Collections Scientifigues de 1'Institut
des Langues Orientales de Saint-~Pétersbourg!, Journal of the Royal
Asiatic Socilety of Great Britain and Irelapd, vel. XXIV, 1892, p. 303
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perscnal gualities and characteristics match Max Weber's idesl type of
the ethical prophet.

The second theme involves what may be termed the transference of
authority. One of the central problems in the history of religions has
been the question of the maintenance of legitimate authority. As Max
Weber points out, after the prophet makes his claim there generally follows
a period of routinization during which a religious community arises through
g process '...whereby either the prophet himself or his disciples secure
the permanence of his preaching and the congregation's distribution of
grace, hence insuring the economic existence of the enterprise and those
who man it.‘.‘TBI The main issues have always been-:first, whc has the
authority to assume the leadership of the community after the prophet's
death; and second, in what sense is this authority related to the Sacred?
In fact, it is over these very issues that the major divisions within
many of the world's religious communities have resulted, the classic
example of such a rift being the one which cccurred after the death of
Muhammad and divided the Islamic world into two mainstreams, Sunni and
Shitah.

During the development of the Baha'i community the guestion of
legitimate authority has arisen at each stage of transition: Bahd'u'lléh's
claim to leadership of the Babi community was challenged bty %ubgwi—ﬂzal;
tAbdutl-Bahd's asuthority was contested by his half-brother Mirzé Muhammad
FAli;. Shoghi Effendi faced the antagonism of !Abdu’l-Bahd's private
secretary, Ahmad Sohrib; and the Universal House of Justice had to deal
with the rebellion of one of the Hands of the Cause, Mason Remey. Hoywever,
in each instance the overwhelming majbrity of community members sided with

those individuals to whom the immediate power fell, and conseguently the

3
Weber, p. 60-61
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Bah&'fi Failth has to this day averted a major break within its ranks
capable of realistically challenging the established claim to legitimate
authority.

One of the important characteristics of Bahi&'i leadership has been
its asserted relationship to the S8acred. Both the B&b and Bah&'u'lléh
claimed to receive direct revelation from God. The official Baha'i
position concerning *Abdu'l-Bahi is that 'Whatsoever His tongue utters,
vhatscever His pen records, that is correcty according to the explicit
text of Bah&a'u'lléh in the Tablet of the Branch.' T Thus, although
falling intc a different category than either the Bib or 3ahd'u'llah, his
word is accepted by Bahd'is as being inspired by the Sacred. Likewise,
Bahi'is hold that Shoghi Effendi and the Universal House of Justice by
the power granted to them by ‘Abdu'l-Bahd are divinely guided. As
fAibdu'l-~Bahd's last will and testament reads:

The sacred and youthful branch, the guardian of
the Cause of God as well as the Universal House
of Justice, to be universally elected and established,

are voth under the cars and protection of the Abhi

Beauty, under the shelter and unerring guidance of
His Holiness, the Exalted One (may my life be offered
up for them both). Whatsoever they decide is of God. 12

-

Therefore, in the tradition of Shi'ah Islém the Bah&'i Faith maintains
that contact between God and the leadership of His community has not been
severed but progressively continues.

Finally, during both its early years of growth in Persia and its later
expansion throughout the world the Bah&'f Faith has attracted followers

from various social and economic backgrounds. Lord Curzon found them in

every walk of life from the ministers of the royal court tco the scavenger

& {ihdu'l-Bah&, !'The Covenant', in The Bahi'S Revelation, p. 184

> ¢Abdu'l~Bahd, Will end Testament of 'Abdu'l-Bahi, trans. by Shoghi

Effendi, (Wilmette, Illincis, 19hk), p. 11
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and the groom.T6 Hence, it is difficult to argue that the movement is
solely the manifestation of a specific socio-economic class. Rather, it
appears that the Bah&'f Faith is a product of a world whose rapidly
collapsing civilizations, be they characterized by an overt ratiocnalism or a
dogmatic traditionalism, have failed to answer, both individually and
socially, the basic problems of modern man.

The Bah&d'{ Faith sees its historical mission as being that of creating
the foundation of & new world civilization, and therefore its teachers are
attempting to impart the Faith's message to the masses of mankind. One
country with which the movement's connections can be traced back to its
earliest years of historical development, and one which has subsequently
become & center of mass teaching activity, is India, and it is to this

land that we shall now turn our attention.

76 Curzon, p. 499
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Chapter 2 The Biha'f{ Faith in India

India's earliest contact with the new movement toock place during the
time of the B&b. The various histories of the B&b make mention of
several prominent Indian believers. Nabil—i—A‘gam tells us that one of
the 'Letters of the Living' was an Indian known as Shaykh Sa®fd-i-Hindf.
Like the other disciples of the Béb}he was directed by his master to
spread the message of the new revelation. This command took him not only
to various parts of Persiay but also to his homeland of India. His work
in India, however,was unproductive. As Nabfl states, '... the latter was
productive of what might seem a negligible result, its on'y frult being the

. . . . 1
conversion of a certain siyyid ...'°

After this, Shaykh Sa*fd-i-Hindf
dropped from sight, his ultimate Tate remaining a mystery.

Another Indian convert during the ministry of the Bab was a certain
blind Siyyid, Jenfb-i~-Bagir, about whose life the B&bI histories are not in
complete agreement. Nabil states that this believer was none other than
the above mentiocned Siyyid converted by Satfd-i-Hind? in the town of Multan,
where 'Casting behind him the trappings of leadership, and severing himself
from his friends and kinsmen, he arose withafixed resolve to render his

share of service to the Cause he had embraced.‘2 On the other hand,

The Térfkh-i-Jadfd claims Siyyid Bagir heard of the Bab's appearance in

Bombay from where he hastened to Mecca and met the B&b in person.3 After
this meeting he returned to Persia and began to disseminate the teachings
of his new master. Both histories agree, however, that he became active

within the Babi community, and that he was known for his eloguence and

! Napfl-i~h'zam, p. 652

2 Nabilei-A'zam, p. 589

3 Mires Hugeyn of Hamad&n, p. 245-2L46
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depth of learning.

The activities of Jenfb-i-Basir were finally brought to the attenticn

of the state authorities, The Tarikh-i-Jadfd says that after the

MAzindarfn upheavel Siyyid Basir went to‘Irfig where he was eventually
arrested by the Prince~Governor in Buritjird who, '... because he was so
ready of speech and elogquent in discourse, first ordered his tongue te be
cut out, and then put him to death.'h Nabil says he was arrested in
Luristan where after being tortured, he eventually succumbed.5 It 1is
clear from both accounts, therefore, that Jenéb—imBagir never returned to
his homeland.

A third convert from India was a dervish menticned in The Tarikh-i-Jadid

under the title of 'the Indian béliever'.6 This is most likely the same
individual mentioned in Nabil's account who had seen the Bab in a vision
and soon hastened to Persia on foot to find the imdm mahdi.  The dervish
met the B&b in Chihriq where the latter gave him the title Qahru‘lléh.T
After leaving the Bab's presence,'the Indian believer' began o expound his
léader‘s doctrines. This eventually led to his being arrzsted in the city
of Khuy where the new convert along with several other BAbTs was beaten

and paraded through the streets on an aSS.B - If indeed 'the Indian
believer' was the same Qzhru'llfh mentioned by Nabil - the likeness of the
two accounts making it appear to pe so - he later, following orders from
the B&b, left on foot for India where he was to announce the appearance of
the Qéiiﬁ: Whether or not he successfully returnsd to India is unknown.

That there were other Indian believers present in Persia during the

time of the B&b is made apparent by Mahjidr's moncgraph ou the Babi

1 P )
' Mirz% Huseyn of Hamadfn, p. 247

Nab{l-i-A*zam, p. 590
Mirz8 Huseyn of Hamadén, p. 241
7 Balyuzi, The B&b, p. 137

Mirza Huseyn of Hamaddn, p. 244
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insurrection in Mazindar&n. He lists four Indians as being awmong the 318
Babis who defended‘thémselves at Fort gégygg;?aﬁarsi.g It is evident;
however, that the activites of Indian converts at this time were for the
most part limited to Persia: §ggyEE;Sa‘fd~i—Hindf upon reaching India found
his efforts unproductive; Qahru'llé&h's arrival in his homeland remains

doubtful; and while it seems apparent from The TArikh-i-Jadid's account of

Jen&b-i-Bagirihearing about the B&b in Bombay that some knowledge of the
Bdb's doctrines was current in India, it also appears that is was only
partial or scattered knowledge. Therefore, it is safe to say that during
the lifetime of the B&b the new Faith was virtually non-existent in the
subcontinent.

The year 1872 marks an historical landmark in the history of the Bah#'f
Faith in India. It was in this year that Jamadl Effendi arrived in Bombay
and began to actively teach the doctrines and principles of the new religion.
Since the time of the B&b's death in 1850, several B&bfs, and henceforth
Ban&'fs, had settled in Bombay (largely in association with the Parsi
community), but no active teaching of the message had taken place. In 1871
from his confines in ‘AkkZ&, BahA'u'llZh commissioned one of the numerous
pilgrims who came to visit him from throughout the Near East to proceed to
India and spread the word of his religion. This man, a learned scholar of
Arabic and Persian, was the above mentioned Sulaymén Khfn-i-Tanfkabuni Jamil
Effendi. Having had the title of 'Lamia' (the brilliant one) conferred upon

0

- 1 - . . . - .
him by Bah&'u'll&h,”  Jamfl Effendi and his kinsmen Mirz& Huseyn late in the

year 1872 boarded a boat in Port Said, Egypt, and set sail for India. Upon

? E.G. Browne, 'Further Notes on Bab{ Literature', Materials for the Study
of the Bab1 Religion, p. 238

10 Siyyid Mustafa Roumie, 'Bah&'f Pioneers', Star of the West. The Bahd'{

Magazine, vol. XXIL # 3, June, 1931, (Washington D.C.), p. 70 )
(lote - The author of this article was the same Siyyid Mugtafdy-i-Rimi
mentioned in subsequent pages who was converted by Jamil Effendi. The
spelling of names differs due to the fact that I have listed the author's
name in the exact form as it appears in Star of the West),
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arriving in Bombay the two Bahf'is were received by several Persian
merchants.

During his stay in Bombay Jamal Effendi delivered a great many talks
concerning the claims and principles of the Bahid'i Faith. One such talk
was directed towards the head of the Khoja community, the Aga Khan,
However, rather than bringing converts to the Bahi'? Fait@}his discourses
aroused the animosity of numerous religious leaders, and conseguently the
two teachers,on the advice of their friends, departed the city. Although
their initial stay in the great port city was cut short, Bombay was
subsequently to become one of the leading Bah&d'i communities in India.

After leaving Rombay the two men travelled throughout the
subcontinent delivering the message of BzhA'u'lldh to the elite of the
country:

It was his custom to notify his arrival to the Governor

or highest official of the place in British India and to the
ruling prince in an Indian State. He would then pay a
vigit to them and deliver the Message. His list of those

whom he delivered the Message contains names of almost all
the high officials and princes ard princesses of the land.

11

In 1876 an historic gathering was held in the old Mughal capital of
Delhi. The event was the assumption of the title 'The Empress of India'
by Queen Victoria. Present at this ceremony were all the rulers of the
various states in India, as well as numerous religious and secular leaders
of the country. Jamdl Effendi used this timely occasion to reveal the
message of the Pahd'{ Faith to many of the dignitaries. For example, he
was able to meet and talk with Swami Dayanand Sarasvati, founder of the
irya Samﬁj.l2

The movement's initial reception in India was a mixed cne, In most

instances Jamfl Effendi was met with consideration and courtesy. There

were, however, several exceptions to this gentility. As previously

1l pang'q Wewsletter {India), 31, May, 19LL, (llew Delhi), p. 1-2

12 Siyyid Mustafs Roumie, 'Bah&'Y Pioneers', Star of the West, vol, XXIT,

¥ 3. June, 1931, p. 78




o1

mentioned, he met with hostility in Bombay, and at later date he
experienced similar antagonism in Caleutta. Altogether, the fruits of his
labor seemed negligible, During a year's travel in India Jamal Effendi
had managed to convert only a handful of individuals. When he left the
subcontinent in 1878 to carry the teachings of Bahi'u'llah to the countries
of South-east Asia, he left behind him three prominent converts:
Raffd~din Khé&n of Hasanpur, HAjI Ramadén of Rampur, and Siyyid Mustafdy-i-
Rimi of Madras.13 The latter was destined not only to give great service
to the Faith in India, but also in Burma where he helped establish two
Band'il groups, one in Rangoon, and another in Mandalay.lu
The next twenty years was a period of slow growth and developument for
the Bshia'{ Faith in India. The message of the movement was spread via
the work of devoted converts to the major cities of the subcontinent. Teaching
activities were directed from three centers of Baha'l organization:
Borbay, Calcutta, and Madras, Many of the programs were presented under
the auspices of the Theosophical Society, while others were carried out bty
individual believers in their own way and by their own means. Slowly the
claims of the Bahi'l Faith began to reach the ears of many of the educated
menmbers of Indian society.
During his years of leadership, ‘Abdu'l-Bshi sent several prominent
Bgh&'i teachers to India to help promote the movement. Among these were
Mirzd MahmOd-i-Zarqéni, and Aga M{rz4 Mahram. The latter finally settled
in Bombay where he played a leading role in the Bah&d'il community, while
Mirzé,Ma?mﬁd—i~Zarqani toured the country and eventually returned to his

native Persia.15 Both men by means of thelr zealous spirits helped enhance

teaching activity throughout the country, and by the year 1908 there were a

13 Siyyid Mustafa Roumie, 'Bah&'i Pioneers', Star of the West, vol. XXII
# L4, July, 1931, p. 112

1k

Bah&'i Newsletter (India), & 31, May, 194k, p. 10

12 Bahs'{ Newsletter (India), %31, May, 19LL, p. 2
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number of Bah&'l local spiritual assemblies (communities of nine or more

believers) established in India including assemblies in Bombay, Calcutta,

Aligarh, and Lahore. 0f these, the Bombay community took the forefront

in both the teaching of the Faith and the translation of literature. Tta

advancements in the area of translation marked the first timé any of the

writings of Bah&'u'llZh had been translated into one of the native

languages of India. The activitdes Jf the Bombay community were commented

upon by a travelling American Bah&'i, Sydney Sprague who in 1908 reported,

'There are threse meetings a week held in Bombay and there are as a rule

eighty to a hundred men present.'l6 Fe also emphasized that it was not easy

to become a Bahd'i in India. 'It often means a great sacrifice on the part

of & believer, a loss of friends, money, and position.'lT
In January of 1910 a convention comprised of members from the various

religions of India was held in Allshabad.  The Bahia'is were invited to

this convention, and Siyyid Mu§§afﬁy~imﬂﬁmi, one of Jamal Effendi's original

converts, presented a talk which was enthusiastically received by the

delegates. As a result of the interest-shown at the convention 1t was

decided that teaching activities in the subcontinent should be accelerated and

approximately one year later a national teaching campaign was launched.

The progranm called for the election of a nineteen member teaching council

which would cow-ordinste propagation activities across the entire country.

The council officially came into existence during the early months of 1911.18
Two female American Bahéffs were very praminent during the campaign,

and their influence was felt by the various Bah&'f communities in the

subcontinent. One, Lua Cetsinger, was personally directed by fAbdu’l-Bahi

to travel toc India and spread the Faith. 'Just as *Abdu'l-BahA had sailed

16 Sydney Sprague, A Year with the .3ahf'is of India and Burmas (London,

1508), p. 15

1T
18

Sprague, p. 17

"Letter from N.R. Vakil', Star of the West, vol. II, # 7-8, Apgust, 1911,
(Chicago), p.1b
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from the East to the West to spread the Faith, He now summonsd Lua to travel
from West to East to do the same thing.’19 The other teacher, Mrs. H.
Stannard, a student of comparative religion, answered a call for assistance
put out by the Indian community. For several years these two dedicated
women delivered lectures from one end of the country to the other. Lua
Getsinger spoke on various aspects of the BahiZ'{ Faith at numerous meetings
sponsored by such groups as the Arys Samaj, the Brahmo Samzj, and the
Theosophical Soceiety. In addition to her lecture tours, “rs. Stannard
represented the Bahf'f religion at the All-India Theistic Conference of
20 . . . P

1913. Both women were also responsible for the publication of Baha'i
articles in several Indian newspapers. For example, in the Sind Gazette
of December 24, 1913, an editorial appeareélwhich stated that:

A rather remarkable visitor to Karachi -« far more remarkable

than any of the Congress and Conference dignitaries -~ is

Mrs. Stannard, the Baha'i Missionary. This gifted lady,

who has studied all the religions of the world, and all the

philosophies, and hag come to the conclusion, not that

they are all wrong, but that they are all right, has a new

gospel to preach - not her own, but that of her Master,

Abdu'l-Baha, the head of the Baha'i religious movement, 1
The popular response that the two Americans received throughout their
travels was portentous; in future years American believers would continue to
play an active role in the teaching campaigns of the Indian community.

Although not winning many converts to the movement, the teaching

campaign was still of great importance to the development of the Bah&'f
community in India,as it marked the first real attempt to systematically

teach the Faith in the subcontinent. It not only paved the way for future

plans, it also gave the Bahnd'fs of India their first true feeling of

1 Wiiliam Sears and Robert Quigly, The Flame, (Oxford, 1472}, p. 112

20 star of the West, vol. V, % 2, April, 1914, (Chicago), p. 22

2l ‘Bgitorial from The Sind Gazette', in Star of the West, vol.V,#2,
April, 1914, p. 23
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community spirit. Before this timesteaching activities were for Lhe most
part efforts of individual communities; rarely was there »~n attempt made to
organize anything beyond the local level. Thus, the Teaching Council of
1911 was in many ways the forerunner of the Naticnal Spiritual Assembly cof
the Bah&'fs of India and Burma.

December 27-29, 1920, is another significant landmark in the history
of the Bahd'i Faith in India. It was on these dates that the First All-
India Bzhi'i Convention was held in the city of Bombay.  Representatives
of all the major world religions were present, as well as Bah&'f delegates
from throughout the country. Although there are no official figures on
the number of Bah&'Is residing in India during this time, it was estimated
that there were nearly 175 followers present at the Convention.

There were several impertant resplutions passed at the Convention from
which the following were taken:

1) that funds be collected to build a Bszhd'i temple in Indial

2) that a school be started in Beombay for the education of

Bah&a'f children;

3) that a BahA'f library be established in Indiaj

4) that a publishing society be established to translate
Bah&é'i literature into different Indian langusges) and

5) +that there be a greater expansion in teaching activities and
distribution of literature.23

It was to these cbjectives that the BahA'is of India now turned.

It is significant to note that the First All-India Bah&'I Convention

and the death of YAbdu'l-Bahd were separated by less than a year. It was

as if the Indian community sensed the new course the movement would take

22 ¢ . Bhargava, 'Echoes of First All-India Bah&'l Conference', Star of

the West, vol. XIT, # 13, Nov, 1921, (Chicago)}, p. 220

23 Vne First All-India Banf'i Convention', Star of the West, vol. XIL, # 1,
March, 1921, p. 21
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under the guidance of Shoghi Effendi.  From this point forward the Bahi'i
commmunity in India - in accordance with the Guardian's plans for the Faith
throughout the world — was to an ever increasing degree +o become oriented
towards executing its teaching plans within the framework of an
international administrative structure, the center of which was the Guardian
himself,

Between the years 1921 and 1938 the objectives initiated by the First
£11-India Bah&'il Convention were pursued vigorously. Consequently, there
were notable accomplishments in all areas of endeavor. The guidance of
these projects was entrusted to the Naticnal Spiritual Assembly of the
Bah'i{s of India and Burma, which Shoghi Effendi saw fit to create in April
of 1923. The role he begueathed to this body iz evident from the contents
of the following message sent in November of 1925:

I pray that your newly constituted National Spiritual

Assembly may grow from strength to strength, may

co~ordinate and consolidate the ever-expanding

activities of the friends in India and Burma and

inaugurate a fresh campaign of Teaching that will_ ol

redound to the glory and power of the Most Great Hame.
The National Spiritual Assembly, composed of nine individuals elected by
delegates of the various local communities in India and Burma, met
periodically in Bombay. Ten years later, in January of 1933, it was
incorporated with the government of India.

Organized teaching activities and the distribution of literature were
greatly increased during these years. Cne of the largest teaching events
took place at the centenary celebration of the birth of the founder of the
Arya Samaj, Dyanand Sarasvati. The commemoration was heid in Mathura in
the year 1925and the Bah&'is were granted special camp grounds where they were

allowed to distribute their literature. During the five day event almost

five thousand booklets explaining the principles of the Faith were

2k Shoghi Effendi, 'Message of November 24, 1925', Dawn of a New Day,

(New Delnhi, 1970), p. 11
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distributed.

The Guardian constantly encouraged the Bazhid'il community of India and
Burma to increase their teaching activities. He continually stressed
that it was part of their duty as Bahd'{s to spread the message of
Baha'u'lléh. For example, in a message to the Bahia'is of India dated
Wovember 25, 1934, he saidy; 'The essential is that all the friends, without
any exception whatever, should realise the full measure of the
respensibility which Baha'u'llah has placed on them for teaching far and
wide his Message.‘26 At a later date he reiterated that '... an
mnprecedented effort in the field of teaching is urgently required. Such
an effort is of vital and paramount im_portance.’27

In an effort to stimulate teaching activity, Shoghi kffendi sent
several teachers from various parts of the world to the subcontinent.

Among the mest famous of these travelling teachers was an American convert,
Miss Martha Root, She made two tours of India, one in 1930 and the cther
in 1937-1938. A shert synopsis of her work shows she delivered public
lectures from Xarachi to Madras)including major presentations in the
colleges and universities of Lshore, Awritsar, Ludhiana, Delhi, Aligarh,
Lucknow, Kanpur, Allshsbad, Benares, Patna, and Calcutta. She also
brecadcast radio messages in both Mysore and Hyderabad and met with many
of the leading personalities of the country including the poetess Mrs.
Serojini Naidu. Her work was so impressive that the National Spiritual
Assembly of Indis and Burma in a letter to the Bahd'is of the United States

said of her, 'Martha BRoot has opened the whole of India for us, and it now

devolves upon us to so utilize these openings.

2> The Band'f World, vol. II, April, 1926 - 1928, (Wew York, 1928), p. L2
26

Shoghi Effendi, 'Message of November 25, 1934, Dawn o. a lew Day, p. 50

et Shoghi Effendi, 'Message of March 10, 1936% Dawn of a New Day, p. 59

28 The Bahi'i World, vol. VIII, April, 1938 - 19L0o,p. 61
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There were numerous other teachers who took to the highways and railwsys
of India during these years in order to help spread the knowledge of the
Faith to a greater number of the subcontinent's inhabitants: Mr. Ma@fﬁa»
'ul‘gaq 'I1m{ carried on active propagation in Delhi; Professor Pritam Singh

made several teaching tours of the colleges and universities of northern

India; Mrs, Shirin Fozdar spoke to more than a.thousand pecople in the town
hall of Calcutta29; and Mrs. Keith Ransom-Kehler made a two month lecture tour
of the major cities of the country. Therefore, the teaching work which
Shoghi Effendi prescribed as a vital necessity to the advancement of the Faith
in India was systematically increased.

Advancements were also made in the field of publishing between the years
1921 and 1938. Many Bah&a'i books were translated into several different
Indian languages including Gujarati, Bengali, Sindhi, Hindi, and Urdu. One

of the most internationally well known introductory books on the Falth,

Dr. J.E. Esselmont's Bah&d'u'lldh and the New Era, was one of these texts.

Shoghl Effendi had personally encouraged the Bazhia'is of India to translate
this work. In March of 1932 he wrotey 'I ﬁish to urge you to take as soon
as you possibly can, the necessary and most effective steps to ensure the
translation of Dr. Esselmont's book into Urdu and Gujrati.’3O Another
major publishing accomplishment was the establishment of a Bshé'i meonthly

magazine, the Kaukib-i-Hind. The magazine was published in Urdu and had

over 200 subscribers. In addition, over 200 articles appeared in newspapers
and magazines throughout the country including many articles in Telugu
speaking aresas.

Concerning the other goals which the First All-India Baha'i Convention
had set for the Indian community, the following can be related: A Bah@'i
school for children was successfully established in Poona, and in September of

e

1637 the first Indian Beh&'i Summer School session was held; Bah&'i bocks

29 pemg'f Newsletter (India), & 8, March, 1937, p. 5
30

Shoghi Effendi, 'Message of March 12, 1932' Dawn of a New Day, p. 33-34
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were presented to a number of major libraries arcund the country; and
construction of a Bah&d'i Center was begun in Karachi.

The efforts made by the Bahid'i community in India during these years
increased the public's knowledge of the movement, Furthermore, under the
guiding hands of Shoghi Effendi and the National Spiritual Assembly the
various Bahi'il communities throughout the country began to function as a
unit. The time had come when Shoghi Effendi could truly speak of the
'Indian community!', However, even with the inter-community organization
that marked the period,the number of new converts to join the movement was
practically nil; over the eighteen year period only three new local
gpiritusl assemblies had been added to the list of assemblies in the country.

One of the characteristies of teaching activity during this period was
that it was by and large directed towards the educated elite of the country.
In fact, ever since its inception in India the movement had been clesely
connected with the intellectuals and leaders of the country. Even though
as early as 1933 {when referring tc translation work) Shoghi Effendi had said,

'T would urge you to concentrate your energy on this important and essential

31

preliminary to an intensive campaign of teaching among the masses in India.;

his advice went virtually unheeded. Lecture tours and university visits
were capable of reaching only certain strata cf society, and, as previocusly
noted,these were the types of activity that predominated. Perhaps for

this reason, the number of converts in India remained infinitesimal,

When in 1937 Shoghi Effendi initiated the Seven-Year FPlan in the
United States, the Indian comrumity meeting in convention in Karachi
suggested to the National Spiritual Assembly that a similar project be
started in India and Burma, and conseguently the National Spiritual Assenbly

resolved to undertake a Six-Year Plan which would commence in 1938, but due

31 Snoghi Effendi, 'Message of March 24, 1933', Dawn of a New Day, p. 42
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to lack of funds, it was not wntil 1940 that any real action was taken.
It was the Guardian who finally set the project in motion by earmarking money
for the creation of a special teaching fund to help finance the Plan. In
this regard, his secretary relayed that:

He trusts that this will stimulate the body of Indian

and Burmese Baha'is also tc contribute to this Fund

generously and by providing the necessary means to

engble them to speedily fulfil the task they have

avowed to carry out. 32

The Six~Year Plan contained several distinguishing characteristics
which ﬁere not found in previous teaching plans. Until this time most
teaching activities had involved lecture tours In co-ordination with
various reform movements such as the Arya Samsj, the Brahmo Samaj, and the
Theosophical Society. In the past there had been very little contact with
sections of society outside the intellectual circles. The new Plan
attempted to change these policies, Fo longer were only the large cities
visited, but efforts were alsc made to hold meetings independent of other
greoups in smaller cities and towns. More importantly, the emphasis was
shifted from teaching tours to the establishment of residences throughout
the country. Individual Bahd'is now left thelir homes and moved to areas
where they could address a larger segment of the population. Hence, &
conscious effort was made to direct the teachings of the Faith towards a
different social stratum.

Once underway, the 3ix-Year Plan produced immediate results. By 1941
three new local spiritual assemblies had been formed: one In Hyderabad,
one in Kota, and one in Bangalore, As was his custom, Shoghi Effendi
wired the Indian communityjcongratulating them on their achievements and
urging them to continue their efforts.33 The next year saw three more

local spiritual assemblies established, and Bah&'i Groups (communities

whose members total less than nine) were formed in Secunderabad, Belgaum,

32 Bang'f Newsletter (India), s 31, May, 19LL, p. 2

33 e Baha'f World, vol. IX, April, 1940 - 19LL, (Wilmeffe, Illinois,
1945}, .. 60
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and Ujjain. By the time of the Fourteenth Annual Bahi'{ Convention held

in Poona in 1943, eight new asgenblies had been formed, The rigorous

teaching efforts continued during the final year of the Planjresulting in

twenty-nine local spiritusl assemblies being established in the subcontinent
Y

by 194k, >

The achievements of the Six~Year Plan encouraged the Indian Bahgf{
community to launch ancther teaching campaign starting in April of 15k46.

A month before its inception Shoghi Effendi (writing from Haifa to the
National Spiritual Assembly of the Bah&'is of India and Burma) remarked:
The believers in India have set &n inspiring example
te their fellow-believers througheut the Fast, and
even to the great mass of their co-religionists in
Beha'u'llah's native land, and have abundantly
demonstrated to them all, what organized activity,
boldly conceived and soundly and energetically
conducted can achieve when directed and animated by
the enncbling influences and the generative spirit of
the Faith of Baha'u'lleh.3?

Although marred by the disruptive events brought upci the subecontinent
by the partition of Pakistan and India in July of 1947, the Four-Year Plan
met with much the same success as had the previous Six-Year FPlan. By April
of 1947 another eight local spiritual assemblies had been founded, ard the
same number of groups had been established. iIn addition, each summer,
Bah&'i schools for beth children and adults were organized. Due to these
encouraging figures the National Spiritual Assembly of India and Burma
received nearly six hundred pounds sterling from Banid'fi commumnities
throughout the wecrld to finance yet another teaching project, and as a
consequence, in 1951 India embarked on its third successive teaching
campaign.

One of the major asccomplishments of India's third teaching project
ocecurred in the area of translation and publication. The language problem

e

had always been a major roadblock for Bzhz'1 teachers in Tndia, and during

3% e Bana'f World, vol. IX, p. 63

3 Shoghi Effendi, 'Message of March 20, 1946', Dawn of & New Day, p. 113
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the third campaign & determined effort was made to bridge the communication
gap by translating publications into as many as fifteen different languages.
As a result, over four thousand books and pamphlets were sold and distributed,
Also, between the years 1951 and 1953 eight new local spiritual assemblies
were established36, and by the end of 1953 there were approximately seven~
hundred Bzna'fs in India.

In October of 1953 the fourth and final Intercontinental Teaching
Conference,which had been designed to inaugurate the Ten-Year Crusade,was
convened in New Delhi, The National Spiritual Assembly of the Bahad'is

37

of India, Pakistan, and Burma~ hosted the gathering. Other participating

Hetional Spiritual Assemblies included the United States, “anada, Central

and South America, Persia,‘lréq, and Australia and New Zealand. Mason

Remey, a Hand of the Cause and the Guardian's representative at the Conference,
delivered Shoghi Effendi's message&which enumerated forty-one new

territories and islands within the Asia Teaching Mission to be opened to the
Faith during the Crusade. In this message he said of the Asiatic Continent:

... the cradle of the principal religions of mankind;
the home of so many of the oldest and mightiest
civilizations which have flourished on this planet;

the crossways of sc many kindreds and races; ... such

a continent, so privileged among its sister continents
and yet so long and so sadly tormented, now stands at
the hour of the launching of & world-enccocmpassing
Crusade, on the threshhold of an era that mey recall, in
its glory and ultimate repercussicns, the great pericds
of spiritual revival which, from the dawn cof recorded
history have, at various stages in the revelation of
God's purposg for mankind, illuminated the path of the
human race.3

The LS50 Bahid'fs present at the Conference not only outlined strategies
for the upcoming Crusade, they also engaged in a program of public relations.

A reception held in one of Delhi's large hotels was attended by over

36 The Bshd'i World, vol. XII, p, 69

3T With the partition of India and Pakistan in 1947, the National Spiritual
Assembly of the Bahd'is of India and Burma became the Hational

R

Spiritual Assembly of the Bah&'Is of India, Pakistan and Burma,
38 The Bahi'f World, vol. XII, p. 31
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a thousand persons, and delegates were also sent to meet with government
leaders including the President and Vice~President of India] as well as the
Prime Minister, Jawaharlal Nehru. When the closing prayer of the final
session had been chanted on October 15, 1953, the Indian community once again
found itself embarking on ancther teaching projectyi cne which by the time of
its completion in 1963 would have completely revolutionized the composition
of the Indian Bah&'{ community.

While not seeing any outstanding numerical increase for the Bahia'i
community in India, the 1950's contained two important events which should
be noted. Cne was the separation of the India, Pakistan, and Burmese
National Spiritual Assembly intc three distinct bodies: Pakistan received
an independent Hational Spiritual Assembly in 1957, and Burma became
separate in 1959, The other occurrence, althcough minor at the time, proved
to be an omen concerning the future directicon the movement would take in
India. It involved the first village teaching conference in India held in
village Rampur (near Benares) where several villagers had earlier been
converted. Several recommendations came from this conference which were
important in terms of their future implications, First, it was requested
that the National Spiritual Assembly print up simple leaflets in Hindi to
be distributed in nearby villages. Second, it was sugge:ted that study
classes in Hindi be established in Rampur, and finally, it was recommended
that city Bah&d'ils interact with R&wmpur's inhabitants by partiecipating in
their religious festivalSJthus creating an atmosphere of friendliness.39

The modern period of Bah&'i histery in India tegan in 1961, In that
“year Hand of the Cause Dr., R. Muh&jir, while making cne of his frequent
trips to the subcontinent, decided that a village conference similar to the

one in Rampur should be held in central India. As a result, in January of

39 Band'f Newsletter (Indgia), # 93, March, 1958, p.3
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that year a conference was held in village Sangimanda,i located in Shajapur

district of Madhya Pradesh in the region known traditionally as Malwa. At
the conclusion of the conference & great many villagers enrolled in the
Faith, and word of this occurrence spread to nearby villages. Chapter 3
will examine in greater detail the subsequent events that followed the
conference, but for now, suffice it to say that within the next few years
a great tide of villegers declared their belief in Bah&'ufllah. In other
areas of India the Bahi'l communities having tsken note of the events in
Malwa began directing their teaching activities towards village commumities.
Consequently, in the following years the number of both declared believers
and local spiritual assemblies in India mushroomed. A message from the
Hands of the Cause in the Holy Land to the Wationagl Conventions of the
Bana'i World in April of 1962 reflected this increase:

India, one of the first countries in the world to receive

the light of a newly-born Revelation has, during the past

yeer, witnessed a tide of mass conversion not only wholly

unprecedented in that country but without parallel anywhere

in the entire Wﬁrld during the last one hundred years of

Baha'i history. 1
The statistical report issued by the Indian Naticnal Spiritual Assembly

in July of 1973 (Table 1) graphically demonstrates the growth of the Faith

during recent years.

ko This event will be elaborated upen in Chapter 3.

b1 The Bahi'i World, vol. XIIIL, 1954 -~ 1963, (Haifa, 1970), p. 298
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Table lJ+2

i

A. Local Spiritual C. Population

Tear Assemblies B. Believers of India
1961 78 (less than 1000) k39,234,771
1963 723 89,217

1964 1,064 109,815

1965 1,322 141,508

1966 2,137 206,391

1967 1,543 226,554

1968 1,988 240,390

1970 3,350 312,602

1971 L, he7 356,77k 547,367,925
1972 L,817 380,349

1973 L, 369 394,081

As the statistics reveal, the number of declared believers in India
Jumped from less than a thousand in 1961 to close on ninety thousand by
March of 1963, an increase of approximately eighty-nine thousand in two
years. By the end of the Universal House of Justice's Nine-Year Plan in
1973, this number had risen to close on four hundred thousand. It had
taken nearly ninety years for the Bahd'l community in Indis to reach the
thousand mark in population, and then suddenly within a twelve year period
this figure was multiplied four hundred times.

The natural question which arises when one examines these figures is,

'What was the cause of this sudden upsurge?' In many instances the
Lo . . e e . .
The above figures indicate that the EBah&'l Faith is a growing organization

in India. Although the accuracy of the figures in both columns B

and C cannot be exactly determined, the former coming from the organize-
ation in question and not an independent source, and the latter being
the Indian census figures for 1961 and 1971 (the difficulties invelved
in Census taking in India detracting from the accuracy), they are the
only statistical guides availablie, and therefore, in order to give the
reader a general picture of the increase in the number of Baha'fi
declarations during the last thirteen years,use has been made of them,
The large increase in declarations between 1961 and 1963 is nc doubt

a structural jumpi that is, it reflects the change in teaching approach
which provided the movement with a larger audience. The steady growth
between 1963 and 1973, however, would indicate that declaraticns are
increasing at a greater rate than the general population.



73

guestion ig not an easy one to answer. Many of the Indian Reba'is claim

that the recent growth was a sprouting of the seeds that had been planted

by earlier teachers. While this answer may contain some grain of truth,

it seems evident that during these years there were certain new approaches
in teaching methods which set them off from earlier programs.

The most obvious change was that after 1961 teaching activities were
for the most part directed towards the village population of the
subcontinent. The Rampur conference had been the forerunner of this shift
in emphasis, and with the advent of the Sangimanda conference the Bahd'{
teaching mission in India was converted from a primarily urban movement to
a rural oriented crusade. As a result, the Indian Bahd'i community became
known throughout the Bahid'i world as a 'mass teaching' community, that is,
a community whose rescurces are directed towards teaching the Bahid'i Faith
to the rural uneducated masses of humanity. In fact, India was cne of the
first countries in the world since the time of the B&b and Bah&'u'lléh to
orient itself towards the masses.

In conjuction with this shift in gozl directionjthe community out of
necessity began to reorient its teaching methods. Before the mass teaching
era the Bahd'f commnity in India was more closely allied with Islém than
with Hinduism. This developmenﬁ was only natural, as the early pioneers
to India had come from Persian backgrounds and were therefore more apt to
communicate with individuals who shared a similar cultural heritage.

Thus, in teruws of language, theology, and cultural symb.is the Bahd'i Faith
had much more in common with Indian Islém than it did with Hincduism, In the
1660's a conscious effort was made to relate the Bahid'i message to the

Hindu tradition. The masses of Indian villagers were rooted in this
tradition, and if the Bah&'i Faith was to speak to these psople it would
have to do so in concepts and symbols that they could understand. For
example, Bah&'fs in India had tended to identify the B&b and Bah&'u'lléh

with the Shifite religio-cultural symbols of the g&'im and the “=8m Husaym |



Needless tc say, in Hinduism these symbols have no meaning. There is

in Hindu cosmology, however, a concept of the Sacred manifesting Itself

into the world in order to destroy evil doers and re-establish rightecusness.
This is the doctrine of the avatara, most succinetly expressed in the

Bhagavad Gita. In order to more adequately communicate their message,

Bahi'i teachers spoke of Bahid'u'lldh as an avatara.hg He was identified
with that One who periodically descends into the world. As Krsna explains

to Arjuna in the Bhagavad Gilta:

Whenever there is & deciine of righteousness and rise
of unrighteousness, O Bharata (Arjuna), then I send
forth {create incarnate) Myself. For the protection
of the good, for the destruction of the wicked and
for the establishment of Eﬁghteousness, I come in

to being from age to age.

Furthermore, the only requisite for becoming a Baha'i was acceptance of
Bahd'u'll&h as an avatara, a marked contrast to earlier teaching approaches
which demanded a new declarant to have a relatively thorough knowledge cf

the Faith before he was allowed to become a member of the community.

One innovation during this period which may have been partly
responsible for the large increase in declarations was the opening of three

L5

teaching institutes in Indore, Mysore, and Gwalior. One of the main
functions of these institutes was to train travelling teachers, and

consequentlx)special courses were given in methods of explaining the basic

teachings and institutional structure of the Faith to uneducated villagers. .

43

This is not to say that before the mass teaching era Baha'is in India
had not referred to Bah&d'u'lléh as an avatara, For example, at the
First A11-India Bah&'i Conventicn in 1920 Mr, Ayer gave a lecture
which identified Bah&'u'lldh with the avatara tradition. Rather,
it is %o point out that during the 1960's Bab&'I teachers in India
made = conscicus effort to direct their message towards the Hindu
tradition, and as a consequence this approach became more
predominant. )

bk Bhagavad Gita, IV, 7-8, English trans. by 8. Radhakrishnan, (New York,
1948), p. 154-155 '

-
k5 One of thesze institutes will be examined in Chapter 6.
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For added incentive examinations were given at the end of training
periods, and as & result Bah&'i teachers were better equipped to relate the
Bahd'i message to the Hindu villager.

Of course, the efforts of individual Bahd'i teachers during these
years cannct be underestimated. The upsurge in enthusiasmawhich saw its
initial display following the first signs of mass conversion in HMalwa in
1961jseemed to boost the confidence of the Indian Bahi'fl comnunity. HMen
and women who were before hesitant to move in the rural areas now began to
actively teach to this segment of society. The Indian Hational Spiritual
Assembly spoke of this new dedication in the following dispatch:

There is a young man who is going to many parts of the
country with his car, leaving behind his young wife and
children and aunt to look after his business, just to
serve the Cause of God for the love of the beloved
Guardian. There are many like him who have left thelr
jobs - whether in business or the medical profession to
move among the people, There are a few young men who
have given up their college studies for one year to
teach the Failth, saying that the studies could wait but
the Crusade of the beloved Guardian would not last
forever. These are a few examples of the upsurge of
enthusiasm which have made our previous exploits pale.h6

Today there are 397,054 registered believers and 4,412 local spiritual
aszemplies in India, and the Universal House of Justice has set a goal of
greatly increasing both of these figures within the next five years. The
Baha'i Faith has now reached g position in Indian society where it is no
longer unknown. Since the time of its inception in the subcontinent the
Faith has passed through several stages of development. Initially a small
band cof Persian immigrants, it subsequently evolved into a small yet
internaticnally linked group of educated elite)and finally into a community
characterized by its large number of uneducated rural constituents. This
last phase has no doubt been the most important, and it 1Is one in which a

specific region in Madhya Pradesh has played an important role. This region

is Malwa.

46 BahZi'? News (United States), ¥ 386, April, 1963, (Wilmette, Illinois),

p. 9



Chapter 3 The Growth of the Bah&d'i Faith in Malwa

The region in India known as Malwa is the area of the modern day state
of Madhya Pradesh that is bounded on the north by the Gwalior hills, on the
east by the Betwa river, on the south by the plaing of Nemar, and on the
west by the Chambal river. Malwa proper may be described '... &3 a
tabel-land, in general open and highly cultivated, varied with small
conical and table~crowned hills and low ridges, watered by numsrous rivers
and small streams, and favoured with a rich productive soil, and a mild
climate, alike conducive to the health of man, and the liberal supply of
his wants and luxuries.'

The agricultural productivity of the region has always been widely
acclaimed in India. In 1880 Sir John Malcolm commented in his A Memoir

of Central India that '... few parts of India will be found to possess more

rnatural advantages, cr to produce greater variety of grain.'2 Included in
these crops are wheat, barley, corn, millet, sugar cane, and cotton. In
addition, certain districts ars known for their opium crops, the sale of
which is controlled by the government.

The region contains two major cities: Ujjain of traditional fame, and
Indore, a modern industrial center. The former is situated con the banks of
the sacred river Sipra and was once the capital of Avanti, cne of the sixteen
principal states in India during the time of the Buddha. It was a renowned
trading center where caravans travelling from as far away as Antioch

unbuckled.3 "Oojein CUjjainJ ... has perhaps more undoubted claims to

1 sir John Malcolm, A. Memoir of Central India, vol, I, (Lomndon, 1832}, p. 3-L

2 Malcclm, p. 8

3 Upadhyaya, p. 2



remobe apntiquity than any inbabited city in Indiaj it being not only
mentioned in the sacred volumes of the Hindus, but in the Periplus of the
Erythrean sea, and by Ptolemy.'h Indorgjon the other hand,is largely a.
product of medern India, having only developed during the nineteenth
century. Today with a population of 572,622 it ranks as the largest city
in Malwa,

Malwa has always been known as a cultural center of the gsubecontinent.
The renowned Guptan poeF)KElidEsa}was a native of the region, as vere
numerous artists and musicians of classical India.  Even today the Vindhya
hills are gpotted with temples and shrines of both local and All-India
importance, and the city of Ujjain with its famed Maha Kal temple (the Creat
Time)} is still a pilgrimage spot for both Vaisnavite and Saivite Hindus.

'*Malwa has had an eventful history, partly because it provides by far
the best route from northern India to the Deccan and so has éttracted
congquerors, and partly because, when there has been peace, the fertility
of the area has supported prosperous kingdoms.‘5 Having been annexed by
AScka, Ujjain became one of the four district capitals of the Mauryan
Empire. Then in the second century B.C., a powerful Central Asian tribe
known as the éakas entered the Punjsb and slowly moved southwards. 'One
section of this horde entered Malwa, and founded a line of Saka princes who
are known as the Western Kshatrapas or Satraps.'

Malwa was rescued from Saka domination by the legendary Vikramaditya
who wrestled authority away from the invaders in the first century B.C.
It was this occurrence which marked the beginning of the Vikrama Era, an
event similar in Calenderie importance as the birth of Christ or thé Hijra

of Muhammad. Malwa was dominated by Hindu rule until the thirteenth

Meleolm, p. 22

Adrian Meyer, Caste and Kinship in Central India, (London, 1960), p. 11

The Imperial Cazetteer of India, vol. IX, (Oxford, 1508), p. 335
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century A.D. when the Slave Sultan Iltutmish invaded the region which he
proceeded to plunder but did not occupy.T ‘Al;~ud—d{n Khalji's forces
occupied Malwa in 1305, but it was not until the time of Firdiz Shah (1351 -
1388) that it was completely conguered.

From 1398 until its absorption into the Mughal Empire during the reign
of Akbar, Malwz was governed by several Muslim rulers who had asserted
their independernce from the central authority in Delhi. After Akbar's
invasion, the country remained part of the Empire for the next 138 years.
However, during the rule of Aurangzeb there began a period of breakdowny
'The year 1698 brings to an end the long period of peace and prosperity
in Malwa. It also closes the century of united Malwa under Mughal I'ule.‘8
By the middle of the eighteenth century the regicn had passed into the
hands of the Maratha chieftans.

The peak of Maratha power in Central India was reached during the reign
of Mahadji Sindhia. Having made the Mughal Emperor Shahlr Alam II his puppet,
he became the virtual ruler of most of northern India, His successor,
however, met with i1l times and was finally forced to sign a subsidary
alliance with the British in 1817. The other dominant Maratha chieftan
of the period, Malhar Rao Holkar, was likewise forced to conclude a peace
treaty with the British, Consequently, although the Maratha princes
retained their domains and titles in Malwa, by the early nineteenth century
their power had come to an end. Until 1947 it was the British rulers of
India who held the real power in Malwa.

When India's independence was finally recognized in 1947, the Holkar
State of Indore, the Sindhia State of Gwalior and Dewas (both in which
parts of Malwa were politically situated), and twenty other states acceeded

to the Dominion. Tn May of 1948 these states formed the Madhya Bharat

T The Cambridge History of India, vol. IIT, ed. by B8ir Wolseley Haig,
{New York and Cambridge, 1928), p. 55

8 Raghubir Sinh, Malwa in Transition, (Bombay, 1936), p. 27
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Uniocn. When the governwment of India decided to recrganize its member
states on a linguistic basis, the new state cof Madhya Pradesh was formed
in 1956, The state included within its borders the former states of the
Madhya Bharat Union as well as the British Indian province of Central
Provinces and Berar.

In socio-economic terms the region is characterized by its
predominantly rural population. Four distriects have less than 20% of
their population in cities. The largest percentage of urban dwellers is
found in Indore district where 60% of the population lives in cities.

As one might expect, in a region which is predominantly rural, literacy
is not high. Indore district has the highest literacy rate with 38% of
its population being able to read and write. On the low end of the
scale is Rajgarh district where only 10% of the population is literate.
The percentage of scheduled caste* members ranges from 7% in Dhar district
to 23% in Shajapur distriect. Table 2 portrays by district statistical

information relating to the above mentioned categories.

Scheduled castes are those which have been placed on the government
echedule for receiving special social benefits. In common usage
the term has become synonymous with ‘untouchable' or Harijan.



[

Table 2)

District Population Ru;al Ur;an Lit;rate Scézgiied
. : : 7
Mands aur 752,085 19 21 22 15
Ratlam 483,521 71 29 21 13
Ujjain 661,720 68 32 23 20
Indore 753,594 L0 60 38 1k
Dewas L4€,901 85 15 17 18
Shajapur 526,135 90 10 13 23
Rajgarh 516,871 91 9 10 19
Dhar EL3,TTh 90 10 13 T

The history of the Bah&'

-

only in 1942 that the first Bah&'i pioneer settled in the region.

the early years of India's Six~Year Plan Shoghi Effendi was calling for

Indian Bah&'is who resided in the major cities of the subcontinent to

disperse themselves to smaller cities and towns for the purpose of

gspreading the message of the Bahh

-

countryts inhabitants:

Smallness of numbers, lack of skilled teachers and
modesty of means should not discourage or deter them.
They must remember the gloricus history of the Cause
which .,. was established by dedicated souls, who,
for the most part, were neither rich, famous, nor
wall-educated, but whose devotion, zeal and self-
sacrifice overcame every obgstacle and won miraculous
victories for the Faith of God. Such spititua.
victories can now be won for India and Burma by the
friends, Let them dedicate themselves- young, and
0ld, men and women, alike- and go forth and settle in
new districts, travel and teach, in spite of lack of
experience, and be assured that Baha'u'llah has
nromised to aid all those who arise in His nawme. His

9 The gbove Tigures were taken or derived from the 1961 Census.

i Faith in Malwa is contemporary; it was

1 Faith to a greater range of the

As

Malwa is more of a linguistic than a political entity, agreement

on the political districts it encompasses is lacking.

The districts

cited in this study are those in which Bah&'l activity has been most

pronounced.

G0
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strength will sustain them; thelr own weakness
is wnimportant.l®

As previously menticned, the policy of establishing residences throughout
the country rather than solely relying on travel visits or lecture tours
was one of the mzjor changes that distinguished the Six~Year Plan from
former plans.

At the time that the Guardian was meking appeals, Mrs. Shirin Boman
MeherabZni, a Bahd'i of Parsi Ancestry, was living with her husband in
Bombay where she was secretary of the city's Local Spiritual Assembly.
For several years she and her husbandyalong with several other Bah&'is
in the Bombay communit%,had been making teaching trips to various cities
in Maharashtra and Gujarat. While being aware of the Guardian's plea
for Bahi'i pioneers to pick up their belongings and move to isolated
areas, she had not made a step in this direction, as both the family's
business and close relations were rooted in Bombay. Finally in 19k2,
having decided that she could no longer excuse herself from the Guardian's
call, Mrs. Meherab&ni approached her husband about moving away from
Bombay. Mr. Meherab&nf was initially unresponsive to such a request,
but after a vivid dream in which he felt the Guardian call on him to make
a sacrifice for Bah&'u'llgh, he consented.

The Meherabdnis had not decided in which city they planned to settle.
At first they travelled with their children to Bhopal, but finding the
city unsuitable fhey decided to move on. Mrs. Meherabini prayed for an
answer., The next morning they went to the railway station having
determined that they would settle in the first town in which the afternoon

train from Bhopal would stop. This town was Ujjain.

10 'Letter written on Shoghi Effendi's behalf to the Hational Spiritual

Assembly of the Bahd'fs of India and Burma, June 29, 1941°',
Arise to Serve, (New Delhi, 1971), p. 69
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In Ujjain the Meherabnis initially supported Lhemscvles by using some
of the family's savings. At first Mr. Meherabéni was forced to make
freguent and extended trips to Bombay in order to ensure the transf{erence
of his business to other hand%but af'ter these problems wer~ settled he set
up a new business in Ujjain and hegan to spread the message of the Faith.

In the beginning the Meherabinis'teaching activities were limited to
speaking to friends and acquaintances within the confines of their cwn
home, In Bah&d'i pariance this type of teaching is referred to as 'fireside
teaching’', where the message is spread by means of open discussion within
intimate groups. From these discussions, as well as from general
investigation, it soon became evident to the Meherab&nis that before their
coming to Ujjain the Bah&'l Faith was virtually unknown in Malwa.

In 1943 another Bah&'I family from Bombay, the Munjes, joined the

§ -

Meherabinis. Dr. Munje was one of the most prominent Bah&'l scholars in
India, and he and his wife were a welcome addition to the Bah&'{ community
in Ujjain, which after a year of teaching still consisted of the
Meherabinis and their children.

The year 1944 was a significant one for the Bahi'f community in Ujjain.
During that year several important landmarks were established inciuding
the formation of the city's first Local Spiritusl Assembly and the holding

of the first Behi&'i public meeting in Malwa.

The Rah&'f Newsletter of May, 19Lk4, mentioned the formation of the

Local Spiritual Assembly of the Bah&'is of Ujjain, an event which earned
the Meherablnis and the Munjes a place on the Bahd'l honor recll for
distinguished service.ll After the arrival of the Munjes,five new
converts had been added to the group, four Muslims and a Hindu. On April

21, having gathered nine believers in one community, the Bah&'is of Ujjain

11 5ang'T Newsletter (India), % 31, May, 1944, p. 13

2



brought into being the city's first Local Spiritual Assembly,

The year 194l also marked the centenary of the movement's originsg;
it was 100 years earlier in Shiréz that the B&b made his first declaration.
The Bah&'? commmity in Ujjain, like many other local communities both in
India and throughout the world, used this occasion to proclaim the message
of the Faith publiely. On the night of May 23, 1944, the recently
established Bah&'iI center was illuminated with lights, and pamphlets were
distributed. On the same evening a drama depicting the major events in
the life cof the B&b was presented in the town hall. Both of these events
signify the first public proclamation of the Bah@'{ Faith in Malwa.

Two other opportunities for the Bah&'is of Ujjain to publicly
proclaim the Faith arose within the same year. The first was the occasion
of a Bah&'I marriage ceremony, and the second was the convening of an
Erya Samaj conference,

The marriage of one of Mrs. Meherabani's daughters to a newly converted
Muslim boy caused some commotion within the city. According to Mrs.

Meherabant

,several of the leading mulléds of Ujjain hinted that violence

might erupt if the Muslim boy was allowed to participate in the ceremony.
Mrs. Meherab&ni was perscnally threatened, and one mulld declared he would
carry the black flag to the ceremony. Although there were continual
grumblings within the Muslim sector of Ujjain, the ceremony proceeded ag
planned, and the unigueness of an inter-Faith wedding gave the Bahd'is an
cpportunity to inferm the public of the universality of their religion.

Perhaps the most significant event in the year 1944 for the Ujjain
Bahd'{ community was their participation in one of the city's Erya Samaj
conferences. In terms of the future development of the movement in Malwa
this conference was of great importance. During the meeting the Bah&'is
established contact with several individuals who would later be instrumental
in helping them teach the message of Bah&'u'lléh in rural Malwa. Mr.

Mehflz-'ul® Hag'Ilmf, a well known Bah&'I travelling teacher, was asked
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by the Bah&'is of Ujjain to address the assembled group on the subject of

the social principles of the Bah&'i Faith. His speech attracted the
attention of one KiSan Lal, a scheduled caste leader from Shajapur (a
district located north-east of Ujjain). Following the conference, Ki&an
Lal came into active contact with the Ujjain Bahda'i commumity, which finally
resulted in his declaring himself a Bah&'i. He then returned to Shajapur.

In Shajapur Kifan Lal informed many of his low caste compatriots
about the movement. As a result, the Bah&'f center in Ujjain was soon
frequented by interested Harijans from the villages of Shajapur, but the
elitist attitude that dominated the thinking of the Indian Bahad'i community
at this time prevented them from being enrclied, The significance of
this attitude and its later transfiguration is of vital importance to an
understanding of the growth of the Bah&d'i movement in Malwa, and it
therefore warrante closer examination.

Qutside of frén, the Bahd'l Faith had to a large derree been associated
with middle class urban intellectuals. This was true during its early
years of development in the Americas and Europe and was no less
characteristic of its early years of growth in India., The attitude

Y- .
1 community

concerning new believers which tended to characterize the Bahf
in India until the launching of the Ten-Year (rusade was the following:
Before new believers could be enrolled into the movement they should not
only have an adequate knowledge of the basic doctrines and principles of
the Faith, they should also possess an acute awareness of its administrative
organization and deveotional procedures as well as a good understanding of
its historieal development. This approach to finding converts virtually
excluded the illiterate segments of soclety, as it was impossible for
villagers to grasp the finer details of the movement's structure and
organization. As a result, although there were several instances of lower

caste interest in the Faith before the commencement of the Ten-Year Crusade,

Baha'l communities in India did not take advantage of this interest. Their



understanding of what it meant to be a Bah&'l was not acceptance of
Beh&d'u'lldh as a manifestation of God, it also included the ability to
grasp the Bah&'I Faith in all its complexity. For example, for many years
it was standard procedure in India for local administrators to examiné a
potential new believer before accepting his declaration. If they did not
feel his knowledge was adequate, he would not be enlisted. Hence, in 1944
the Bah&a'is of Ujjain did not even consider that illiterate Harijans could
be enrclled.

Between the years 1944 and 1947 several new believers were enrclled
in Ujjain, and a Bah&'l community was established in nearby Indore where
Mrs. Meherabini's brother had recently set up residence. In addition, a
few individuals from surrounding villages who were judged capable of
meeting Bahd'l standards were enrclled. One of these individuals was
Daya Ram Malvie who,like Kifan Lal,was a scheduled caste “eader. He
resided in village Harsodan, situated approximately fifteen miles outside
the Ujjain city limits. Daya Ram in turn enlisted several prominent

scheduled caste members of his village, thereby establishing the first

4
Bah&'i village community in Malwa.

The type of teaching activities carried out by the Baha'i communities
in Malwa during these years can be gleaned from the National Spiritual
Assembly's Annual Report for the year 1946-47, parts of which are qucted
below:

Teaching work: This was done through distribution

of literature, personal ccntacts and also by correspondence.
Many souls have been interested in the Cause and we pray
that in this new year the fruits of the last year's seed
sowing may appear ... there was an All-Faiths Conference
organized by the Theosophists at Ujjain when Mrs. Shirin
Boman, as a Bahd'i delegate, spoke on "Universal
Brotherhcod" ... On CGuru Covindsingh's birthday
anniversary, a Bah&'{ speaker having been invited by the
local Sikh commumnity, who have come to look upon the

Bar&'T Faith as an universal Faith, Mrs. Shirin Boman
addressed that meeting... The N.5.A's veluable suggestion
to write to the various radio stations for Bah&'i broadcast
has been duly coumplied with. Several letters of request

86
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in this regard have Leen sent to the variocus Indisn
broadeasting stations from Ujjain, Indore and Gwalior.’

With the coming of independence to British India, and the partition
of the subcontinent into the independent states of India and Pakistan, the
Baha'i communities in Ujjain and Indore were dealt a severe blow, A
large percentage of the communities' believers had come from TIslamic back-

ground, and therefore, when partition was anncunced in July of 1947 most

d
of them left for Pakistan. It seemed to the Meherabinis that all of their
efforts had come to nought. The Ujjain Local Spiritual Assembly (the only
one in Malwa) was lest, as there were no longer nine believers within the
city. Also, the great tension that immediately followed partition made
any type of religiocus proselytizing dangerous, espeecially for a religion
that was so closely related tc Islim. In this situation the Meherabinis
decided to leave Ujjain and move north to Gwalior. Consequently, Malwa
was left with only a few scattered believers, but the name Bah&'il was now
known in the region, and the seeds whnich the Meherabinis had sown would
later sprout and grow,

For the next twelve years Malwa lay virtually dormant; local gspiritual
asgsemblies were established, lost, and re-established in Indore, but that
community did not provide any real support for teaching activities.
Travelling teachers, however, frequented the region. In cne report it
was said of Ujjain:

This 1s a place where some of our ploneers had worked
against great odds some years age. L1t was pleasing
to note that still there were some sympathisers to be
found there who are keen that the centre be opered.

Although they were non-Besha'is, they offered to keep 13
the centre going until some Bah&d'il could take it over.

'Annual Report of the Naticnal S?iritual Assembly of the Bah&'is of
India and Burma, 1946 - 19477, p. 61

13 Raha'i Newsletter (India),# 86, January, 1957, p. 5
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The outstanding event of the pericd was a visit to Malwa following
the 1953 Intercontinental Conference in New Delhi of one of the newly
appointed Hands of the Cause, the American Dorothy Baker. Upon the
conclusion of the Delhi Conferenc% she was asked by Shoghi Effendi to stay
in the subcontinent. She spent a fortnight in central India visiting
Gwalior, Indore, and Ujjain. In all three cities she gave public lectures
in colleges and town hall%and.in Indore alone she gave ten addresses between
December 23rd and 25th.lh However, the most important aspect of Dorothy
Baker's trip was not the numerous lectures she delivered but her excursion
to village Harsodan,

Following her lecture program in Ujjain, Dorothy Baker made an
unscheduled afterncon excursion to village Harsodan. There she met not
only with the local Bah&fis, but with a large number of the lower caste
inhgbitants of the village. Her attitude was one of love and concern for
the villagers as a whole - she ate with them and participailed in their -
activities. To her, all men were Bah#&'is regardless of their economic or
educational backgrounds. She geemed to exude that quality of unristricted
love that has manifested itself periodically in saints of such varied rdigious

15

backgrounds as St. Francis or Jaldlu'd-Din-i-Rami. Mrs. Meherabini,

her travelling companion during the excursion, later said of Dorothy Baker:

She gave us a completely new ocutlook. 3Before her trip
we knew that the Faith was for all men, but we were
concerned that those who entered its fold should have
an understanding of the Faith, Dorothy Baker taught
us that the most important thing in the Faith was

love of Bah&'u'lléh and our fellow men. The details
were minor. She really opened our eyes.®

The attitudes expressed by Dorothy Baker during her stay in Malwa
seemed to characterize the general change in teaching approach throughout

the Bahi'i world that followed the inauguration of the Ten~-Year Crusade.
1l

Baha'{ Newsletter (mdia),8 66, January, 1954, p. &4

15 Dorothy Baker was killed in early 1954 when the plane which was carrying
her from India explgded and crashed in the Mediterranian,

Mrs. Meherabfni expressed this during an interview in VM.w Delhi in
March of 13Th.



Emphagis was now placed on going out to the peouple and sccepbing Lhem as
individuals rather than expecting them to immediately conform to Baha'i
ideals and institutions. Consequently, the feeling was slowly being
generated within the Bah&d'i community by certain far-sighted believers
that the hcpe of the Bahd'i movement in India lay with the masses who
lived in the villages. Before this vision became a reality ancther
eight years would pass.
Malwa was resuscitated from its period cof stagnation in 1959 when
Mr. K.H. Vajdl and his wife settled in Ujjain. Mr. Vajdi, a businessman
born in the Parsi community of Bombay, converted to the Bahad'i Faith
during his youth and subseguently served the movement hoth in India and
Africajworking on various committees and participating in numerous
teaching projecté. Mrs. Vajdi, a daughter of Mrs. Mcherasb&ni, had just
obtained a teaching position at Ujjain's Vikram University in the Faculty
of Economics, and it was this appointment that brought the couple to Malwa.
When the Vajdfs arrived in Ujjain there was only one other Baha'i
in the city. However, as mentioned earlier, there was a substantial group
of sympathisers in Ujjain, and the Bah&'i community in Indore,although not
active in teaching activities,had once again attained assembly status.
The Vajdfis' work of reconstructing the Bah&'i community in Ujjain was
carried out in much the same manner as earlier attempts; teaching activities
were primerily directed towards the upper stratum of societyand accordingly,
the membership of the city's new Local Spiritual Assembly, which was re-
established in 1960)reflected an upper class composition, The members
included a secondary school teacher, three businessmen, and three clerks
as well as the Vajdis. All the mrembers were educated at least to the
secondary level, and, moréover, the new converts were all from high caste
Hindu backgrounds, a marked contrast to the previcus community in Ujjain
which had been dominated by former Muslims. This change was partly a

consequence of the Ten-Year Crusade's new approach of consciously directing
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he teachings of the Bahd'{ movement towards Hindus. Buhf'is were now
better versed in the Hindu tradition and could present the Faith in a context
that was meaningful to their listeners.

During the year 1960 the Ujjain community increased by four with the
addition of three Hindus and one Muslim. Thus, by the end of the year,
the commumnity ccnsisted of thirteen members, twelve men and cne woman,
These individuals together with the small BahA'i community in Indore and
the Bah&'Is of Harsodan and Shajapur constituted the Bah&'{ community in
Malwa. Little did they know that the movement was on the verge of grest
expansion, the likes of which had not been experienced in the Baha'i world
since the time of the Bab and Bah&d'u'lléh.

For years Shoghi Effendi had been calling on the Bahi'Ys of the world
to take the message of BshAd'u'llféh to the masses of mankird. As esarly as
1936 he had said:

" What the Cause now requires is not so much a group
‘0of highly cultured and intellectual people who can
adeguately present its Teachings, but a number of
-devoted, sincere and loyal supporters, who, in
utter disregard of their own weaknesses and limitations,
and with hearts afire with the leve of God, forsake

their all for the sake of spreading and establishing
His Faith. In other words, what is mostly needed

PR

nowadays ,is a Bahi'i pio%eer and not so much a Baha'i
philosopher or scholar.l

During the Ten-Year Crusade this plea was intensified. The begimings of
small-scale mass conversion in Africa during the mid-1950's presented
Shoghi Effendi with an opportunity to reiterate the necessity of taking the
movement to the masses. His aimwas to remove from the belieers' minds any
misconceptions of what it meant to be a Bah&'i and thus clear the way for
all segments of society to become part of the Bah&'i community.  His
secretary, writing to the National Spirituwal Assembly of South and West

Africa, in July of 1957, relayed the Guardian's feelings:

16 Bah#&'? News (United States), # 102, August, 1936, p. 2, gquoted in

- Directives from the GQuardian, (New Delhi, 1973}, p. T5




... the friends should be very careful not to place
hindrances in the way of those who wish to accept the
Faith. If we make the requirements too rigorous, we
will cool off the initial enthusiasm, rebuff the

hearts and cease to expand rapidly. The essential
thing is that the candidate for enrolment should hwelieve
i his heart in the truth of Baha'u'llsh. Whether he

is literate or illiterate, informed of all the Teachings
or not, is beside the point entirely.17

In February of 1959 the Indian National Spiritual Assembly voiced its
new attitude towards teaching the masses:

On the other hand we should not deprive people

to embrace the Faith pending their acquiring
elaborate knowledge of the Faith and details of
administration, ete. If conviction in Faith has
been established in mind and heart of our friends,
no matter how little they know about the Faith,

we sheould not deprive them to %ave rights and
privileges of being Bah4'fs.l :

In accordance with this policy, in 1960 Dr. R. Muh&jir, Hand of the
Cause, met in special session with the Indian Kational Spiritual Assembly
to discuss the implementation of mass teaching in India. His main advice
was for Bah&'{ teachers to go to the villages. He called for volunteers
from the National Spiritual Assembly to launch the new campaign. Mrs
Meherabini, who was now a member of this body, volunteered her services
and left for the area of India she knew best, Madhya Pradesh.

In Indore Mrs. Meherabdni took council with her broth:r. He informed
her that some Bahd'i contact had previously been made with a Bhil tribal
village located forty~five miles from Indore. Accordingly, Mrs. Meherab#ni
left the next day for village KweitIoPEnE, where she remained for several
days, sharing the villagers' food and bedding and giving them the message
that Bah&'u'll&h, the universal avatara whose religion would unite men of

all religious and cultursl backgrounds, had appeared. During the next

few weeks she periodically returned to KweitEOPEnE, each time elaborating

o 'Letter written on Shoghi Effendi's behalf to the Wational Spiritual
Assembly of the Bah&d'is of South and West Africa, July 9, 1957',
Arise to Serve, p. 97

18 Bah&'f Newsletter (India), # 100, January-February, 1959, p. 2




upon different teachings. She then dnvited those who believed in
BahA'u'lldh to join the Bahd'i Faith. As a result, nearly 75% of the
village of 200 declared themselves believers by placing thelr thumbprints
on enrolment cards (they could not write) which were subsequently sent to
the national office in New Delhi. Thus , Kweit%opgng was the first village
in India to experience the mass teaching activities of the Bah&'i Faith,
and its conversions signalled the coming of a new period in the history of
the movement in India.

Having initiated mass teaching in the Indore area, Mrs. Mcherab&ni
decided to carry out similar sctivity on the Ujjain side. Before her
departure from Indore, however, she was informed that Dr. Muhadjir had
returned to India and was desirous of holding a village conference in
Malwa similar to the conference that had been held in village Rampur
geveral years earlier, In consultation with the Vajdis it was decided
that village Saﬁgzmand;, a predominantly scheduled caste village in
Shajapur - the district where interest in the movement had arisen years
before - would be a suitable site. With the aid of Xisan Lalj arrangements
for the conference were made, and in late January of 1961 Dr. Muh&jir
arrived in Ujjain and proceeded by Jjeep to the village. The report of
the Indian National Spiritual Assembly reveals the scene that awaited him:

When the Bah&é'is started for Samgimanda on foot

and in bullock carts, they did not know what was
awaiting them. The approach to the mud huts of the
village was decorated with simple coloured papers.

A number of villagers ceme out several miles to
receive their guests ... Amid the beating of drums,
booming of guns and devotional songs, cries of
'A118h-u-AbhAd' and 'Baha'u'llsh Jai' were heard ...
The conference was publicized within a few hours and
attracted cver 300 people.l

A great open air meeting was held at which Baha 'l speakers spoke of

BahZ'u'lldh as bhagavan kalkin, the tenth avatara of Visnu whose return

. . 20
in Vaisnavite theology will mark the end of the kali-yuga. They also

19 e mang'1 World, vol. XITI, p, 299

w8 B

0., ~ ' . X
Visnupurana, IV, 24, 98-101, English trans. by 1, N. Dutt, (Varansi,1972)
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emphasized that within the Bahd'f Faith all men are considered equal, for
Jod makes no distinetion between rich and poor, high caste and low caste.
The latter point was particularly sattractive to the villagers of
Sangimanda who,coming from the scheduled castes were often shunned by
higher caste members of saciety. When the meeting conec_uded those who
wished to declare their belief in Bahé*u'iléh were asked to thumbprint
an enrclment card. Over two hundred villagers declared themselves, and
‘Representatives from neighbouring villages did not leave the place till
they were assured by the Bah&a'is that they would send somebody to their
places...’zl With the holding of the Sangimandz conference mass declaration
in Malwa had beguu,

The flame that was lit in Sahgimanda soon spread. Word had circulated
to nearby villages of the new 'casteless' religion whose avatara considered
all men equal, and,as a resultjmembers of these villages were soon appealing
for Bah&'{ teachers to come to their communities and explain the teachings
and principles of the movement. In addition, the National Spiritual
Assembly purchased several jeeps and sent Bahi'{ teachers on village tours
throughout the various districts of Malwa. Mrs.Meherabinfi and her son-
in-law Mr. Vajdi were the spearheads of the new campaign, and they spent
long hours travelling the pathways of rural Malwa proclaiming the new
religion wherever they went. Thelir message was always the same:
Bah&d'u'llah, the new avatgra, had appeared to lead men ocut of the age of
darkness. As the momentum in teaching activity was accelerated, the
respense of rural Malwa grew. In fact, the large increase in declarations
in India between the years 1961 and 1363, as revealed in the statistics
presented in Chapter 2, was primarily the outcome of the mass teaching
campaigns in Malwa and the nearby districts surrounding the city of Gwalior.

During the first few years of mass teaching in Malwa the movement

21

The Bah&d'i World, vol. XIII, p. 299
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enlisted individuals primarily from the lower castes, particularly the
scheduled tribes and castes,. This was due to two basic factors. The
first and perhaps most obvious reason was the teachings of the movement
itself. Being anti-caste and proposing a world brotherhood of men, they
spoke to the specific plight of the Indian Harijan, The gecond conterned
the initial rural contacts made by BahA'is in Malwa. As shown earlier,
two of the original Bah&'i converts in rural Malwa came from scheduled caste
background; Kifan Lal from Shajapur, and Daya Ram Malvie from Harsodan.
When the Indian Hational Spiritual Assembly decided to activate a campaign
of mass teaching it turned to these individuals for help, and the two wmen
naturally took the Bah&'l teachers to those communities they knew best -~
the Harijan communities. Hence, a large percentage of declarants during
these years came from the ranks of the scheduled castes.

The Vajdi household in Ujjain suddenly became a hub of activity where
numerous new Bahd'ls from surrounding villages often congregated. It soon
became evident that a Bahi'1 center was necessary to accommodate the
visitors. Consequently, a location in the city was obtained, and Bah&'i
activity in Ujjain was focused around this center until 1965 when a new
building and grounds situated approximately one mile outside of the city
was purchased.

During these years of rapid expansion the Faith was not free from
opposition. The Erya Samaj, which was happy to accommodate the movement
as long as it was an intellectual philosophy, became actively hostile when
the Faith began tc enter the arena of action and enrol the masses. ﬁrya
Samajists began to follow the Bah&d'i teachers in the rural areas attempting
to reconvert anyone who had declared their belief in Bah&'u'lléh. Their
main point of attack was that the movement was actually a form of islam in
disguise. Villagers were told their wives would be taken.from them and

*
they would be forced to eat the holy mother cow. Animosity became so

This information was revealed to the author by'Bahé'i village teachers,
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great that the Indian Naticnal Spiritual Assenbly in their Teaching Report
of December 1963, wrcte to the Universal House of Justice:

The greatest welccme news 1s the rising opposition

of the Arys Samajists in Madhya Pradesh, May the.

OCne in whose hand are the reins of the Cause give an

opprortunity to India to prcove her mettle and occasion

to the friends to purify and sanctify themselves,

Dr. Munje, Mrs. Shirin Boman, Mr. X.H. Pradhan and

Mr. K.H. Vajdi toured the erupting area at =z great

. 22

personal hazard.
Bah&A'i teachers answered these charges by insisting the Bahd'I Faith was
an independent world religion whichjfar from being disdainful towards

Hinduism, wanted to purify it from the dross of man-made conventicn. By
the end of 1964 the anti-Bahd'f activities of the Erya Sam;j in Malwa had
subsided thcugh there existed a rather bitter peace which at any time was
lisble to lead to (:onfrontation.23

In February of 1964 a prominent visitor, Rihiyyih Egﬁnumeu(widow of
the late Guardian of the Bahd'i Faith, Shoghi Effendi, and a Hand of the
Canse), arrived in India. In Haifa, Israel, she had received news of the
progress the movement was making in India and soon became desirous of
seeing the situation first hand, During her nine month stay in the
subcontinent she made a special excursion tc Malwa in order to visit some
of the new village believers. Late in February Rﬁ@{yyih Kgénum arrived
in Indore.

Rihiyyih XKhfnum's initial experience in rural Malwa was her visit to

village Kweitliopanl, the first village in Malwa to experience mass teaching,

ee 'Teaching Report of the National Spiritual Assembly of the Bah&'is

of India, Dec, 10, 1963', p. 1-2
23 In this regard, a prominent Bah&'i teacher informed me that Arya Samajist
antagonism reached its peak in early 1964 when the Bah&'is were
challenged to a verbal confrontation in a Shajapur village. AL the
meeting the Arya Samajist spokesman claimed Bahd'u'lléh was a
¥uslim prophet and that Bah@'is were introducing a foreign god into
India. The tide turned, however, when a scheduled -aste Bahd'i
offered the Arya Samajist a glass of water which he refused to drink,
as to do so would have meant bresking caste commensal barriers)which
he was apparently unwilling to do.

2h

Rh{yyih Rabbanl is commonly known throughout the Bahd'l world as
"Rithiyyih Khfnum,
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and the first Bahd&'f "model village' in India. Her talk in KweitEOPQnI
exemplified the Baha'd teaching method. She told the gathered villagers:

««» that they shcould be proud of their heritage

as tribal peoples and should never feel ashamed
of it ... ©&he then explained that the very

RN |

essence of the teachings of Bah&'u'lléh is unity
in diversity and is not unity in uniformity; that
the beauty of the society of the future will be
that each people will bring its own unigue gift
to enrich the whole.2?

Following her excursion to Kweitzopangsﬁﬁyiyyih Khénum visited the mass
teaching district of Shajarur where she attended a regional conference.
Before departing the area she alsc made numerous stops in local villages
where the response to her arrival was always one of joy and acclamation.

In the village of Jshangirpur she was greeted by a brass bond playing
royal marches, and as she walked down the village lanes people shouted
'... Dharm-Mata Ki Jai Ho'26 (long live our spiritual mother).

Returning to IndorejRﬁ@fyylh Khé&num presented her last talk in Malwa
in the newly acquired Baha'i teaching institute. Here she addressed forty
travelling teachers on the importance of continuing the mass teaching
campaign. She told them that consolidation of these new gains was
necessary, and a program directed towards this end would be initiated, but
the Bahé'fs of Malwa having begun the fire of mass teaching in India must
now turn it inte a conflagration; all believers, new and old, should be
brought into active participation.

The advice which Rﬁhiyyih ggénum gave to the travelling teachers was

heeded by the Bah&'is of Malwa. Active teaching was continually pursued

throughout the remaining years of the 1960'5350 that by the end of the

decade there were cver one hundred thousand declared believers in Malwa.

There was one major change, however,that distinguished the teaching methods

25 yiolette Nakhjayani, Amatu'l-Bahé Visits India, (Few Delhi, n.d.},

p. 50-51

26 .
Nakhjawani, p. 53
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of the early 1960's from those of the mid and late 19607s. During the
latter period a conscious effort was made to attract other than 'low! caste
members to the movement, As was stated earlier, a large majority of the
early mass teaching declarations came from among the lower castes, and,as a
result, the upper castes tended to identify the Bah&'f Faith as a scheduled
caste movement and would have nothing to do with it. When mass teaching
began in the Gwalior area in 19623the Bah&'is in that region used a new
method. Rather than going directly to the scheduled castes they would
first approach the leading castes of the village, a technique that allowed
for a greater range of castes to jein the movement, as the 'clean' castes
were not alienated by teachers entering the villages and converting 'low!
castemen. Consequently, since the Bahi'f Faith claimed to be a religion
Tor all meq,the approach used in the Gwalior area was soon realized to be
the most advantageous, and accordingly, the mid 1960's saw this method of
teaching introduced into Malwa with the result that during this time a
number of higher caste members declared their belief in Bah&'u'llih,

The enrollment of new believers was not the only arena of activity in
which the Bahd'fl teachers in Malwa participated. As Rihfyyih Khfnum had
noted during her presentations in Indore, consolidation programs were a
necessary corollary to mass teaching. As the main objective of the Bahia'g
Faith was not just to present a set of idealistic beliefs to mankind but to
educate declarants in the various aspects of Bah&d'u'llZh's religion so that
a unified world order of belivers co-ordinated by a system of local,
national, and international institutions could evolve, a systematic plan
for 'deepening' new adherents had to be initiated. As a result, a spirited
program designed to educate specifie believers in all phases of the movement's
teachings was launched.

Consolidation procedures had been set in motion as early as 1963 with
the opening of the Indore Teaching Institute. One of the primary functions

cf this institution was to 'deepen' a number of village believers in all
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facets of the Faith's leachings so that upon returning to their respective
villages they would be able to disseminate this information among the
remainder of the new declarants. Special resident instructors were brought
to the Institute to teach both week-long and week-end classes in Baha'i
history, administrative organization, consultation methods, and ethiecs.

Dr. Munje, one of the first Bah&'is to settle in Malwa, and Mr. Dushyant
Kumar were both active in this program. By 1964 the Indore Teaching
Institute was having regular courses and had already trained many

27

declarants to teach their fellow villagers. In 1965 similar courses
under the direction of Mr. Jadav were initiated in the new Baha'i Center
in Ujjain.

Another institution designed to help educate new bhelievers was the
village primary school. The schools served two purposes: first, they
educated village children in the fundamentals of primary education and
introduced them to the basic teachings of the Bah&'i Faith; and second,
they served as Bah&'l village centers where new believers could hold
meetings. Such schools were only established in villages where government
schools were not present or functioning. The first scheool was introduced
into village KweitTopani where the inhabitants were instructed in Hindi,
arithmetic, and Baha'i history and Social principles.

The tremendous growth of teaching activity that characterized the
1960's, and the initiation of an energetic consolidation program that
followed in its wake,necessitated the creation of new administrative
institutions. Consequently, in the mid-1960's the National Spiritual
Assembly created the Area Teaching Committee of Central India. The
function of this body was to formulate and supervise both teaching and
consolidation activities in the mass teaching areas of Malwa and Gwalior’

thereby relieving the already overburdened National Spirlcual Assembly of

2T 'National Spiritual Assembly Circular of August 27, 19647
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having to deal with these matters directly. After consulting, the
Committee notified the Hational Spirituszl Assembly of its decigions, and
the national body either ratified the proposals or sent them back for
re-evaluation.

With the continued expansion of the movement in Madhya Pradesh the
National Spiritual Assembly in the late 1960's divided the Area Teaching
Committee into two Reglonal teaching committees: one for northern Madhya
Pradesh and the other for southern Madhya Pradesh. The former held its
meetings in Gwalior, while the latter alternated its meetings between
Indore and UjJjein.

In the 1970's the organization of the teaching committees was once
more rearranged. The State Teaching Committee of Madhya Pradesh was
established in January of 1973 and had under its charge two Regilonal
teaching committees whose areas of jJjurisdiction were the same as those
mentioned above. Consequently, by the end of the Nine-Year FPlan there
were three administrative institutions directing teaching and consolidation
activities in Malwa: the Ujjain Regional Teaching Committee, the Madhya
Fradesh State Teaching Committee, and the Hational Spiritual Assembly.

Since 1970 the Bah&'i Administrative Order has been primarily
concerned with consolidation and 'deepening' work. Teaching has continuedj
but not with the same pace or zeal that characterized it during the 1960's.
Baha'i administrators have now set a goal of trying to develop a specific
number of ‘'‘model village' communities in Malwa. Before examining the
various aspects of Bah4'l community life that the movement's leaders hope
to develop in such communities,the structure of both the administrative
system directing Bah&'i activities and the sccial system into which they

are being introduced will be examined in greater detail.
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Chapter 4 The Local Village

If we are to correctly understand the current activities of the Bahi'i
Faith in Malwa, and comprehend the position the movement holds within the
total sociolcgical panorama of the region, then it is necessary from the
beginning to make several typological distinctions. First, there are the
local villages of Malwa, The life patterns of the individuals who inhabit
these communities are largely determined by a traditional value system.

The traditional system,however,is by no means homogeneous; it is
continually coming under attack from certain modern-secular values and
instituticns which have emerged as a result of India's contact with the West.
Second, there exists the Bahf'I Faith's administrative system consisting of
local, regicnal, naticnal, and international bodies which is characterized
by a set of socio~religicus values markedly different to che value system
and corresponding institutional manifestations of the traditional village.
Finally, there are those villages in which the Bah&'il Administrative Order
is attempting to introduce its valuational and instituticnal components.
While the members of these commmities are still largely influenced by
traditicnal patterns of behavior, they are in some cases slowly coming
under the influence of Ban&'i sccio-religious attitudes and medes of
conduct.

Part Il will examine the structures of both the contemporary village
social system and the Bah&'l Administrative Order.  The analysis will not
be detailed; such a task would in itself demand two separate volumes.
Rather, the chapters in this section will point out the distinguishing
characteristics of each system, creating in the process a scciclogical

1t

frnamework that will hopefully facilitate an understanding of Bah&'il

propagation and consclidation efforts in rural Malwa.
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A soceial system Yoo, 1s & wode of orgunizalion of section elements
relative to the persistence or ordered processes of change of the
interactive patterns of a plurality of individual actors.'l That is,
it 1s a complex network of valuwes and corresponding institutions which
determines where an individual in a given group is locateAd in relationship
to other individuals (status), and defines what the individual does in
his relaticns with other members of the group (role).g
The social system of the contemporary Malwea village is made up of a
combination of traditional and modern elements.  Traditionslly it has
been characterized by
1) its rigid hierarchical classification of status groups
in this world (caste} and its belief in a corresponding
hierarchy of deities in the other world:
2) its propensity towards ritual specialization;
3) its incarnation of religion in perpetual symbols or
images;
%) its concepts of ritual purity; and
5) its regional orientation.
However, since the coming of the western powers to the subcontinent
modernizing elements have slowly been finding their way into village
life. In all spheres of life, economic, political, soc’al, religious,
and educational, these elements have infiltrated the inner sanctum of

tradition. The inereasing eccnomic dependence of the village on urban

centers, the expansion of democracy, and the spread of public education

1 patcott Parsons, The Social System, (London, 1952), p. 24

According to Leonard Broom and Philip Selunick a role may be defined as
a pattern of behavior associated with a distinctive social position,
while status is used to designate an individual's place within a
system of social ranking. Sociology A Text with Adapted Readings,
4th ed., (London, 1968), p. 18 and Lk
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are but a few examples of the forces of modernization that are continually
affecting the contemporary village,and,as a resull,traditional socio-
religious values and institutions are finding themselves more and wmore in
a state of stress. In order to better understand this phenomenon we
must take a closer look at traditicnal village norms and their
corresponding modern counterparts.

Perhaps the most well known aspect of the village social struciure,
and one which has had a vast number of investigators, is the caste system.
The outstanding characteristic of the system is group exclusiveness; in
any given village there exists a range of status groups known as castes
whose members' roles as regards occupation and ritual performance are
rigidly defined. These groups are endogamous and have striet rules
regarding commensal relations; individual members of a given caste can
only find mates within their own caste group, and, generally speaking, they
will not eat unripe or kacca foods from a caste lower than their own.3
In addition, there is an entire galaxy of rules and regulations ranging
from modes of address to styles of clothing that mark off the
exclusiveness of each caste. The hierarchical ordering of castes is
justified by religious ideals. The traditional and largely theoretical
accoumt of the ordering of the castes is the well-known four Eéﬁth
classification in which the Brahmaqs (priests) receive the highest
position, followed by the Ksatriyas (warriors}, VaiSyas (merchants and

7 i o g
artisans), and Sudras (labourers). Within each varna fElaSS} there are
LY

3

Kacca foocds are those cooked in water and/or salt. Included in this
group are staple foods of cakes, unleavened sorgham meal, rice,
curries, and chutneys. Kacca foods are distinguished from pakka
foods, which are those prepared in clarified butter (§Ei). The
latter can be shared by a greater range of castes.

4 The Rg Veda (X, 90) gives an account of creation whereby a primeval man
(purusa) sacrifices himself, thereby creating the universe. From
variocus parts of his bedy were produced Brahman , Ksatriya, Vaigya,
and éﬁdra, Over the millennia another category, ‘urtouchable', was
zdded to the list making Tive basic classifications.



numerous subdivisions, . castes ', and the position of a given caste in
the hierarchical structure can vary from one region to another, but in
every region the ranking of each caste is firmly established.

The major assumption that underlies the entire system is the

inequality of status groups. A Brahmap is considered superior both in
terms of occupation and ritual status to a K§atriya, and a Ksatriya
superior to a Vaifya. The main distinction in terms of ineqaulity,
however, is drawn between 'clean', ‘'unclean', and 'untouchatle' castes.fastes of

the first three vgrias

3being considered ‘clean', would have more extensive
social intercourse with one another than they would with the éﬁdra {tunclean')
and 'untouchable' castes,. 'There are no common feasts between these two
divisions of castes. Castes of the "unclean" and "untouchable'divisions

are regarded as "servant castes", who must dine only after the "master

12

castes™ have taken their meals. Accordingly, the political and
economic power in the village is dominated by the 'clean' castes, and among
them Brahmags snd Rajputs (K§atriya) stand cut.

The doetrine of karma, a type of cosmié law of cause and effect,
justifies the inequality. Individuals are born into certain castes
because of the deeds they have committed in past lives, and their actions
in the present life will determine their status in future lives.  Hence,
nearly every aspect of village life is influenced by one's caste, as the
village is the cosmos in microcosmn.

While caste exclusiveness still characterizes village 1ife in Malwa
and determines one's status and role within the community, anti-caste
ideals are slowly finding their way into the system. The two main sources
of agitation are the political arena and the educational system. Article

14 of the Indian Constitution states that India as a secular state holds

6 . s
all of its citizens equal before the law. Theoretically, each citizen

2 K.s. Mathur, Caste and Ritual in a Malwa Village, (Bombay, 1964), p. 127

Constitutions of Asian Countries, prepared by The Secretariat of the
AsTan-Africen Legal Consultative Committee, (Bambay, 1968), p. 15k
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regardless of caste has an eqgual vote in the democratic process of
electing the nation's leaders, An awareness of their new rights as citizens
has begun to manifest itself within the minds of many 'low' caste members,
the result being that numerous 'low' caste and particularly scheduled
caste political factions have arisen within the past two decades. A
prominent example of this phenomenon is the rise of the politiecally oriented
Neo-Buddhist MovementT in Maharashtra and Madhya Pradesh. Also, the
introduction into the rural sreas by the Indian government of elected
administrative bodies, Qancagats,a is helping to undermine the traditional
village power structﬁre, as these institutions provide opportunities for
lower castemen to hold positions of authority in the village.

In addition to a growing political awareness, the expansion of public
education is also having a disruptive influence on caste exclusiveness.
Many villagers now have the opportunity to leave their communities and go
to urban centers where they can take part in higher education, and their
introduction to new ideas often creates psychological conflicts resulting
in the rejection of traditiongl rigidity. For example, the author met
several village students in Ujjain who told him they would not necessarily
marry into their own caste, and while there is often a difference between
what a person says he will do and what he actually does, the fact that
these students even considered breaking caste rules regarding marriage
exemplifies the growing conflict that is manifesting itself in contemporary
Malwa villages as a result of the collision of traditional and modern
values.

Crne of the prineipal precepts of popular Hinduism, and one that is

closely related to the hierarchical ranking of status groups in the village

T Concerning the Heo-Buddhist Movement see Eleanor Zelliot, 'Gandhi and
Ambedkar -~ A Study in Leadership', and Adele Fiske, 'Scheduled Caste
Buddhist Organizations', in The Untouchables in Contewmporary India,
ed. by J. Michael Mahar, {Tuscon, 1572).

For an elsboration on this institution see Chapter 10,
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is the concept of purity and pollutiocn. "Hindus regard purity as the
supreme virtue. Of the three major attributes of God and dharma, viz.
satyam (truth), sundaram (beauty)}, and Eixﬂg_(purity, auspiciousness),
the last is the most important.'9 According to the Hindu view of life
everything in existence is either intrinsically impure, neutral, or pure.
Being intrinsically neutral, man must continually purify himself throughout
his 1life by performing certain prescribed rituals known as samskaras (rites
of passage).lo The number and form of these rituals vary according to
caste; while the Brahmaq is required to perform nine samgkaras, the éﬁdracaFﬁéS

are reguired to perform only three. Moresover, contact with anything
impurell requires that the polluted cobjeet or person be purified by means
of special ritual ablution. Two of the most well known agents of
purification are fire and water, and hence bathing in a hciy river such as
the Sipra is often prescribed as a remedy for removing the taint of impurity.
Again, differences in purification metheds vary according to caste.

In terms of social interacticon the concept of purity and pollution
plays an important role in village life. Taking improper food from a
caste lower thanone's own 1s considered polluting, and as a result an
elaborate system of rules regulates village commensal activity, In general,
the higher a caste's ranking, the fewer the number of castes from
which its members are allowsd to accept food. Conseguently, a Brahmag
will rarely take foocd from anyone but a fellow casteman, although he can
prepare food for all castes.

Purity

and pollution concepts are not just limited to theilr effect on commensal

relationships. Sometimes, as in the case of certain 'untouchable' castes,

9 Mathur, p. 97

10 Rites of this type include those relating to birth, initiaticen,

marriage, and death.

1L Examples of impure cbjects include body fluids, leather, meat, alcohol,

and feces.
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the mere presence of another individual within a specified distance is
enough to pollute a 'clean' casteman. Consequently, the Hindu ideal of
purity has traditionally acted as a conceptual support for the maintenance
of' caste exclusiveness.

The rigidity that characterizes the Hindu concept of purity and
pollution is also coming under attack. In many instances, however, the
pressure for change has not come Tfrom voluntary opposition but from
involuntary circumstances which have arisen as a result of general social
and technological change. While the Indian Constitution forbids the
implementation of such inequities as pollution by touch, changing sceial
conditions have done more to eliminete it than enforced legislation. For
example, with the growth of industry in India numerous persons from both
urban and rural aress were employed in factories.12 'The factories
attracted workers from all levels of traditional society as they bffered
comparatively high wages.'l3 As a result, high and low caste members
were brought into close physical contact with each other, a situation
which according to the traditional concept of purity and pollution would
have in many instances necessitated ritual ablution. However, since a
factory cannot function efficiently if its workers are ccustmntly having
to purify themselves, the traditional pattern of behavior gave wzy to the
more functional one.

The introduction of public transportation, notably buses, has resulted
in the same situation, In a bus (as anyone who has travelled on an Indian
bus well knows) a Brahman may find himself at extremely close guarters

with an 'untouchable’. Also, as M.N. Srinivas has pointed out, the

2 Large factories exist not only in Indore and Ujjain but in several other
Malwa cities including Ratlam, Hagda and Agar.

13

M.N. Srinivas, Social Change in Modern India, (Berkeley and Los Angeles,

1966), p. 65
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popularity of travel and teashops where numerous castes often mix is not
confined to city folk but extends to villagers as well.lh Hence, the
changing facts of sccial reality in both urban and rural India have helped
wegken, at least in some areas of social intercourse, the strong notion of
purity and pollution that has for so long permeated village life.

Another characteristic of the sccial system of the contemporary Malwa
village is its propensity towards ritusl specialization. As with the
concept of purity and pollution, ritual specialization reflects both one's
status and role within the community. In the religicus life of the
village,rituals relating to fasts and feasts, rites of passage, and
individual worship vary in form and content according to caste ,» and &as a
result in each village there is an entire hierarchy of ritual practices,
the form and content of which are determined hy the relative position
within the community of the participant's status group.

Ritual.is ' ... a category of standardized behavior (custom) in which
the relationship between the means and the end is not intrinsic, ie. is

15

either irrational or non-rational,' In the traditional village numerous
areas of life are governed by such 'non-rational' symbolic activity.

These areas include the previously mentioned rites of passage and
purification rituals as well as numerous fasts, feasts, and acts of
individual worship (EEQE)' In general, most rituals include as part of
their cpntent the acting out of certain symbolic formulas (according to the
specific circumstance}and the offering of a gift, often food or flowers,
to a given deity in return for the god's blessing and protection.

As stated sbove, both the content and objects of ritual activity vary

from caste to caste. While many castes worship common deities, each

14

Srinivas, p. 122

15 Jack Goody, 'Religion and Ritual: The Definitional Froblem', British

Journal of Sociology, vol. XII, 1961, (London), p. 159
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caste generally has its own specific delties to whom its members offer
puia. There are also variations in the procedure of worship. 'These
are particularly striking in the matter of food offered to the deity, the
caste of the officlating priest, and the hymns or incantations recited in
honour of the deity.'l6 For example, Brahman rituals would contain many
more sanskritic elements than would rituals of lower castes, and Stdra
rituals would be devoid of such elements. Rituals even vary according
to different clan groups within the village. As Adrian Mayer has pointed
out, different clans have different mother goddesses and corresponding

. 1
rituais. T

Traditionally, variation in ritual content has symbolized the
relative position of each caste in the religio~cosmic hierarchy; the more
elaborate and sanskritic the ritual, the purer and therefore higher the
caste performing it.

As in other spheres of village life, the world of ritual is experiencing
some noteworthy changes. In addition to the changes taking place in purity
and pollution rituals, there seems to be & decline in both the
elaborateness and frequency of other rituals. For example, the rites of
passage rituals, which for higher castes were traditionally characterized
by both their number and complexity, are being sim.plified.l8 Even daily
worship patterns are beginning to alter. I was told by a Rajput village
informant that the young men of his village did not frequent thé locsal
temples as often as had their forefathers. According to K.5. Mathur's
findings in village Potlod, the numwber of persons visiting the temple
everyday was very small, ie. the number of devotees regularly visiting
any of the fgur temples being in no case more than ten, seems to support

19

this claim.

16 Mathur, p. 168

1T
18

Mayer, p. 18k

See Srinivas' chapter 'Secularization’ in Socisl Change in Modern India.

19 Mathur, p. 165
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Even in those cases where ritual activity has taken on a more
important role in village life (the process of ‘sanskritization'eo whereby
lower castes try to raise theilr ritual status by adopting the ritusl
conduct of higher castes) the traditionalization can in scme ways be
understood as & result of modernization; lower castes in an attempt to
attain social equality, a predominantly modern and secular concept, revert
to traditional channels of change as a means of reaching their goal. Seen
in this light the increased emphasis on ritual bhehavior is not a conservative
backlash but a secular ideal dressed in religious clothing.

In addition,{the rise of nevw secular oriented categories of behavior,
ie. political activity, has caused a shift in the importance of ritual
identity. At one time caste was primarily viewed in terms of ritual-
cosmic meaning. However, in the last thirty years castes have also becone
viable political units. In this regard one student of village India has
gone as far as to say that modern political ideology has changed caste
identity from an essentially ritual-cosmic base to a more secular political
orientation.21 While this may be somewhat of an overstatement,it is no
doubt true that the filtering of modern secular concepts into rural India
has undermined the extent and scope of ritual activity in the contemporary
village.

Anyone who sets foot into a Hindu village is sure to notice almost
immediately the numerous religious images and symbols that permeate the
environment. Rural Hinduism has always been characterized by its graphic
representation of the Sacred (to which the large number of icons inhabiting
village temples and shrines are ample testimony), & fact vhich has often

brought down upon it the wrath of religious ilconoclasts.,

20 . . e .
For a more detailed explanation of fsanskritization' see Brinivas,

Social Change in Modern India and A.P. Barnabas, 'Sanskritization',
The Economic Weckly, vol. 13,#15, April 15, 1961, p. 613-618.

el S.N. Eisenstadt, 'prologue: Some Remarks on Patterns of Change in

Traditional and Modern India', Chenge and Continuity in India's
Villages, ed. by K. Iahwaran,ﬁﬁew York and Londen , 1970), ». 32-34
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While as in caste rankingJ the stratification of deities may vary
according to the regicn one is infestigating, in general the highest
positions are reserved for a select group of All-India deities. In Malwa
the figures of Rama, éiva, Hanumant, and Canefa are included in the highest
assemblage. These gods inhabit the village temples and are worshipped
daily by a 'clean' caste priest, generally a Brahmaq. 'Hobody except the
priest is allowed to touch the image, and the "unclean" and "untouchable"
castes are prohibited from entering the temple premises by express sacred
laws of Hinduism.‘eE The lesser gods and local deities are not housed in
the main village temples but find their lodging in smaller shrines. In
contrast to the carved figures of the All-India deities, these gods are
usually represented by a pile of painted stones and are often associated
with particular castes. Some of the more prominent members of this
classification of gods in Malwa are Sitali, Bhairu, Nag, and Polia Meharaj.
The shrines of these deities are open to all castes and usually do not have
officiating priests; +the worshipper is allowed to approach the god directly.

Each deity has specific areas of influence for which he or she is well
known. If an individual is embarking on a business venture he will
generally make an offering to Gapeéa, the god of prosperity. Likewise,
wonen often approach the éiva lingam or one of the local mother goddesses
when they desire a new offspring. In this regard one cannot help but
notice the similarities in division of labor that exist between the caste
system and the Hindu pantheon.

Perhaps more than any other aspect of village life the realm of
religious representation has changed the least with the advent of modernism.
While many reform groups, such as the Arya Samfj, and in a more radical

manner anti-Hindu factions like the previously mentioned Neo-Buddhist

2e Mathur, p. 31 (Although this sanction was banished by the Indian
Constitution, it has often been adhered to by conservative Hindus.)
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Movement , have disdained graphic symbolism a3 a corruption of 'pure!
religion, their ideas have not been able to penetrate India's villages.
Consequently, Hinduism in rural Malwa is still characterized by its
representation of the Sacred in numerous symbols and images.

Commentators on Indian society have always noted the relative
isolation of the local village., In this regard Sir Charles Metcalf's
Minute immediately comes to mind in which he referred to.In@iﬁ'S villages
as independent republics: |

The Village Communities are little Republies, having

nearly everything they want within themselves, and

almost independent of any foreign relations. They

seem to last where nothing else lasts. Dynasty after

dynasty tumbles down; revolution succeeds to

revolution; Hindu, Pathan, Mughul, Mahratta, Sikh,

English, are masters in turn; but the village

communities remain the 5ame.é3 ' S
While the Englishman’'s emphasis.on the isclation of the traditional village
may have been somewhat of an ofersimplification, it does point out the |
relative localism that has charascterized the outlock of the Indian villager.
Although Hinduism has over the millennia spread its influence throughout
the subcontinent, it is the local region that has demanded the villager's
allegiance,. ' Differenges in fegional_diglects,_customs, and even deities
reflect this phenomenon.J_.Furthe:mmre, the fact that the experiential
world of the Indian Villager rarely spread beyond one of his own.kinswan's
villages - which he might visit for marital or other religiously oriented
celebrations - of necessity resulted in his perspective being limited,
causing him to identify himself primarily as a member of a certain caste,
sub-caste, and clan, rather than as memper of a nagtion or adherent to a
particular religious tragition, |

With the advent of British rule, the logistic latitude of the

traditional village began to undergo adjustment. Numerous forces,

23 8ir Charles Metealfe, 'Minute of the Board of Revenue, November 1T,

18307, quoted in Percival Spear, Twilight of the Mughals, (Cambridge,.
1951), p. 117 B
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inhabitant what he thought about Watergate!

While brief, the above eritique hopefully exemplifies the various
forces, both traditional and modern, that are affecting the contemporary
Malwa village. A1l aspects of the system have not been dealt with.

Only those spheres of village life that are most direectly related to the
activities of the Bah&'f Faith, namely, caste exclusiveness, ritual
specialization, graphic representation of the Sacred, hierarchical ranking
of gods and status groups, and dimensions of world view have been examined.
Even then, the social *schizophrenia' that characterizés thése areas of life
must be apparent; the conflict between traditional values and
institutions and modern ideals has resulted in the corroding of one system
but has not been complete enough to allow the thorough adoption of another.
Thus, the contemporary village stands between two worlds, and while the
ties of tradition are still the stronger force in the struggle, like a
ship in a storm that is only kept in placé by the weight of its anchor,
the winds and waves of change may eventually separate it from its moorings.
As one interpreter of socio-econaomic change in rural India has stated:

The spectacle of social change in rural India during

the last one hundred years, is truly engaging. While

many institutional and valuational forms which thrived

for millennia have been tenatiously holding on, modern

social forces are making an onslaught which is

unprecedented in power and speed.'2

Tt is into this battleground of competing social forces that the

Bah4'i Faith is making its entrance. However, before turning to an

examination of the movement's various administrative institutions, it

F A crisis in United States govermment leading to the resignation of
President Richard M. Nixon in August of 19Th.

21 This is not to imply a simple dichotomy of 'modern' and 'traditiomall
which would deny the possibility of Indian society evolving its own
unique responses. Rather, it is to posit that such responses might
be so distinet as to bring about qualitative structural change in
village society.

28 Indra Deva, 'The Changing Pattern of Rural Society .and Culture:
Significance of -the Rural-Urban Nexus', Trends of Socio-Econcmic
Change in India 1871-1961, ed. by M.K. Chaudnuri, (Simla, 1969), p.162
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is appropriate, sipce the local village iz under discussion, to introduce
at this time the five 'model villages' whose Bah&'i communities provided
the author with the majority of his data regarding the implementation of
BahA'l values and institutions in rural Malwa.

As of January 1974, there were 113,692 declared Bahd'is in Malwa
proper29 scattered among 6,572 localities. The following table reveals

by distriet the number of Bah&'is and the types of communities in which

they live:
Table 330
District. Believers -Isolated . @Qroups ' Lopal Spi?itual
Assemblies

Dhar 4,163 3% 103 | 104
Dewas 12,235 25 . 399 o 3k
Indore - 2,892 S22 v 102 o ' 75
Mandsaur 15,179 e . k85 - 358
Rajgarh 3,538  * 21 - 168 - 89
Ratlam 9,612 13 "_ 203 - 281
Shajapur 20,789 - . 66 - 1,109 o 501
Ujjain 35,55k 77 1,062 607

113,962 285 3,721 2,356

As can be gleaned from the above table there are three types of
Bahd'f commmities: the isolated believer, the Group, and the Local
Spiritual Assembly. The isolated believer, as the title suggests,is an
individual who is the only Bah&'i in a given locality. As such, he does

not really participate in & community but tries to live up to Bahéd'i

29 It will be interesting to note when the 1971 Census figures are published

how many of the declarants listed themselves as Bahgf{s. Since they
are not made to denounce Hinduism, it is my contention that mest would
still consider themselves Hindus., For further discussion on this
matter see Chapter T.

30 The sbove figures were obtained from the office of the Ujjain Begional

Teaching Committee,



118

A village belle



119
traditional and modern values. However, unlike the majority of villages
in the area they are also harboring within their midsts the seeds of =
socigl system that may provide the institutional and valuational changes
needed to alleviate the friction of colliding worlds. Short descriptions

of five such villages. are given below.

Garabeli

Village Garabell is located in Ujjain district, just fifteen miles
from the city of Ujjain,* Its inhabitants are in constaat contact with
the city, as much of their produce is sold in her markets., While the
average population of the other villages cited in this study is between
two and three hundred, Garabelli's inhabitants number more than a thousand.
Their caste distribution is as follows: 40O Malvi Balais, 300 Dea
Chamars, 165 Kumars, 100 Gujarati Chamars, 50 Kurmis, 25 Rajputs,
25 Nayaks, 15 Jats, 10 Sutars, & Darjis, and 6 Nais. In addition, there
are 25 Muslims living in Garabel§.32 As the figures reveal, thé village

consists predominantly of scheduled castemen.33

Village land amcounts to spproximately five thousand bighﬁs?h of which
80% is owned by inhabitants (ranging in distribution from 200 bighas to .

none) and 20% by the government (grazing land}. The main crops farmed

are whesat, barley, cotton, and sugar cane.

%
For the location of gll villages see Map # 3.

3= The size of Garsbell made it difficult to take as therough a census as
in the other villages. Village informants, however, gave a general
estimate of the caste breakdown of the villege, which for our
purposes is sufficient.

33 Balais were traditionally involved with weaving cloth and were considered
‘unclean'. Chamars were leather workers and labelled 'untouchables'.
In actuality many Balais and Chamars are laborers or cultivators, but
the stigma of their traditional caste occupations has remained with
them.

34 One bighs is equal to approximately 3/5 of a standard acre.
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Garabeli is approximately a thousand years old. Its founders were
Rﬁjputs who were at one time more predominant in terms of numbers but over
the centuries have been slowly displaced. During the modern era the
village has been torn by antagonism between Rajputs and scheduled caste
factions., Apparently, forty years ago there was an outireak of violence
when Rajputs attempted to take some land away from a scheduled caste Balai.
Garabell was visited by Bah&'i travelling teachers during the early years
of mass teaching (1961), and the village was cne of the first rural
communities in Malwa to establish its Local Spiritusl Assenmbly. Today

37 Listed below is statistical

the Bahi'i community numbers 127.
information regarding caste background, educatiocnal achievement, age,

and occupation of the Bshi'fs of Garabell.

32 Due to the difficulty involved in contacting women in the villages,
and their general lack of participation in Bsh&'l activities, only
wale deelarants over the age of fifteen have been listed in the
statistics for each village.
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Manasa

Approximately three miles west of the town of Alot (forty-five miles
porth of Ujjain) lies the village of Manasa. The village is joined to
Alot by an unmettled road which is traversed daily by a local bus. or
the 202 inhabitants, 188 are Rajputsi the remaining 1L members belong to
'imeclean' and 'untouchable! castes (8 Malvi Balais and 6 Deda Chamars).

Its lack of numercus castes {(many of which perform essential services) means
that Manasa relies on nearby villages to supply sweepers, barbers and
craftsmen, In addition, a neighboring Brﬁhmag offers daily Eﬁgéhin
Manasa's temple.

Close to nine hundred bfghas of land produce harvests of wheat, barley,
millet, and cotton. Land distribution ranges from approximately one
hundred blghas, owned by the village headman {Rajput}, tc a small five
bIgha plot farmed by a Balai family.

The village is very young, having been founded only ninety years ago
by Rajputs who left .a nearby community because of land shortage. There
are no written records concerning'ManEsg's history,and it seems that besides
the occasional feast or wedding pafty and the intermittent boundary
quarrel, no outstanding event marked its existence until the coming of
Baha'? teachers early in 1963. At that time Mr. K.H. Vajdl and
Mrs. Shirin Boman Meherabani were touring the districts of Malwa by jeep.
During their first visit to Manasa nine inhabitants declared (all Rajputs),
and thus in April of 1963 the communities first Local Spiritual Assembly
was established. In 1968 a Bah&'i primary school was built, and today
it is officially recognized by the govermment of Madhya Pradesh. At

present there are Fifty-two declared believers in Manasa.



Table 5

No.

Caste Bahia'is Education Ape Occupation
B R S 15/20 21/30 31/40 W1/50 51/60 €14 fm lah tchr

Rzjput (cl) he 3 11 21 3 9 12 1k Y b1 0 1
Malvi Balai (uel) 6 &€ 0 © 0 Y 2 0 0 0 6 0
Defa Chamar (untch) L L o o0 0 2 0 2 0 2 2 0
TOTAL 52 ho 11 1 3 15 1Y 16 h 43 8 1

%eT
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Karankani

Karafkani is located twenty miles northwest of the small town of Tal
in Mandsaur district. It is the most isoclated of the villages cited in
this study - one must travel over twenty miles of winding dirt roads to
reach its first fields. The village is inhabited by 230 souls who are
distributed among eight castes: 90 Gujars, 89 Rajputs, 18 Brahmaqs,

T Darjis, 16 Gujarati Chamars, T Malvi Balais, and 3 Paﬁjéb{s.

Karankani's main crops are similar to those grown in other Malwa
villages. In addition, a large opium crop {which is grown under
government contract) brings lucrative returns to many families. Land
holdings are Tairly well distributed, the largest smount of land owned by
a single cultivator being fifty bighés.

The village is over seven hundred years old. It was founded by
Gﬁjars, a wandering people whe gave their name to the stote located to
the northwest of Madhya Pradesh, Gujarat. In 1968 a Bahd'i travelling
teacher from Mehidpur (a small local town) came to Karahkani to give the

[

" message of the Baha'il Faith. He met with the village headman {ggﬁg}) and
explained about the coming of Bhagavan Baha (Bahd'u'll8h).  After spending
the night in the village, the teacher enrclled the pa§e1, a member of the
Gﬁjar caste, and a Rajput. Two months later, having obtained assistance
from the Ujjain Regicnal Teaching Committee, these two men constructed a
small building which was subsequently used as both a Bah&'i bhavan (center}
and a primary school. Over the next five years twenty-two inhabitants

declared themselves believers in Bahd'u'lléh, and today the Baha'i

community tctals twenty-four.



Table 6

No

Caste Bahi'is Education Age Occupation
T11 P 8 15/20 21/30 31/L0 Li/50 51/60 614 Farm lab tchr

Gujar (cl) 12 5 7 0 1 L 12 C 0
Rajput (cl) 4 2 2 0 1 1 4 0 0
Brahmar; (cl) 4 0 L 0 1 2 L 0 0
Malvi Balai (ucl) 3 2 1 ¢ 1 1 1 2 0
Panjabi (el) 1 0 o 1 0 1 0 0 1
TOTAL 2l 91 1 L 9 21 2 1
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Kasod

Village Kasod is located in Shajapur district, approximately ten
miles south of the small gown of Agar (forty-five miles ncrth-east of Ujjain).
It is connected to the main highway that runs between Ujjain and Agar by
a series of winding dirt roads which at times are not more than footpaths.
The village has a population of 299, among which there are 206 Rajputs,
46 DeSa Chamars, 38 Malvi Balals, and 9 Brahmans. Henee, Kasod is
divided into two main groupings; Rajputs are rarnked near the top of the
caste hierarchy, while the Balai and Chamar castes are categorized as
'unclean' and 'untcuchable' respectively. Bince there are nc middle
range castes in Kasod, many of the services provided by these status
groups must be cobtained in nearby villages or in Agar.

Village lands amount tc fifteen hundred.gzgééi. The largest
landholding is that of the headman who owns almost a hundred Bighas.
On the other hand, the local Chamars own nc land, their livelihood being
earncd from laboring in higher castemen's fields. The main crops farmed
are wheat, barley, red pepper, sugar cane, and opium.

While there are no written records concerning the history of the
village, the.BEEE£ cléimed Kasod was several hundred years old and that it was

founded by his Rajput ancestors. In 1967 a travelling BahAd'i teacher from

Tarana came to Kasod. He met with the patel and a meeting was arranged
for that evening. After the meeting, ten persons sigpned declaration

cards, and the village's Local Spiritual Assembly was fo.med in April of the
next year. Another ten inhabitants declared in 1968, and by the time a
Bah4'{ primary school was established in 1971, there were twenty-five

BzhA'is in Kasod.



Table T

No.
Caste Bah&'is Fducation Age Occupation

I1x P 8 15720 21/30 31/80 L41/50 51/60 614 Farm lab crft +tch

Brahman (el) 1 C 1 © 0 1 1 0 0 0
Rajput (el) 11 € L4 1 © 1 3 11 0 0 0
Malvi Balai (uel) 5 ¥ o o0 1 0 3 1 P 1 1
Defa Chamar (untch) 8 8 0 0 0 5 0 7 1 0
TOTAL 25 18 5 1 1 1 12 13 G 2 1

gt
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Situated ten miles north of the small town of Nagda (a main junction
on the Bombay-Delhi line) in Ujjain district is the village community of
Richa. Like Kasod it is linked to the outside world by a rugged unpaved
road which during the rainy season - late June to mid-September - is
virtually impassable. Richa is inhabited by 32k people including
78 Brahmans, 58 Rajputs, L2 Gujarat Balais, 40 GujaratI Chamars,
32 Muslims, 21 Sadhus, 20 Gujaratl Lohars, 18 Tells, 7 Bhangls, 4 Nais,
and L4 Jains. Of the five villages, Richa and Garabell maintain the
widest range of castes. Also like Garabeli, Richa harbors a small
Muslim community, and therefore, in addition to Hindu temples, Muslim
shrines dot the landscape.

Like other rural communities in Malwa, Richa's fields yield ample
harvests cof wheat, barley, cotton, and sugar cane, Thirteen hundyed

b{éhas of land are cwned by the inhabitants, and only a small number of

families from among the scheduled castes fail to own any land.

Richa was founded over a thousand years ago by Brahmags, and the
patel traces his ancestry back to these original settlers. The village
centains a large shrine dedicated to STtala Mata, and inhabitants claim
it dates from the time of the community's founding. The shrine is guite
well«known throughout the Nagda area, and numerous menibers of nearby
villages come to offer Eﬁig at its threshhold. In 1971 a Bghi'l
travelling teacher from Ujjain visited Richa. During his stay he managed
to convert a young tertiary-educated Rajput who subsequently attended
'deepening' classes in Ujjain. .Upon returning he was able to enlist
another eight persons into the movement, and thus in April of 1972 the
first Local Spiritual Assenmbly in Richa was formed. During the next
year forty additional ivhabitants declared their belief in Bah&'u'llZh,

and today there are forty-cight declarants in Richa.



Table 8

Q. .
Caste Bah&'is Fducation Age Cceupation
. o . ‘ shop _
i1l P 8 T | 15/20 21/30 31/40 L1/50 51/60 611_ farm lab Keeper sweeper
Brahmep (cl) 15 c 10 5 0 o 13 2 0 0 0 15 0 0 0
Rajput (el} . 3. 0 1 1 1 0 2 1 0 0 0 3 4] 0 0
Gujaratl Balai {ucl) 13 & 5 ¢ 0 0 8 5 O 0 0 11 2 0 0
Gujarati Chamar {untch) { 10 16 0 0 o0 1 3 5 10 0 7 2 0 0
Bhangl {untch) 2 2 0 0 0 0 1 0 1 c 0 c ) 0 o
Jain {cl) 1 o o 0 1 o 1 0 0 0 0 0 0 1 0
Muslim L o 2 2 0 0 3 1 ¢ 0 0 1 3 0 0
TOTAL 48 20 18 8 2 1 3L 1k 2 0 0 37 8 1 2

08T
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It is not the intention of this study to present the above
communities as 'ideal types' of Bahi'i ‘model village' communities in
Malwa. Rather, the primary purpose for presenting the reader with a
short description and statistical synopsis of each village has been to
put before him a general sociological picture of the five communities
from which the author's later examples of the implementation of Baha'i
doctrines and institutions in rural Malwa were taken, an”? thereby provide
him with an existential base to which he can orient himself. It seems
apparent, however, that the data reveals certain facts asbout each
community which might shed some light on the variety of sociclogical
factors that characterize Bah&'{ 'model villages' in general. Consegquently,
before closing this chapter a few remarks concerning the dominant
sociclogical characteristic of each community will be made.

The outstanding sociological characteristic of the Garabeli Bahi'{
community is its large number of low caste constituents. The community
was established during the early years of mass teaching in Malwa when the
Bah&d'i teaching apprcach was oriented towards the scheduled castes. In
addition, intra-~village strife seems to have alienated many lower .casteman
from their social superiors, thus creating & situation in which the Bah&'i
Faith provided a symbol for scheduled caste grievances. Consequently,
Garabell appears to be a good example of scheduled caste attraction to
the movement.

In Richa a different factor predominates., Unlike Carabell, there is
a greater balance between high and low caste membership, However, in terms
of declarant's age distribution, -Richa's community is characteristically
young. For example, 66% of the members are under thirty years of age,
and 95% under forty. Here it seems the BahA'l Faith speaks to the
idealism of youth, as the village teacher - vwho is himself only twenty-
seven years old - has been able to enlist many of his own age group from

among both high and low castes.
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The other communities appear to revolve around specific individuals.
Karankani, Manasa, and Kasod's headmen are Bah&'{s, and accordingly,a
number of people under their influence have enrclled, Similarly, the
Balai teacher in Kasod has bsen able to enrol a number of his fellow
castemen.

Consequently, there appear to be three main sociological agents
affecting the compositicon of Baha'i communities in the five villages:
caste background, age, and personal status, While it is not possible to
draw finalized conclusions from these examples as to the nature of Baha'i
'model village' communities in general, they do provide some insight into
the types of factors influencing the declarations of Hindu villagers in
Malwa {a theme which will be explored at greater length in Chapter 12),
and therefore they deserve to be noted.

Tt is into village communities like Garabeli, Manasa, Kasod,
Karankani, and Richa that Bahd'{f doctrine and institutions are being
introduced. This chapter has attempted to present a general picture
of the sociological milieu in which such villages function, It is now
time to look at the structure that is directing the activities of the

Bahd'i Faith in Malwa: the Bah&'l Administrative Order.
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Chapter 5 The Bah&'i Administrative Order

The Baha'i Faith is an international movement, and hence its
administrative instituticns aect like links in a chain; they help connect
individual Baha'Y communities with the larger body of believers throughout
the world. The adwinistrative system is multi-levelled in constructicn,
containing local and regional, national, and international institutions.
It is this system that is conducting the world-wide advancement of the
Baha'i Faith, and its influence can be sesen wherever Bahid'i communities
exist. This is ro less true in Malwa where mass teaching has resulted
in strenuous organizational activity on all three administrative levels.
TherefOre; it is essential that we take a closer look at the administrative
institutions of the Bahi'f Faith.

The heart of the Ban&'i Administrative Order is the Universal House
of Justice, a body of nine whose headquarters is located in Haifa, Israel.
The members of this body are elected every five years by the members of
the various national spiritual assemblies throughout the world. The first
Universal House of Justice was elected in 1963, six years after the death
of Shoghi Effendi; the second in 1968; and today the Bahi'i world
community is under the guidance of the third duly elected Universal
House of Justice.

The authority of the Universal House of Justice is derived from the
Faith's scriptures. According to the official Bah&'i translation of

The Tablet of IshrighAt, Bahd'u'lléZh states:

The affairs of the people are in charge of the men
of the House of Justice of God. They are the trustees

cf God among His servants and the sources of command in

His countries... It is incumbent upon all to obey them.l

l e -~ . e - - . -y 3 -
Baha'u'llaly, The Tablet of Ishragét, trans. by Snoghi Effendi, in The
Bahi'i Revelaticn, p. 159
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Elaborating upon this theme “Abdu'l-Bahd wrote:

By this House is meant that Universal House of
Justice which is to be eleeted from all countries,
that is, from those parts in the Fast and West
where the loved ones are to be found, after the
manner of the customary elections in Western
countries such as those of England.

Being the supreme institution in the Bah&'i world, the Universal House
of Justice has the right to interpret the Faith's scriptures, that is, the
writings of Bah&'u'llgh and ‘Abdu'l-BahZ, and to legislate on any matter
not found in the writings. Again, this right is claimed from scriptural
authority; 'It is incumbent upon the Trustees of the House of Justice to
take counsel together regarding such laws as have not been expressly
revealed in the Book. Of these whatever they deem advisable and proper
that must they enforce.'3

Unlike elected representatives of contemporary parliamentary systems,
once elected, members of the Universal House of Justice are not responsible
to those they represent; they have no constituency to whom they must answer.
In fact, the election process is devoid of any type of electioneering or
campaigning. Rather, the assembled members of the various national
spiritual assemblies cast nine votes, each containing the name of any
person they feel worthy of holding such a position. The nine who receive
the most votes then form the Universal House of Justice. In this regard
Shoghi Effendl stated:

In the conduct of the administrative affairs of the
Faith, the enactment of the legislation necessary

to supplement the laws of the Kitab-i-Agdas, the

members of the Universal House of Justice, it should

be borne in mind, are not, as Bahd'u'lldh’'s utterances
clearly imply, responsible to those whom they rerresent,

nor are they allowed to be governed by the feelings,
the general opinion, and even the convictions of the mass

e tAbdu'l-Baha, Will and Testament of ¥Abdu'l-Bahi, trans, by Shoghi Effendi,
(Wilmette, Illincis, 1944}, p. 20

3 Bah4i'u'llfh, Words of Paradise in Bghf'i World Faith. Selected Writings of
Bah&'u'l1dh and tAbdu'l-Baha, 2nd ed., (Willmette, Illinois, 1966),
p. 182
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cof the faithful, or to those who directly elect

them. They are to follow, in & prayerful attitude,

the dictates and promptings of their conscience...

"God will verily inspire them with whatsocever He

willith," is Bah&d'u'llah's incontrovertible assurance.
Thus, the decisions of the Universal House of Justice are considered free
from all error.5

Included among the duties of the Universal House of Justice are the
following: to analyze, classify, and éoﬁordinate the Bah&'f writings;
to defend and protect the Faith and emancipate it from the fetters of
repression and persecution; to propagate and teach its message; to expand
and conscelidate its institutions; to enact laws and ordinances not found
in the scriptures; and to provide for the arbitration and settlement of
disputes between peoples.

Some of the Universal House of Justice's most active work is rendered
in the areas of propagation and consolidation, and i1t is in reference to
these activities that the institution most directly influences Bahid'i work
in Malwa, The systematic programs of expansion that characterize the
world-wide Bahid'i teaching effort are both conceived and guided to fruition
by the Universal House of Justice. For example, in 1964 the Universal
House of Justice issued to the Bahd'i world its first international teaching
project. Known as the Nine-Year Flan,it set out goals to be achieved in
every part of the world. In terms of the Indian community the Plan called
for, among other things, the raising of the nuwber of localities where

Bahé'is resided to EO,OOO,Twhich in effect meant the continuation of the

mass teaching campaign in the subcontinent, Between the years

4 Shoghi Effendi, The World Order of Bah&'u'llah, p. 153

® ¢Abdu'l-Bahd, Will and Testament of ‘Abdu'l-Babg, p. 1k

-

© The Constitution of the Universal House of Justice, (Haifa, 1972}, p. 5-6

7 Nine-Year Plan for the Bahid'fs of India 1964 - 1973, (Wew Delhi, n.d.),
page numbers not listed.
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1964 and 1973 Bahi'i activities in Malwagtherefore were geared to mass

?
teaching.

During the course of the Nine-Year Plan the Universal House of Justice
gave constant support and advice to the Indian Baha'i community. By means
of written as well &as personal communication8 the Universal House of
Justice encouraged the Indian National Spiritual Assembly to cutline and
execute small teaching plans of their oﬁn which would help bring about
the overall cbjectives, For example, in November of 1968 they wrote to
the National Spiritual Assembly:

Your six-month teaching plan by which specific goals

are assigned to various centres made us very happy and

reassured us that the beloved friends in India are once

again determined to seize the palm of victory and go

on to new heights of achievement in the path of the

Cause of God.
Consequently, it is the Universal House of Justice that determinés the
pace and direction of Bah&'i teaching activities throughcout the world, and
its decisicns have a direct influence on propagation activities in Malwa.

The Universal House of Justice 1s also involved in supervising the
consolidation efforts of the movement in Malwa. Al major decisions in
the area of mass education, such as the creation of teaching institutes and
the development of village primary schools, must be ratified by the
Universal House of Justice before they can be put into effect. In
addition, the Universal House of Justice advises the national and regional
adwinistrative bodies as to the best way of using such institutions. In
general, they outline the purpose and function of each institution and

ensure that it is used in the most efficient manner, For example,

concerning the institution of the travelling teacher (see Chapter 6),

8 This refers to the Hands of the Cause, see p. 146147

9 'Message of Nov 3, 1968', Extracts from Communication of the Universal
House of Justice, unpublished, p. 152
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the Universal House of Justice has written:

Cne of the most important duties of such travelling
teachers should bhe to develop nuclel of devoted and
active believers in the many centres who would inspire
and assist the friends in active participation in

the work to be done in their villages and towns.10

The dimensicn of the Universal House of Justice's influence in the
formelation of consclidation plens in India can be gleaned from their new
; 11 . . . .
Five-Year Plan =, in which they call on the Tndian community to:
Plan and carry out a program for the training of one
or more believers from local communities having a
Local Spiritual Assembly which will enable them to
assist their fellow believers to deepen in the Cause
and to work for the consolidation of the community; ...
increase the number of village tutorial schools, ...
and organize correspondence courses for deepening the
friends in the knowledge of the Cause, !
While the Universal House of Justice is the focal point around which
all administrative activity revolves, the administrative system of the

4

Baha'i Faith is by no means characterized by an overt centralism; national,
regional, and local institutions play a profound role in directing the
affairs of the movement. In India these institutions are particularly
oriented towards the phencmenon of mass teaching, and consequently they
greatly influence activities in Malwa.

'Y administrative institution in India is the

The most prominent Baha
National Spiritual Assembly. Like the Universal House of Justice, the
Nationsal Spiritual Assembly is composed of nine members elected annually
in convention by delegates who represent the various local Bahi'i
communities throughout the country {see Chapter 10). The first National
Spiritual Assembly of the Bah&'is., of India and Burma was elected in 1923,
and in 1973 the Indian Bahid'i community celebrated the fiftieth

anniversary of the founding of this institution in the subcontinent.

v 'Megsage of Feb 13, 1968', Extracts from Communication of the Universal
House of Justice, p. 154

11 e Five-Year Plan was initiated in April, 1974

12 Five=Year Plan for the Band'fTs of India, unpublished manual, page

numbers not listed
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The immediate purpose of the National Spiritual Assembly as outlined
by Shoghi Effendi:

... is to stimulate, unify and co-ordinate by frequent
personal consultations, the manifold activities of the
friends as well as the local Assemblies; and by
keeping in close and constant touch with the Holy
Land, initiate measures, and direct in general the
affairs of the Cause in that country.:3

Specifically, these purposes, as stated in the Declaration of Trust and

By-Laws of a Natiopnal Spiritusl Assembly are to be realized by means of:

... devotional meetings; by public meetings anc
conferences of an educational, humanitarien and
spiritual character; by the publication of books,
magazines and newspapers; by the construction of
temples of universal worship and of other institutions
and edifices for humanitarian service; by supervising,
unifying, promoting and generally administering the
activities of the Baha'is of CIndiéD in the fulfilment
of their religious offices, duties and ideals; and by
any otﬂer means appropriate to these ends, or any of
them.+

As the fountainhead of the movement within India, the National Spiritual
fAssembly both unifies and direects the work of Bah&a'is throughout the
country. What the Universal House of Justice does on the international
level, the National Bpiritual Assembly does on the national level.15
The headquarters of the Indian Wational Spiritual Assembly is located
in New Delhi, Scome of its meetings, however, are held in other cities of
the subcontinent, as it is generally the desire of the National Spiritual
Assembly to be present in a specific area when special projects or programs
relating to that area are being discussed. Consequently, the National

Spiritual Assembly occasionally meets in the cities of Gwalior and Ujjain

where the need for teaching and consolidation plans is' the greatest.

13 Shoghi Effendi, Bah8'i Administration, (Wilmette, lllinois, 1968), p. 39

1k Declaration of Trust and By-Laws of a Naticpal Spiritual Asserbly,

Article II, para. 2

15 The National Spiritual Assembl% however, is not considered infallible.
The Universal House of Justice has the right to revoke their
decisions,
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The current National Spiritual Assemblyl6 1s composed of members from four
religious backgrounds: Parsi (L), Hindu (3), Jain (1), and Muslim (1).

Of these nine, two are women, and six live in either of tiae two mass
teaching areas of Madhya Pradesh.

The Indian National Spiritual Assembly is cne of a group of naticnal
spiritual assemblies in the Bah&'il world that have been designated 'mass
teaching' assemblies, as 90% of its work is directed towards the mass
teaching effort. Accordingly, the National Spiritual Assembly's
consultative sessions are largelylconsumed by hours spent in both
formulating teaching plans to fulfill the Universal House of Justice's
conversion goals and cutlining specific projects designed to bring new
declarants into direct contact with the Faith's institutions. For example,
it was the Nationzl Spiritual Assembly that formulated the original mass
teaching program in Malwa whereby paid travelling teachers tock to rural
pathways tco announce to the common people the arrival of the new avatara.
Likewise, the development of the Indore Teaching Institute, where numerous
early converts were 'deepened' in the knowledge of the Faith, was largely
the work of the Indian National Spiritual Assembly.

The National Spiritual Assembly appoints numerous committees to help it
carry out its designated functions. The most important of these comittees
a5 they influence Malwa are the State and Regional Teaching Committees,
the Publishing Trust Committee, and the National Youth Committee.

The Naticnal Youth Committee is composed of Tive members whose main
functions are to co-ordinate and develop Bah&'I groups in colleges and
universities throughout India, and direct the movement of Bahid'i youth
to vital areas of the country where assistance in teaching and consolidation

work is required. In terms of BahA'f activities in rural Malwa

the latter of these two functions is the more Important. Periodically,

6 Elected in April, 1673
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Bah&'l youth from Poona and Bombay travel to Malwa to help in specific
teaching and consolidation projects. As shall be seen in Chapter 6,

such groups form one of the communicative links between the Bzha'i village
communities in Malwa and the greater administrative system.

Another of the National Spiritual Assembly's committees which has a
direct influence on ‘'deepening' and ceonsolidation work in Malwa is the
Publishing Trust Committee. This committee is responsible for making
decisions concerning the type and amount of material to be printed and
its subsequent publication into various regional languages. One of the
committee's main tasks since the advent of the mass teaching campaign has
been to develop suitable educational materials for a largely illiterate
population, Consequently, it has seen fit tc produce large numbers of
books and pamphlets written in clear and simple HEindi for semi-literate
individuals as well as pictorial publications for those members of Bah&a'i
comminities who are unable to read. Since it is difficult for Bah&a'Y
administrative institutions to maintain continuous person:i contact with
the numerous village communities in Malwa, wriiten and visual teaching
alds have assumed a strategic position in the Administrative Order's
overall teaching objectives, and therefore the Publishing Trust Committee
continues to play an integral role in propagation and consolidation
programs in Malwa.

While the National Spiritual Assembly formulates national propagation
and consolidation strategy, it is the various teaching committees that
are the arms of the administrative structure in India. These institutions
work at the grass root levels in the mass teaching areas and are largely
responsible for the implementation of both the Universal House of Justice's
and the National Spiritual Assembly's plans and prograns.

Individual teaching committees were first created by the National
Spiritual Assembly during the mass teaching era. Before this time a

single teaching committee was in charge of propagation and consolidation
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activities for the entire country. However, after the sudden increase in

declarations the National Spiritual Assembly decided that special teaching
committees whose jurisdiction would cover specific areas of the country
were necessary tc the coverall development of the Faith, as a unitary bedy
could no longer handle the immense amount of work reguired to continue mass
teaching projects and develcp 'deepening' programs. Consequently, in 1962
area teaching committees were formed. During the following years, however,
the organization of teaching committees was rearranged, so that today there
exist two types of teaching committees: the State Teaching Committee,
which as its name implies is in charge of the overall direction of teaching
and consolidation activities within a specific state of Indis; and the
subordinate Regional Teaching Committee, which manages similar activities
in specific regions of a given state. The latter generally exist in

areas where mass teaching has resulted in a large number of declarations
and the work of educating new declarants therefore cannot be accommodated
by a single committee, Such i1s the case in Madhya Pradesh where two
regional committees have been established, one for northern Madhya Pradesh
{Gwalior), and another for southern Madhya Pradesh (Ujjain).  Propagation
and consolidation activities in Malwa are under the supervision of the

Ujjain Regional Teaching Committee.

The primary function of these committees is .to implement in the form
of specific projects the teaching and consolidaticn goals of the National

Spiritual Assembly. Although under the supervision of that body, teaching

comuittees have been given the authority to act on a&ll matters relating to
teaching and consolidation work in their areas. For exeample, they can
institute publications, adopt translation and printing programs, appoint

teachers, and organize institutes and conferences. Therefore, the teaching
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committees are the custodians of the teaching and consclidation work in

Indis, As the Universal House of Justice wrocte, they sre the ‘'strong
hands'! of the National Spiritual Assembly.l?
In Madhya Pradesh the State Teaching Committes is primarily a
managerial body. ‘It makes decisions concerning a wide range of activities
and then passes on its resolutions to the Ujjain and Gwalior committees
for consideration. Its main duties as outlined by the ¥ational Spiritual
Assembly are: to assist the development of regional committees into

efficient teaching centers; to help said committees in formulating

teaching and censclidation plans; and to guide and assist them in the

18

publication and translation of literature.

The Madhya Pradesh State Teaching Committee consists of seven members
appointed annually by the Natioﬁal Spiritual Assembly. It meets monthly
in either New Delhi, Gwalicr, or Ujjain. An examination of the minutes
of its opening session for the year 1973 reveals the types of questicns on
which it consults. The first item of business concerned the sending of
pioneer519 to areas in the state where local groups needed assistance in
consolidating their communities. Next the members discussed sending
travelling teachers to localities where mass teaching projects were to
be implemented. Finally, they reviewed the questions of strengthening
village administrative institutions and organizing teacher training

classes and special 'deepening' sessions to be held at the Indore Teaching

17 20n4'1 News (India), #F 6, July-August, 1973, (¥ew Delni), p. 3
18 *Annexure to the minutes of the seccnd meeting of the Naticnal Spiritual
Assembly of the Bah&'is c¢f India, May 19~-21, 1972', unpublished,
p. iii

19 In Bahg'{ : : . .
parlance a pioneer 1is a perscn who moves his residence
tc an ares where a local community is in need of assistance.
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lnstitute.EU In each instance suggestions were made for the setting in
motion of specific plans to fulfill the particular gosal. These suggestions
were then sent to the Ujjain and Gwalior Regional Teaching Committees.

The Ujjain Regicnal Teaching Committee, like the Madhya Pradesh State
Teaching Committee, is composed of seven members appointed annually by the
National Spiritual Assembly. Its headquarters is located in Ujjain, where
it meets bi-monthly. Its specific duties include the fo'lowing: Lo assist

local Bah&'i groups in consclidating and strengthening their communities;
to supervise mass teaching activities for the region; to corganize the
activities of travelling teachers; to arrange deepening classes, conferences,
and teacher's training classes; to implement plans for the education of
village Bah&'is in the knowledge of the laws and institutions of the Rah&'T
Faith; to establish direct contact with all the localities under its
jurisdiction through written and personal means of communication; and in
general to lmplement the projects of the State Teaching Committee and the
National Spiritual Assembly.2l These duties can be distilled into two
essentisl categories:
a) the generation and co-ordination of teaching activities,
and
b) the education of village communities in the various aspects
of Bah&'i commmity 1life.

In terms of teaching work it is the Ujjain Reglonal Teaching Committee
that is responsible for organizing  the manpower and ass:ts of the Bahf'{
communities in Malwa. Accordingly, it is in charge of sending pioneers
and teaching teams to those districts in the region which the State Teaching

Committee has selected as goal areas. In addition, it selects, trains,

20 '‘Minutes of the Madhya Pradesh State Teaching Committee, July 2L, 1973,

(Hindi), unpublished

21 'Annexure to the mnutes of the second meeting of the Nationa} Spiritua}..
Assembly of the Bah&'is of India, May 19-21, 1972', unpublished, p. 111



1hY

The Ujjain Regional Teaching Committee Office - Ujjain
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and supervises the activities and movements of the region's corps of
travelling teachers {see Chapter €), and earmarks funds for specific
teaching projects. Consequently, the Ujjain Regional Teaching Committee
is the nerve~center from which all propagation activity in Malwa is
directed.

The second responsibility of the (ommittee is to assist in the
development of Beh@'l 'model village' communities in Malwa. In this
regard it helps educate village declarants to understand and use the
Faith's socio-religious institutions. The Committee implements its
'deepening' projects by maeking use of four main channels of communication:
written sources, teaching institutes, travelling teachers, and consolidation
teams. Arn entire chapter (Chapter 6) will be devoted to discussing these
communicative channels. For now, suffice it to say that the Ujjain
Regional Teaching Cormittee employs such institutions to maintain contact with
local communities under its Jjurisdiction and thereby keep an open flow of
communication between sald communities and the Bah&'i Faith's greater
administrative system.

In short, the National Spiritual Assembly and its varicus committees
are the driving force behind Bah&'f propagation and consolidation work in
Malwa. They formulszte mass teaching plans, create institutions to carry
out these plans, and devise methods and means by which Bah&'I values and
institutions can be introduced into village 1life. In so doing they
direct the resources of the Indian Bah&'i community towards accomplishing«
the Universal House of Justice's prescribed teaching goals, and thereby

. . R 2
fulfill their ‘grave responsibilities'. E

The bedrock of the BahiA'i Administrative Order is the Local Spiritual
Assembly. In each community where there reside nine or more Baha'is,

this locelly elected body supervises and administers to the needs of

believers, Since a more detailed analysis of its functions will be made

2 Principles of Bah&'i Administration, p. T
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in Chapter 10, where they Wwill be discussed in light of the institution's
introduction into two 'model villages', for the present it will only be
pointed out that the Leoecal Spiritusl Assembly is the foundaticn stone of
the Bah&'i national community, and its proper and efficient functioning
is a pre-requisite for the developmenf of tesching and consolidation
plans within a given country.

Rumning parallel to the elected administrative institutions of
the Faith, the Universal House of Justice, the National Spiritual Assembly,
and the Local Spiritual Assembly, is a group of institutions whose members
are appointed rather than elected. In descending order of authority
they are: the Hands of the Cause, The Continental Board of Counsellors,
and the Auxiliary Board. Individusls assigned to these institutiocns
counsel and advise both the elected administrative bodies and individual
helievers in matters pertaining tc the advancement of the Faith: the
Hands of the Czuse work at the international level; counsellors perform
at the continental and national level; and bhoard members work within
gpecific countries.

The Hands of the Cause are a select group of appointed believers
whose main function is to help propagate and protect the Bahi'i Faith on
an international scale, Their origin as an institution is traced back
to the time of BahZ'u'lléh.  According to the Faith's records, Bszhid'u'lldh
appointed four Hands, about whom he said: 'Ere long will God raise up
through Thee conguering Hands and subduing Helpers who will come forth
from behind veils and will arise to win victory for the Manifestaticn of

23

God, the Allierciful amongst all mankind.' Although ‘Abdu'l~Bahi

did not assign any Hands during his years of leadership, he testified to
2k

their station and provided for their appointment by Shoghi Effendi.

Hence, in December of 1951 Shoghi Effendi appointed twelve Hands of the

23

Baha'uélléh, Striy-i-Haykal, quoted in The Bah&d'i World, vol. XIII,
p. 333 :

2k fAbdu'l-Bahd, Will and Testament of ‘Abdu'l-Bahd, ». 1.
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Cause, and several months later he assigned ancther gseven persons to this

rank, bringing their total to nineteen. This number was maintained until
1957, when & Tew months before his death Shoghi Effendi added eight more
names to the list of Hands of the Cause, thus finalizing their number at
twenty—seVEn.25 During the last seventeen years fifteen Hands have
passed away, and since only the Guardian had the autheority to appoint them,
26

no further Hands of the Cause have been or will be appointed.

The Hands of the Cause form a personal communicative link between

-

the Universal House of Justice and the varicus Bahad'il communities throughout
the world. Each Hand has been assigned a specific area of the world in
which he meets and consults with naticnal spiritual assemblies and oversees
the general range of Baha'i activities. Hands are especially instrumental
in advising national spiritual assemblies concerning the formulation

of teaching plans. This duty was assigned to them by Shoghi Effendi

during the Ten-Year Crusade. In June of 1957 he cabled: 'T0 ITS

HEWLY ASSUMED RESPONSIBILITY ASSIST NATIONAL SPIRTTUAL ASSEMBLIES BAHA'X
WORLD SPECIFIC PURPCSE EFFECTIVELY PROSECUTING WORLD SPIRITUAL CRUSADE...'ET
Since that time, Hands of the Cause have been actively involved in

helping national spiritual assemblies develop national teaching

projects.

2 Betuween the years 1952 and 1957 five Hands of the Cause passed away,
and their pesitions were filled by another five appointees. Thus,
there were in all thirty-two Hands of the Cause appointed by Shoghi
Effendi.

26 In its message of June 2L, 1968, the Universal House of Justice said
it saw no way in which additionsel Hands of the Cause could be

appointed. {Vellspring of Guidance, p. 140)

21 The Bsh&'f World, vel. XIIT, p. 338 { In the same cable Shoghi Effendl
emphasized the necessity of the Hands working with such national
bodies for the protection ot the Faith: 'EVIDENCES INCREASING HOSTILITY
WITHCUT , PERSISTENT MACHINATIONS WITHIN, FORSHADOWING DIRE CONTESTS
DESTINED RANGE ARMY LIGHT FORCES DARKHESS, BOTH SECULAR RELIGICUS...
NECESSITATE THIS CRUCTAL HOUR CLOSER ASG OCIAmIOH HAWDS FIVE CONTINENTS
BODIES ELECTED REPRESENTATIVES NATIONAL BAHA'T COMMUNTTIES...'
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Periodically the Hands return to the Holy Land where they apprise the
Universal House of Justice of the current state of affairs in the countries
under thelr Jurisdiction. Hence, the llands of the Cause provide a direct
channel of communication between the International Center and the various
national administrative bodies throughout the world.

One Hand of the Cause who has been intimately involved with the mass
teaching movement in Malwa is Dr. Rahmatu'llédh Muhdjir. Being assigned
his position by Shoghi Effendi in 1957, he was one of the last Hands of the
Cause to be appointed. During his years of service he has worked closely
with the Indian National Spiritual Assembly, and @s was mentioned in Part I
of this study) it was his decision to hold a village teaching conference in
Malwa in early 1961 that set the mass teaching movement in Madhya Pradesh in
motion. For years he had advccated taking the message of the Faith to
Tndia's masses. With the breakthrough in Malwa his vision became a
reality, and from that time on the entire orientation of the Bah&d'i Faith
in India changed; after 1961, teaching plans, consolidation activities,
and communicative channels were all steered in the direction of mass teaching.

Dr. Muh&jir has also been active in advising the Indian Baha'is how *o
consolidate and strengthen their new village communities. He played an
instrumental role in both the establishment of India's first teaching
institute in Indore and the purchase of a Bah&'i Center in Uljain. In
addition, he makes occasional trips to the mass feaching areas to meet with
and encourage local Bah&'is in their teaching work. For example, in March
of 1974 he made a special visit to Ujjain to help organize a consolidstion
project whereby teams of Bah&'I youth visited selected village communities
in order to encourage local believers to attend 'deepening' classes at the
Indore Teaching Institute.

The increasing responsibilities that fell on the Hands of the Cause as
a result of the continuous growth of the movement throughout the worid led
the Univeréal House of Justice in 1968 to create a new institution designed

to aid the Hands in the performance of their dual duties of propagating and



149
protecting the Baha'i Faith. In June of that year the Universal House of
Justice anncunced to the Baha'i world that they had established eleven
continental boards of counsellors which would be responsible for the
propagation and protection of the Faith in their respective zones. The
activities of the continental boards were to follow the pattern of the
relationship between the Hands of the Caﬁse and national spiritual assemblies
as outlined by the Guardian in various c:omnmnicatic::ns,:28 Thus, counsellors
were to carry cut many of the same activities that had at one time been the
sole respensibility of the Hands of the Cause.

India is under the Jurisdiction of the Continentz]l Beard of Counsellors
for South Central Asia. The four members who make up this body meet
pericdically with the Indian National Spiritual Assembly in order to consult
on the range of Bah&'i activities within the country. In addition to their
capacity as advisors, coumsellors are often directly involved in specific
teaching and consolidation projects. In both instances they maintain close
contact with the Hands of the Cause to whom they supply information and
with whom they consult and collaborate. .

Counsellor Shirfn Bomen Meherab&ni has been personally involved for

-

many years with the development of the Bah4'i Faith in Malwa. She was

§

the first Bahd'i to settle in Malwa, establishing residence in Ujjain in
1942, and years later she was in the forefront of the region's mass teaching
canpaign. After her sppointment as a mewber of the Continental Board of
Counsellors for South Central Asia in 1968, her role in the mass teaching
areas became one of general overseer. While not directly involved in the
formulation of teaching and consolidation projects, she offers advice
regarding their implementation and on several cccasions has taken to the
field to help carry them out. For example, in January of 197k she
consulted with the National Spiritual Assembly concerning the formulation of

a consolidation project whereby groups of more experienced Bah&'is would

travel to several village communities in Malwa to meet with and instruct

8 Wellspring of Guidance, p. 1hk
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the local declarants in the workings of Bahd'i community institutions.
Following the National Spiritual Assembly's framing of a definite plan,
Mrs. Meherab&ni headed one of the consolidation teams.

The contipental counsellors have at their disposal another institution -
the Auxiliary Board. This institution was established by Shoghi Effendi
in October of 1952. In a cablegram dated October 8§, 1952, he relayed the
following:

CALL UPON FIFTEEN HANDS FIVE CONTINENTS, VIRTUE SUPREME
FUNCI'ION CHOSEN INSTRUMENTS PROPAGATION PAITH, INAUGURATE
HISTORIC MISSTON THROUGH APPOINTMENT, DURING RIDVAN, 1954,
FIVE AUXILIARY BOARDS ONE EACH CONTINENT, NINE MEMRBERS
EACH, WHO WILL, AS THEIR ADJUNCTS, OR DEPUTIES, AND
WORKING IN CONJUNCTION WITH THE VARIOUS NATTONAL
ASSEMBLIES FUNCTIONING EACH CONTINEN'T, ASSIST, THROUGH
PERTODIC BYSTEMATIC VISITS BAHA'T CENTRES, EFFICIEgT,
PROMPT EXECUTION TWELVE PROJECTED NATTONAL PLANS.

Today there are two auxiliary boards for South Central Asia. The
first contains three members who are primarily concerned with protecting
the movement from external attack and internsl divigion, while the second,
composed of filteen members, is responsible for helping propagate the

- Faith, Members activitics are directed by the Continental Board of
Counscllors Tor Couth Central Asia (by whom they have been appointed}, and
they report to this body on a regular basis. In Malwa, guxiliary poard
members are especially instrumental in stimulating and encouraging local
communities to implement teaching and consolidation projects, and hence
they perform on the regional level many of the same functions that
counsellors fulfill on the continental and national levels.

Being in direct contact with regional and local institutions,
auxiliary board members submit recommendations concerning teaching and
consolidation projJects in their areas of jurisdiction to the Continental
Board of Counsellors which can in turn approach the National Spiritual

Assembly. The National Spiritual Assembly may then decide whether or not

to act on the recommendation.

( . .
27 e Bang' i World, vol, XIIT, p. 335
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Continental counsellors and auxiliary board members are not
initiators of teaching and consolidation projects, neither do they
personally implement these activities; this is the function of the National
Spiritual Assembly and its appointed committees, While they can give advice
to the National Spiritual Assembly, the latter is by no means bound by their
suggestions. Rather, the main function of these individuals is to help
the elected institutions implement their pfojects by providing personal
communicative links between the movement's various administrative levels.
Consequently, they maintain the flow of information and ensure that the
efforts of the Indian Bah&'{ community will result in consistent and
unified action, For example, 'If a National Spiritual Assembly has
adopted one goal as pre-eminent in a year, the Auxiliary Board members
should bear this in mind in all their contacts with the believers and
should direct their attention to the plans of the National Assembly

and stimulate them to enthusisstically support them.'30

As can be gleaned from the foregoing outline, the administrative
machinery of the Bahd'{ Faith is organized towards the propagation
and implementation of the movement's doctrines and ideals. In order
to better understand how these institutions interact with one another,
and to exemplify the influence their decisions have on the local
village communities of Malwa, the evolution of a specific project will

be traced from its origin in the Holy Land to its actualization in

central India.

Several times during the course of this study reference has been made

to the important station the Local Spiritual Assembly occupies within the

overall framework of the Bahé'f Administrative Order,  Accordingly, the

30 5anarg News (United States), % 4TL, September, 1970, (Wilmette,

I1linois)}, p. 2
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establishment of these institutions in various countries throughout
the world is one of the Bahi'f Faith's primary teaching gosls. In 1964
the Universal louse of Justice issued to the Behid'f world the Nine-Year
Plan, in which the Indian Bahi'il community was called upon to raise the
number of local spiritual asgemblies in the subcontinent to MOOO.31
At the time of the Plan's initiation there were berely a thousand local
spiritual assemblies in India, and therefore the Universal House of
Justice had given the Indian National Spiritual Assembly the task of
directing a teaching campaign that within a nine year period would
quadruple the number of local spiritual assemblies within the country.
Having received the Nine-Year Flan goals from the Universsl House of
Justice, the Indian National Spiritual Assembly consulted on the means
and methods by which the number of local spiritual assemblies could be
increased. During the course of the Plan they mapped ocut several
smaller plans which lasted anywhere from six months to two years. In
these plans different areas of the country were assigned specific teaching
goals, and communities were célled upon to support travelling teachers
and pioneers within the boundaries of their various states. Meanwhile,
Dr. Muh&jir and the Continental Board of Counsellors for South Central
Asia meintained frequent communication with the National Spiritual Assembly,
offering their advice and guidance. Periodically, Dr. Muhdjir notified
the Universal House of Justice as to the progress of the Nine-Year Plan
in India.
The teaching comuittees were assigned the responsibility of implementing
the Hational Spiritual Assembly's various teaching plans. Before 1973
this meant that local gpiritual assembly objectives were given directly

to the Ujjain Regional Teaching Committee.  The committee would then

draw up specific proposals designed to fulfill their assigned goals.

e K4

Nine-Year Plan for the Bahf'is of India, page number not listed
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Having calculated the number of travelling teachers needed to accomplish
a particular coblective, the Committee would begin to mobilize the
resources under its sway: veteran teachers would be assigned specific
localities; training ccurses for new teachers would be arranged; and
follow-up grours to help in the formation of new assemblies would be
organized.

At the same time, the Continental Board of Counsellors for South
Central Asia would direct auxiliary board members to vigit local communities
such as UjJain, Indore, and Shajapur where they would encourage individual
believers and leocal spiritual assemblies to give their support to the
teaching effort by offering prayers, financial assistance, manpower, or
vwhatever additional help they could offer.

Travelling teachers would then be dispatched to their assigned areas.
For the duration of the prolect they would keep the Ujjain Regional
Teaching Committee informed of the numbers of declarations they had
obtained and the names and locations of the villages in which these
declarations had taken place. The Committee would in turn inform the
national office in New Delhi. Subsequently, plans for officially forming
the new assemblies would be drawn up, and cn the first day of Rigvén
{April 21)?2 specially designated teachers, often under the supervision
of an auxiliary board member, would be sent to those villages in which
nine or more declarations had been received, and there supervise the
election of the local spiritual assemblies.

In this way, working through its system of elected and appointed
institutions, the Bahd'{l Administrative Order carries out its teaching

and consclidation projects. What begins as a genergl goal in Haifa

The day Bah&'u'llfh declared his mission in Baghdad.
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is rareified by means of multi-levelled consultative planning and finally

transformed into a social reality in the rural tablelands of Malwa.

In the preceding pages the essential features of the administrative
system that is directing the advancement of the Bahd'{ Faith both in
Malwa and in numerous countries of the world have been surveyed. Before
closing, however, it would be appropriate to say a few words concerning
the metaphysical and sociological assumptions that underlie the system,
Tor although they will be elaborated upon at greater length in Part IIL,
the timeliness ol the ccecasion warrants a brief discussion.

The administrative institutions of the BahAd'i Faith reflect in their
structure and modes of operation some of the basic ideals found in the
movement 's World view! Just as a direct relationship can be seen
between the values and ideals that constitute the 'world view'of popular
Hinduism and its corresponding institutional manifestations, a similar
correlation can be observed between Bahd'i ideals and social institutions.

The Baha'if view of man as a social being is influenced by both
authoritarian and egalitarian ideals; while all believers are considered
equal, they are held to be subgervient to a higher authority.

As in Islém, the Taithful are conceived to be equal in the eyes of
God; 'In the estimation of God all men are equal...'33  On the institutional
plane this has resulted in the structure of the Faith's administrative
system being strongly marked by democratic features.Sh For example,
members of local spiritual assemblies are selected by means of popular
election, the vote of each believer in the community holding the same
weight., Moreover, although they are not chosen by direct democratic

election, members of both national spiritual assemblies and the Universal

33 Gpdu'l-Bahd, in Pahd'f World Paith, p. 240-241
3h

y democratic is meant majority rule.
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House of Justice are elevated to their positions of authority by electors

whose powers can be traced back to the votes of individual believers (see
Chapter 10). Even the appointed institutions are indirectly linked to
the democratic principle, Except for the Hands of the Cause {of which
no more can be appointed) the members of these institutions are appointed
by elected bodies and are responsible to them.

The democratic principle is not Just limited to the selection of
administrators; it is also part and parcgl of the decision making process
within council chambers.  All Bahd'iI“administrative institutions from
the Universal House of Justice to a local committee are organized around
the concept of Bah&'i consultation whereby each member of the said body
equally presents his or her opinion on a given matter. 'When meeting
for consultation, each must use perfect liberty in stating his views and

35 After discussion, all

unveiling the proof of his demonstration.'
decisions are reached by majority vote.

It would be incorrect, however, to perceive Baha'f administrative
institutions only in the light of democcratic ideals. In the first place,
they are all subservient to higher laws - the laws of God as revealed by
Bah&d'u'llah and interpreted by ¢Abdu'l-Bahi and Shoghi Effendi. Accordingly,
the powers of any given Bahd'fl institution are limited by scriptural
revelation; an assembly cannot change the laws of the Book. Likewise,
members of appointed institutions are bound by the laws of their office.

Only the Universal House of Justice has the right to interpret the laws
of Bah&'u'll8h, but even this institution cannot change the divine text.36

Secondly, as previously mentioned, once elected, assembly members are not

responsible to those who elect themn. As Shoghi Rffendi aptly stated:

[
3 ‘Abdu’l-Bahd, in Bahd'{ World Faith, p. L406

36 Shoghi Effendi, The World Order of Bahz'u'llah, p. 149-150
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The Administrative Order of the Faith of
Bah&a'u'l118h must in no wise be regarded as purely
democratic in character inasmuch as the basic
assumption which requires mll democracies to
depend fundamentally upon getting their mandate

from the peop§$ is altogether lacking in this
Dispensation.

Consequently, while the administrative system is characterized by
democratic principles in terms of method of election and means of decision
making, as a whole it must be viewed as a type of autocracy in which the
law of Bah&d'u'llih stends supreme.

Since the beginning of mass teaching, Bah&'l administrative
institutions in India have not only directed propagation activities in
Malwa; they have alsc been respongible for maintaining contact with
the new declarants and educating a number of them in the various aspects
of Bahd'{ community life, In performing these tasks they rely on several
important channels of communication, the operation of which will be the

subject of Chapter 6.

Shoghi Efi'endi, The World Order of Bah&'u'llgh, p. 153
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Chapter 6 Channels of Communication

[ -4

Cne of the foremost obstacles facing the Bah&'il Administrative Order
in India is the maintenance of regular chaunels of communication with
individual Ban&'i village communities. The large number of communities,
the slow means of transportation, and lack of manpower have all added to
this difficulty. In an attempt to mitigate this problem, the Bahi'i
Administrative Order has established four channels of communication.  The
principal function of these institutions is to keep village Baha'is in
contact with the movement's regional, national, and international
administrative institutions, and thereby help facilitate the implementation
of Bah&'l concepts and values into their lives, The four channels of
communicgtion include written material, teaching institutes, travelling
teachers, and consclidation teams.

Not being dependent on the movement of specific persons, the written
word provides the most extensive communicative link in Malwaj; circulars and
newsletters can bhe produced in great guantity sand then mailed to numerous
communities. Bahd'i communities in Malwa receive written communication
from two sources: the national office in New Delhi, and the Regional
Teaching Committee office in Ujjain. Tt takes several forms, ranging from
letters and memos to newspapers and books.

The villagers' initial contact with written communicaticn takes place
when they declare their belief in Bah&'u'lléh, At that time Baha'i teachers

(4

read to them the official Bah&'1l declaration form which they must sign by
either applying their signature or impressing their thumbprint. In

cities, where converts are generally literate, individual enrolmentcards
are used, but in the mass teaching areas one large sheet for each village

'is employed. The following is & translation of the declaration sheet used

in Malwa,
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Declaration Sheet

0 God, Guide me, protect me, illumine the lamp of my heart
and make me a brilliant star. Thou art the powerful and
the mighty.

On signing this form T make a declaration of my faith in Bghédfu'lléh,
the manifestation {avatara) of the Bah&'f Faith. I believe in the
spiritual station of his herald the B&b and the ideals of the religion
of God, and in the revealed teachings of His Holiness BahA'u'lléh. I
accept the sacred station of ‘Abdu'l-Bahi.

With this knowledge I knowingly submit for enrolmert in the Bah&a'fi
community, of which the principles, laws and institutions were founded

by Bah&'u'lléh, and sre compulsory to the faith of every loyal believer,

These forms are collected by village teachers and returned to the
Regional Teaching Committee office in Ujjain from where they are forwarded
to New Delhi. In some cases the forms are not gathered up immediately
but are left behind with a responsible person in the village so that the
villagers can have sufficient time to make their decision.l The forms are
later returned by mail to the Regional Teaching Committee office,

Upon receiving the declaration sheets, the Regional Teaching Committee
Secretary addresses a letter to the declarants, welcoming them into the
Baha'i community and again reminding them of their new responsibilities as

Bah&a'is. The following is a translation of a typical welcoming letter:

e

1 Unpublished correspondence of the National Spiritual Assembly of the Bahd'is

of India, 'Letter to the Universal House of Justice, July 16, 1966'.
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Dear friend {name)
village

Al15h'u'#bhd (God is most great)

The knowledge of your acceptance of the supreme manifestation
(xggavatara) of this age is very joyous. On this holy and sacred
ccecasion please accept in a personal way the cordigl congratulations of
the Bah&a'{ community.

Having made manifest our faith in the divine teachings of His
Holiness BahA'u'lléh, our responsibility as Bsha'is is not finished,
rather it increases. Because, after becoming a Bahg'i, it is our
sacred duty, having obtained this message, to inform others of the
sheitering canopy of Bah&'u'll&h so that his spiritual message can
progress.

It is hoped that after becoming a Bahd'i, while receiving the
benefits of His Holiness Bsh&'u'llah, you will give the proper time to
all of your Bah&d'f duties, and that you will prove yourself to be of

an ideal devotee of Lord Baha'u'llih.

In His service

Secretary RTC

Once a community has been established within a village;the group
receives on a regular basis twe newsletters: one from the national office
in Hew Delhi, and the other from the Regional Teaching Committee.

The naticnal office publishes guarterly a small circular entitled

aom

Behai Samacar Patra (Bahd'fi Newsletter). Its main purpose is threefold:

to introduce villagers to some of the writings of Bah&d'u'llgh and
fAbdu'l-Bahf; to familiarize them with Bah&'I principles; and to inform
them of Bahi'i activities both in India and throughout the world. For

example, the Bahai Samacar Patra for February, 1974, contained a passage from

The Hidden Words, a commentary on meditation and reflection by fAbdu'l-Bahg,
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several references to the duties of the Local Spiritual Assembly, and news
of Bah&'i activities in other parts of the country. To give an example of
just one of these items, reproduced below is a translation of part of an
article written to inform village believers of the Universal House of
Justice's new Five-Year Plan initiated in India in May of 19Tk:

The supreme institution the Universal House of Justice
addressing the Bahid'f world by means of their message

to the national spiritual assemblies dated November 26,
1973, has made the announcenment of the auspicious news
that on the holy occasion of Ridvén 1974 (April 21 -

May 2} the next plan for the spiritual conguest of the
world will be launched, whose duration will be five years.

To inform the friends concerning the significance and
aims of this five year plan your Haticnal Spiritual
Assembly has made preparations for the arrangement o
a series of conferences in all parts of the country.
The Ujjain Regional Teaching Committee also produces & news bulletin

which is distributed to local BehA'i village communities in Malwa.  Its

form is essentially the same as Bahai Samacar Patra, except,being a local

publication,more emphasis is placed on Bah&'i activities in the immediate

areas of Malwa and Magdhya Pradesh. The importance of this bulletin as a

méans of keeping contact with the villages was emphasized by the Universal
House of Justice when they wrote:

The strength of the Regional Teaching Committees in
India is one of the important matters to which your
National Spiritual Assembly must constantly pay
attention. The contact of these commmities with

the believers is vital and we are therefore doubly
appreciative of the freguent publication and circulation
among thousands of Centres of this Bulletin by the
Regional Teaching Committee of Ujjain.

Furthermore, the Ujjain Regional Teaching Committee periocdically publishes

a newspaper entitled Banal DarSan which contains a variety of articles,

-

ranging in content from Bah&'{ history to technigues of agricultural

production, and is distributed in numerous village communities.  The

2 Banhal Samacar Patra, Feb 25, 1974, (New Delhi), p. 8

3 'Message of July 25, 1972', Extracts from Commmication of the Universal
House of Justice, p. 30
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popularity of the newspaper among local inhabitants prompted the National

Spiritual Assembly to write to the Ujjain Regional Teaching Committee:

We are happy to receive your letter of the 6th of
'Tzzat and tc note that each issue of Baha'i
Darshan is read with great interest by the friends
and that you have been able to add more deepening
material to it, Please rest assured that all
possible assistance and co-operation will be given
by the National Office Eo make your efforts more
fruitful and effective,

In addition to the newsletters and Bahai DarSan, the Bahd'fl

Adminigtrative Order in Indie also produces books and pamphlets printed in
simple language for semi-literate readers and picture cards and visuel aids
for those who are unable to decipher the written word. In all cases,
however, the main purpose of these publications is to keep an open channel
of communication between the infant communities and the Bah&'i Administrative
Order, and in the process help Heepen'new declarants in the teachings of the
Bahi'i Faith.

'{ village commmnities are reguested to send written

In return, Bahé
communication to the Ujjain Regional Teaching Committee or the National
Spiritual Assembly informing those bhodies of their activities. In this
way the administrative institutions learn which communities are actively
functioning and which are not - informaticon which enables them to organize
future consolidation plans.

Written communication, however, faces one serious problem in Melwa -
illiteracy. As 1s revealed in the statistics of the five model villages
cited in Chapter 4, less then half of the members would be competent enough
to read even simple Hindi with any degree of efficiency. The Bah&a'i
Administrative Order has long been aware of this situation. From the

beginning of the mass teaching campaing in Malwa serious thought was given

to the problem of developing means of communication that would not be

4 Unpublished correspondence of the Wational Spiritual Assembly of the
Bahd'fs of India, ;Letter to the Ujjain Regional Teaching Committee,
December 13, 1973
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conpletely dependent on the written word. This consultation eventuated

in October of 1961 in the purchase of a building and grounds in Indore

and the subsequent establishment on that site of a Bah&'f teaching institute,
the first of its kind in the Bah&'f world. One of the main functions

of the Institute was to educate new village declarants in the finer teachings

of the movement . During visits to village communities Bah&'§ teachers
would encourage specific believers to attend weekend or week-long classes
in Indore. Transportation costs were payed for by the Ujjain Regional
Teaching Committee, and participants were provided with free room and
board, During their stay they were instructed in all aspects of Bahd'fi
life. 'The subjects taught usually consist of Bah&'f History, Laws
and Teachings, and the Administrative Order. Special emphasis is laid
upon living the Bahé'i life, the importance of teaching, prayer, fasting,
Nineteen Day Feasts, Bah&d'{ elections, and contribution to the Fund.’6

In 1964, following the success of the Indore Teaching Institute, three
more institutes were established in India: one in Gwalior, one in Devali,
and one in Mysore. Also, as mentioned earlier, in 1965 grounds were

purchased in Ujjain, end many declarants from surrounding villages

began attending similar classes at this site,

In December of 1973 a special nine~day 'deepening' session was
held at the Indore Teaching Institute. In order to better understand
the institution’s educationgl function, a short account of the session

will be given.

2 While being limited in the pumber of declarants it can accommodate,
the Indore Teaching Institute provides the most thorough form

of Baha'i education in Malwa. Hence, the general policy of the
Administrative Order has been to extensively educate a limited
number of declarants from key villages who can in turn act as
community leaders in rural areas thereby helping to educate a
larger number of believers than the Institute can personally reach.

6

*Letter of the Universal House of Justice, December 20, 1964', Baha'i
Institutions. A Compilation, (New Delhi, 1973), p. 103
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Villagers at 'deepening' session
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The Indore Teaching Institute is located in the Mill section of the

city of Indore. Bituated on several acres of land, the one-story, seven-
room building provides the class rooms and sleeping guarters for
particpating villagers. Between December 25, 1973, and January 2, 197ThL,
a special ‘'deespening' session was conducted in which twenty-eight English
speaking members and twenty-five Hindi speakers took part. The English
speaking group was composed of persons primarily from urban aress, whilé

the Hindi classes were comprised of Malwa villagers. “The form and

content of both classes was identical.

The daily format of the session was as follows: 8 am to 9 am
individual prayer and meditation; 9 am to 10 am group prayer (individuals
take turns saying prayers -~ not congregational prayer)T; 10 am to 12 am
class; 12 am to 2 pm free time; 2 pm to 3mm individual prayer and
meditation; 3 pm to 4 pm group prayer; 4 pm to 6 pm class. In the
evening general social intercourse between the participants took place.
During the nine-day session individuals did not leave the Institute
grounds. The effect of this stipulation was that the session became &
type of 'rétreat', where believers could concentrate on what the instructors

termed 'the spiritual reslities of the world'.
The classes during the session were centered around the study of

several of BahAd'u'llén's writings, with the most emphasis being placed

on the examination of a small volume of his utterances - The Hidden Words

(Kalimat—-i-Makniinih). For several years the National Spiritual Assembly

haes been advising teaching committees and institute teachers to make use of

this volume in their 'deepening' sessions. As was stated in a letter dated

T For an explanation of BahA'S group prayer see Chapter 8.
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March 5, 1971:

National Asgembly in its recent sessions, while
considering the subject of Deepening [sic) the
believers in their Faith and of educating the
friends in living the Baha'il life, thought that
during this year, we encourage all the Bah&'is
to study and memorize "Hidden Words" so that
the creative words of God could help us in our
efforts to live the Bah&'i. life.

The classes were conducted orally so that those who could not read
would still be able to participate in the program. The institute teacher

would read a given passage from The Hidden Words, after which, discussion

as to its meaning end implications commencéd., The teacher directed the
discussion, emphasizing those points in the passage which he felt were
particularly significant. For example, the following passage from The

Hidden Words was read:

The best beloved of all things in My sight is
Justice; turn not away therefrom if thou desirest
Me, and neglect it not that I may confide in thee.
By its aid thou shalt see with thine own eyes and
not through the eyes of others, and shalt know of
thine own knowledge and not through the knowledge
of thy neighbor. Ponder this in thy heart; how it
behooveth thee to be. Verily justice is My gift
to thee and the sign of My loving-kindness. Set
it then before thine eyes,

During the discussion that followed,the instructors presented the points
listed below:
1) the essence of justice is obedience to the commands of
Bsh&a'u'llah;
2) justice Is relative to time and place and therefore justice
in a given age is determined by the revelation of the avatara,
and
3} justice in terms of social action {group or community action)

should be implemented by BahA'i institutions and not by individuals.

8 Unpublished correspondence of the Wational Spiritual Assembly of the
Bahd'is of India, 'Letter to the UJjain Regional Teaching Committee,
Mgreh 5, 19717

? Bsha'u'llah, Hidden Words, trans. by Shoghi Effendi, rev. ed.,(Wilmette,
I1linois, 1963), p. 3-k
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In these elaborations one can notice two main lines of thought being
stresged. First, individuals are reminded that social harmony is dependent
on their obedience to the prophet's ufterances; only by living the Law can
the maintenance of justice be assured. Second, social justice is dependent
on the proper functioning of Bah&'l institutions; without the benefit of a
strong administrative superstructure the teachings of Bah&'u'lldh are
rendered useless. Consequently, one of the principal purposes of such
classes is to instil into the minds of wvillage declarants the importance cf
adjusting their lives both individually and collectively to the commandments
of Bah&'u'lléh so that new patterns of behavior will begin to manifest
themselves within village communities in Malwa,

In addition to acting as a center for the dissemination of Bah&'i
concepts, both metaphysical and social, the Indore Teaching Institute also
provides for the education of villagers by means of exemplary conditioning;
within the Institute all activities are governed by Bah&'" principles and
rules of conduct. Accordingly, participants study, worship, and eat
together,with no distinction being made according to caste backgrounds.
Even in terms of sleeping arrangements there i1s no such distinction made,
and as a result ‘high'and "low'castemen can find themselves sharing the same
room.

During the nine day session various aspects of Bah&'I life were
discussed (the study format being the same as the one mentioned above}, and
at the conclusion of the course trainees were instructed to share the
knowledge they had acquired with their fellow village believers. It is
in this regard that the Indore Teaching Institute serves its most
important function,for while the number of students who pass through its

courses are relatively small in comparison tc the total number of declared

10 During the first few years these provisions caused some friction, as

high caste declarants were often unwilling to dine at the same
table as 'untouchables'. At present, however, this barrier seems
to have been broken - the author saw Brahmans and Chamars eating
side by side.
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Bahda'is in Malwa, the information they disperse in various village

communities ensures that a larger number of declarants will come into
contact with the 'deepening' efforts of the Bah&'i Administrative Order
in India. Hence, it is as a channel of comrunication that the Indore
Teaching Institute provides its greatest service to conselidation

work in Malwa.

Perhaps the most effective channel of communication linking Malwa
Bahd'i village comnunities and the movement's greate; administrative system
is the travelling teacher. It is the most effective for several reasons,
In the first place, while written communication is plentiful and distributed
on & regular basis, it faces two difficulties: illiteracy, and lack of
personal contact. As previously mentioned, even in the better educated
communities the majority of believers cannct read. In this vein it has
been estimated that on the whole, less than 25% of the declarants in Malwa
can read sufficient Hindi to be able to understand the contents of
Bahid'i written material.lt Conseguently, any written material received by
village communities must be read to the group by those members who can
read, and therefore communication is indirect and often ineffective.
Furthermore, even when bulletins, newspapers, and other forms of written
communication are read to village believers, the lack of personal contact
weakens their effect. A letter received from New Delhi or Ujjain does not
carry the emotional impact that characterizes the spoken word, and thus
the human aspect of communication is lost. Secondly, while teaching
institutes contain within their structure a means for establishing the
personal contact so vital to successful communication, they are unavailable
to the majority of rural followers; the mainstream of village declarants
cannot afford the time away from their fields to attend instructional
sessions. Also, the lack of financial resources in the Indian Baha'f

community reduces not only the size but number of institutes. There

i This is the estimate of the Chairman of the Ujjain Regional Teaching

Comnittee.
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are only two such centers for the entire Malwa mass teaching area, s
region which includes within its boundaries over a hundred thousand declared
believers, and consequently the Administrative Order has had to use them
primerily for educating a few community leaders. In an attempt to
overcome these difficulties, the institution of the Baha'{ travelling
teacher has been created, About such teachers the Universal House of
Justice in a letter dated October 26, 1967, said:

?t must be realized that people who are mostly

1lliterate cannot have the benefit of reading for

themselves the written word and of deriving directly
from it the spiritual sustenance they need for the

enrichment of their Baha'i lives. They become
dependent, therefore, to a large extent on their
contacts with visiting teachers. The spiritual

calibre or moral guality of these teachers assumes,
therefore, great importance. The Naticnal Spiritual
Assembly or the Teaching Committees responsible for
the selection of these teachers should bear in mind
that their choice must depend, not only on the
knowledge or grasp of the teachings on the part of
the teachers, but primarily upon their pure spirit
and love for the Cause, and their capacity to convey
that spirit and love to others.

The duties of travelling teachers fall into two main categories:
propagating the Faith, and assisting the consolidation efforts of the
UjJain Regional Teaching Committee by acting as channels of communication
between the Committee's office in Ujjain and various village communities.
This chapter is primarily concerned with their role as channels of
comgunication; their activities as propagators of the Baha'i Faith will
be more thoroughly developed in Chapter 11.

As communicative links between the village commmities and the Bahd'f
Administrative Order, travelling teachers' duties are basically three.
First, they carry general information from the Ujjain Regional Teaching

Committee to the various villages in their assigned localities, an assignment

which coften involves conducting ‘'deepening'programs in the villages.

12 vpetter to all national spiritual assemblies engaged in mass teaching,

October, 26, 1967', Arise to Serve, p. 118-119
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Second, they meet periodically with specifie loeal spiritual assemblies in
order to help them better understand the administrative dimensions of the
Faith. Third, they keep the Ujjain Regional Teaching Committee apprised
of the general condition of Baha'i communities in the rural areas.

Fach travelling teacher is assigned a number of key villages within
the immediate vicinity of his own town or village. In each village
(some of which are the aforementioned 'model villages') he executes
his assignment and in turn directs specific believers to carry the given
information to surrounding communities, thus establishing a small scale
network of verbal communication.

There are thirteen such travelling teachers presently working in
Malwa, all of whom come from villages and towns throughout the region.

A1l are literate in Hindi; one or two can converse in English; and several
are college graduates. Every month the teachers assemble in Ujjain to
submit written reports cutlining their previous month's work and to
receive their briefing instructions from the Secretary of the Ujjain
Regional Teaching Conmittee, After being examined on their instructions
they return to their various districts.

An example of the travelling teacher can be seen in the person of
BaksI Rin Varmi, a twenty-six year old Bah&'i who lives in & rural community
located in Ujjain district, not far from the small railway junction of
Nagda. He comés from a REjput family, and together with his two brothers
farms ten acres of land. He attended Madhav College in UjjJain where he
received his B.A. in Arts in 1971.

Bakgt REm first came into contact with the BahAd'f Faith in 1971 when he
met a travelling teacher in his village. After declaring his belief in
Beha'u'lldh he took part with fifteen other new believers in a three
week Ydeepening' course designed to familiarize declarants with all

aspects of the Bah&'l Faith from ritual and devotion to administrative
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organization. Upon pasaing a wrilten exawination the participants were

gqualified to carry out teaching and consolidation activities in village areas.
Bakgi Ram has in his charge a number of village communities (located near
Nagda junction) spread out over a radius of approximately fifteen miles. Each
month he visists a certain number of them,often spending the night in the
visited community. Fvery month he receives the equivalent of ten
Australian dollars to help suppert his field work. The type of activity in
which Bak§f Ram engages is exemplified in the following paragraphs.
Bakgf Rgﬁ’s specific assignment for the month of January, 19Th, was to
inform local spiritual assemblies in his area tc promote two projects in their
respective communities: to implement the use of the phrase 'Alléh'u'Abha';

and to enccurage individual contribution to the Bahéa'{i Fund.l3

His journey
began in Ujjain where in conjunction with the other travelling teacﬂers he
received his briefing instructions from the Secretary of the Ujjain Regional
Teaching Committee, He then travelled by train to Nagda from where he took
a bus to his village. The next day he set out for his assigned destinaticns.
The importance of prayer as a preparatory act for commencing teaching
and consclidation work has been greatly stressed by the Universal House of
Justice, and the Ujjain Regional Teaching Committee therefore instructs
every teacher to engage in one hour of prayer before starting his mission.
Accordingly, during his travels Bakgf Ram spends much time chanting prayers

[ e

and singing Bah&d'i devotional songs. As he stated, 'I am doing the work of

Bhagavan Bah&'u'll&h, therefore I prepare myself by singing his verses.'’

The next evening Baksi Ram met with the assembly members in the first

of his designated communities. fAs is the rule, the meeting began with a

prayer read by the chairman of the assembly, a Rajput farmer:

13

-y

The propagation and consolidation activities of the Bah&'I Feith are
sustained by funds contributed by individual believers. In each country
of the Bah&A'i world there exists a naticnal fund which supports the work
of the movement within its boundaries. Only Bah&'is are allowed to
contribute to the RBahad'i Fund - money from outside sources is not
accepted.
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0 God, refresh and gladden my spirit. Purify my

heart, Tllumine my powers. 1 lay all my affairs

in Thy hand. Thou art my Guide and my Refuge. I

will no longer be sorrowful and grieved, I will

be a happy and joyful being. O God, I will no

longer be full of anxiety, nor will I let trouble

harass me, I will not dwell on the unpleasant

things of life. O God, Thou art more friend to

me than E am to myself. I dedicate myself to Thee,

0 Lord.l
Having expressed the well-wishes of the Ujjain Regional Teaching Committee,
Baksi Ram proceeded to elaborate upon his assigned topics. First, he
relayed the Committee's wish that the phrase 'Al1dh"u'AbhA' be employed by
assembly members when greeting each other, and that its use among all
village declarants be encouraged. The phrase means 'God is most great',
and it used by Bahd'is throughout the world as a greeting, just as in the
rural areas of Malwa Hindus greet each other with the traditional 'Jay

Jay Rama' {long live Ra‘ma).l5

Second, Bakgi Ram explained the significance
of the Bah&'i Fund, emphasizing that the amount of money given by the
commmity was not important, but that universal participation was

desirable. He also stressed that the donated money was used for paying
teachers, supporting schocls, printing books and pamphlets, and generally
promoting the movement in India.

During the next week Bak§{ Ram carried these instructions to the local
spirituwal assemblies of several nearby villages. In each instance he met
members of the asserbly individually in thelr ¢ije1ds and agaein collectively
in the evening. In some of these communities he also stressed to assembly

members the importance of maintaining written communication with the

UjJain Begicnal Teaching Committee, as regular contact with the higher

1h Baha'i Prayers. A Selection of Prayers Revealed by Bah&'u'lléh, The

Bab, end ‘Abdu’'l-Bahd, (Wilmette, Illinois, 1967), p. 80-81

15

From a sociclogical point of view the object of indueing new village
declarants to use this expression is to give the Bah&'i Faith a
separate identity within village life. The Bah&'l Administrative
Order hopes the active use of the phrase by villagers, both in their
meetings and during their daily routines, will hasten this phenomenon
thus giving new believers a feeling of brotherhood in Bah&'u'lléh.,
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administrative institutions of the movement was essential to the development
of the Faith in Malwa.

While a major part of Bakgf Ram's duties are involved in relaying
information and directives from the Ujjain Regional Teaching Committee to
local communities, this is not his only function; he also carries
communications from the villages to the Committee. In this respect he
notifes the Committee's members of specific problems and concerns of
individual communities. For example, in one village, community leaders
rotified BakgI-Bgm that their Bah&'? phavan had been damaged during the
rainy season and was in need of certain repairs. They requested the
Ujjain Regional Teaching Committee give them assistance in paying for
reconstruction costs. Accordingly, in his monthly report Bakgz Ram
reiterated the reguest.

Bakgf Ram's activities exemplify the work being carried out by the
Ujjain Regional Teaching Committee's travelling teachers. Yet, because
‘deepened’ Bah&'i villagers can afford little time away from their fields,
the number of such teachers in Malwa is few, and therefore all cf the
local spiritual assemblies in the region cannot be personslly contacted.

As a result, travelling teachers must concentrate their efforts on those
villages which the Baha'i Administrative Order feels have the greatest
potential for developing strong communities. Although the process is a
slow one, and the range of contact limited, the personal communication they
provide establishes the travelling teachers as the best source of
communication between village communiities and the Bah&A'i Administrative
Order,znd consequently in the future their numbers will be :'an:r'easecil.:L

The final channel of communication employed by the Baha'l
Administrative Order in Malwa is the consolidation team. This institution
is somewhat akin to the travelling teacher in that it moves within the rural

areas, meeting with local Bahid'I assemblies and community members and

16

Tis was the opinion of Hand of the Cause Dr. Muh&jir.
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helping with consolidation and 'deepening' programs. It is different
to the travelling teacher, however, in that while the latter comes from
the villages and is paid for his work on a regular basis, the consolidation
team generally consists of individuals (often youth under the age of twenty-
five) from outside areas who come to Malwa or other mass teaching areas for
specific periods to perform specific tasks. Therefore, unlike the
travelling teacher the consolidation team does not provide a continuous and
on-going communicative link, but acts as a temporary channel designed to
implement particular programs or projects. In addition. a consolidation
team generally travels by Jjeep; since time dis limited and the National
Spiritual Asseubly and the Regional Teaching Committee want a team to meet
with as many commumities as possible during its stay in the region, travel
time must be shortened.

Three congolidation teams were in the field in Malwa between February
12 and February 23, 197h. Each team was composed of two Bahéa'f youth from
Poona and Bombay and one village teacher from the Malwa region. Their
specific task on this occasion was to help administer the unit elections
whereby local communities select delegates for the Nagtional Convention.lT
They were to see that village btelievers understood the meaning and methods
of Bahd'{ elections and ensure that delegates were properly elected.  Also,
they were asked to select certsin villagers whom they felt could act as
village teachers and invite them to attend the next training session at the
Indore Teaching Institute.

The teams assembled at the Ujjain Regional Teaching Committee office
where they met with Hand of the Cause Dr. Muhdjir and Cr itinental Counsellor

. -

Mrs. Shirin Boman Meherabani. Following a round of prayers they were
reminded of the importance of proper methodology in the Bah&'i electoral

process and advised to make sure that no campaigning or electioneering

tock place. In addition, Dr. Mubijir emphasized the importance of

17

For details concerning this event see Chapter 10.
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finding suitable believers who could be trained as travelling teachers, as
the large number of communities in Malwa was making the use of consglidation
teams less practical each year, and therefore in the future, activities such
as election supervising would have to be carried ocut by local inhabitants.
Furthermcre, since the new Five-Year Plan called for gres. increases in
the number of communities in India, he felt it imperative that the ranks
of India's travelling teachers be increased, After consultation the
three groups left for their assigned districts.

An examination of one of the group's written reports evidences the
type of service the consclidation team renders. In four villages in
Ratlam district they co~ordinated election procedures and saw that the
name of the elected delegate was safely conveyed in writing to the region's
Auxiliary Board member. In addition, they visited six other villages for
the purpose of assessing the distriet's corps of travelling teachers and
school teachers. In this regard they subsequently made recommendstiocns
to the Ujjain Regional Teaching Committee and Wational Spiritual Assembly
for the recall of one teacher for further training and the additicn of
another to the list of full~time travelling teachers,l8 Furthermore,
they left instructions with the digtrict's travelling teachers to send
outstanding literate Bah&'is from the surrounding villages to the Indore
Teaching Institute for special training classes.l9

As has been stated both in the introduction to this work and several
times throughout the preceding chapters, the Bahia'i Administrative Order
in India is energetically involved in directing a process of communication
which is primarily educationsel in nature. Over the last decade a large

number of rural villagers in Malwa have declared their belief in Bah&'u'llah

8‘Unpl.lblis‘ned consolidation team report written to the National Spiritual
Assembly of the Bahi'is of India, March, 1974} p. b

9'Consolidation team report! p. 3
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as an avatara. From this starting point - the declaration of an
individual - the process beginé. The role of the Administrative Order
now becomes one of introducing declarants to Bahid'f values, institutions,
and modes of behavior, for the movement is not primarily concerned with the
guestion of personal salvation through belief in an avatara, but with the
construction cf a system of values and corresponding institutions which
will change the behavior patterns of men and thereby provide the basis for
a future society whose scope will be universal and whose laws will be the

teachings of Bah&'u'lléh.,



Part III Aspects of Community Life
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Chapter T Beliefs and Doctrines

The task which the Bahid'f Administrative Order has set for itself
in Malwa is to educate new declarants in the various dimensions of Baha'{f

community life. As stated earlier, since the beginning of the mass

teaching cempaign in India the sole regquirement for becoming a Baha'fl
has been scceptance of BahfA'u'lladh as a manifestation of God.
Conseguently, when travelling teachers approach a new village they
emphasize the claims of Bsgh&'u'll&h as a manifestation of the Sacred

and not the intricacies of the Faith. While the basic social principles
are also expounded, it is the station of Bah&Z'u'lléh that is always
stressed. This point was made clear by the Indian National Spiritual
Assembly when it reminded the local communities that:

An over-simplification of the Cause in the minds
of the hearers cannot be avoided if our teach«rs
present the Cause of God as a world movement,
with noble principles, for removing prejudice and
promoting World Peace. BSuch an approach may have
its justification for stimulating inquiry and
interest, but in the context of our villages, we
should portray the Cause with simplicity of heart
and directness of truth:l

Therefore, new believers are not expected upon declaring to immediately

manifest within their lives the teachings and principles, both individual

s

and social, of the Bahd'i Faith. Rather, becoming a Bah&'i is viewed as

a process. As Bhoghi Effendi stated:

The process of becoming a Bah@'i is necessarily
slow and graduzl. The essential is not that the
beginner should have a full and detailed knowledge
of the Cmuse, a thing which is obviously impossible
in the vast majority of cases, but that he should,
by an act of his own will, be willing to uphold

and follow the truth and guidance set forth in the

Teachings, and thus open his heart and mind to the

reality of the Manifestation.?

1 Bana'{ News (India),# 6, July-August, 1973, p.6

Baha'f News (United States), ¥ 213, November, 1948, (Wilmette,Illinois)p, 2
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Tt is the responsibility of Bah&'l administrative institutions in India,
nemely, the Hational Spiritual Assembly and the State ard Regional teaching
comnittees to see that the new declarants are guided in the process of
becoming Bah&'is, and hence in accordance with the directives of Bhoghi
Ef fendi and the Universal House of Justice these institutions are attempting
to direct a ‘deepening' campaign in Malwa. The lack of funds and manpower,
however, has meant that the efforts of this campaign have had to be directed
towards a number of ‘model village' communities. The aim of the program
has heen te introduce into the 'model village' communities the essential
sspects of Bahd'i commnunity life, with the hope that these communities
will develop into catalysts for further institutional implementation in the
rural a:r'ea\s.:A The essential elements of community life can be divided

into five categories: beliefs and doctrines, ritual and ceremony, social

principles, administration, and education and propagatiocn.

Part 111 will examine each of the above categories in detail. In
each case the teaching or institution in question will first be examined

| 4

in its theoretical form, that is, as it is presented in Bah&'i literature,
and then as it is being implemented and adapted to the Indian cultural
envircrment, Finally, a few examples of Bah&'{ activity in the 'model
village' communities will be cited. It shoulé be pointed out, however,
that greater emphasis will be placed on the theoretical and adaptive aspects

cf Bah&'i teachings, as even in the 'model villages' change has not bheen

revolutionary, and thus the center of Bah&'il activity in Malwa is still

3

This is nct to say that contact is only maintained with a select group
of villages. Rather, it is to point out that in terms of
implementing Bah&'i institutions in the rural areas more time has
peen given to those communities which Bah&'Y administrators in India
feel have greater potential for development. It would appear that
this choice often depends on whether the community has a ccre of
'deepened' believers who can organize Bahd'i activities and thereby
act as community leaders. 1t is felt that if these villages can
develop functioning BahA'? communitles they will be able tc serve as
examples and resource centers for other rural communities.
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the educational process rather than independent community development.
Less than fifteen years have elapsed since the beginning of mass teaching
in India, while the traditional wvalues and institutions of the Indian
village have roots that reach back thousands of years. Consequently,
systematic change is of necessity & slow and arduous process, and the

Bahi'l movement has just begun to enter the arena.

The belief dimension is perhaps the most important aspect of religiocus
life; it forms the psychological szsource of an adherent's view of himself
and the cosmos. In addition, the modes of action and patterns of behavior
in any given society are directly related to the system of beliefs to
winich its members adhere. Putting aside the argument of whether beliefs
and values are manifestations of socio-economie forces or the scurce of
the former, the author will be satisfied in acknowledging the direct
relationship existing between values and beliefs and social action. On
this point he agrees with Peter Berger that the interaction is a
dizlectical one. As Berger states:
The dialectical relationship between religion and
society thus precludes the doctrinaire approaches
of either "idealism" or "materialism'. It i
possible to show concrete instances how religious
"ideas", even very abtruse ones, led to empirically
available changes in the social structure. In
other instances, it is possible to show how
empirically available structurzl changes had effects
on the level of religious conscicusness and ideation.
Only a dialectical understanding of these relationships
avoids distortions of the one—ﬁidedly Yidealist" and
"materialist" interpretations.

Thus an examinaticn of the belief dimension or 'world view! of the Bah&'fl

Faith is essential to an understanding of the values and institutionsits

leaders are attempting to introduce into village life.

Peter Berger, The Social Reality of Religion, (London, 1969), p. L-5
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The beliefs and doctrines of the Bah&'i Faith are religious in nature,
as they are claimed to be derived from the Sacred.5 The form which the
Sacred takes in Bahi'il iiterature is that of a transcendent and omnipotent
God. He is indivisible and unchanging, and His essence is eternal:

Exalted, jmmeasurably exalted, art Thou above
the strivings of mortal man to unravel Thy

mystery, to describe Thy glory, or even to
hint at the nature of Thine Essence.

Moreover, He 1s above all nemes and free from all human likeness. According

to The Kitéb-i-Igin, 'To every discerning and illumined heart it is evident

that God, the unknowable Essence, the divine Being, is immensely exalted

beyond every human attribute, such as corporeal existence, ascent and

descent, egress and regress.' Consequently, all things are known by

8

God, but He is concealed from all men.
Through His will God created the universe which has had no beginning
in time and shall have no end:
Know assuredly that God's creation hath existed
from eternity, and will continue to exist forever.

Its beginning hath had no beginning, and its end
¥noweth no end.9

Commenting on this apparent contradiction, E. G, Browne explained: 'This

Emanation of Creation was produced by the Primal Will (Mashiyyat-i-U'14)},

o

“ See footnote 1 in Introduction.

O

({leanings from the Writings of Bahd'u'lléh, p. 3-4

T maha'u'll4h, The Kitdb-i-Tcdn, p. 98

8 "Ten thousand Prophets, each a Moses, are thunderstruck upon the Sinai
of their search at His forbidding voice, "Thou shalt never behold
Me!"; whilst a myriad Messengers, each as great as Jesus, stand
dismayed upon their heavenly thrones by the interdiction, "Mine
Essence thou shalt never apprehend!"' (Gleanings from the Writings
of BahZ'u'lléh, p. 62)

9

Gleanings from the Writings of Bahd'u'lldh, p, 150
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snd though eternal in duration, is subsequent to the latter as to
causation.'lo Consequently, all creatures including man emanate from
God, and it is by His grace that they have entered the realm of existence.
While the God of the Bah&'l Faith is beyond all human understanding

or reproach, He is a personal God, not a neutral ground of being. In
this sense the Bah&'f conception of God closely follows the pattern of
conceptual development to be found in the historical religions of the Near
Bast, Judaism, Christianity, and Islfém, in which the Sacred in its most
exalted ideation retains certain anthropomorphic attributes and is capable
of communing with His creation in an I-Thou relaticnship. This *love'

relationship is revealed in the following passage taken from The Hidden Words:

0O S0H CF MAN!
Veiled in My immemorial being and in the ancient
eternity of My essence, I knew My love for theey

therefore I created thee, have engraved on thee
Mine image and revealed to thee My beauty.ll

Furthermore, like Muhammad, Bah&'u'll&h's showering of the Sacred with such
descriptive attributes as the All-Merciful, the Most-Compassionate, the
Giver, the Gracious, the Loving, testifies to the fact that Ged is conceived
as being a perscnal deity.

Since 1t is impossible for created things to compresend the Divine
Essence, from time to time God sends forth messengers or manifestations
who serve as a liason between Him and His creation. In this process God
is an active agent; through the power of His will He reveals Himself to
the manifestation. Moreover, it is only through the manifestation that
man can know of His will: 'He Who is everlastingly hidden from the eyes

1z
of men can never be known except through His Manifestation,...' In the

10 . . . .
E. G. Browne, 'The B&his of Persim. II. Their Literature and Doctrines',

p. G914
1l pand'u'118nh, The Hidden Words, p. 4
12

Gleanings from the Writings of Bah&'u'llgh, p. 49
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Tablets of Abdul-Baha Abbas this theme is explained in th- following

manner:

By this Word it is intended that no one hath
any access to the Invisible Essence. In this

world all men must turn their faces toward

"Him-whom God-shall manifest", He is the

"Dawning~place of Divinity" and the "Manifestation

of Deity".13
Hence, a manifestation acts as a communicative link between the Sacred and
the profane, an idea which shares much in common with the Islamic concept

1Y
of the prophet,
The relationship between God and a manifestation in Bah&d'i doctrine

is one of revelation and not incarnation. The Divinity reveals Himself
; o . . 15
unto His manifestation, but he does not take human form. Consequently,
a manifestation acts like a mirror; he reflects the sun, but he is not
the embodiment cof the sun itself. According to Bah&'w'llah:

These Tabernacles of Holiness, these Primal

Mirrcrs which reflect the light of unfading

glory, are but expressions of6ﬂim Who is the
Invisible of the Invisibles.l

A manifestation is a composite of three realities: the physical, the

human, and the divine. In the first two forms he shares similarities

17

with his fellow men; he has a physical body and a rational scul. However,

+3 Tablets of Abdul-Baha Abbas, vol. III, {New York, 19L0), p. 485

1k

As opposed to the Christian concept whereby the Sacred enters the profane
sphere.

15 'Know thou of a certainty that the Unseen can in no wise incarnate His
Essence and reveal it unto men.' {Gleanings from the Writings of
Bahf'u'llZh, p. 49)

16

Gleanings from the Writings of Baha'u'llah, p. W7-48

1T - " , o . .
Again similarities can be seen between the BahiA'i concept of manifestation

and the Islamic concept of prophet. Thus Mohammad says in the
Qur'adn, 'I am but a man like you.' See Qur'édn, 41: 6, For Bahi'y
reference Lo this dual station of the manifestation see Gleanings
from the Writings of Bahad'u'll&h, p. 67
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he also has a divine side - He is the spokesman for God. Accordingly,
only through him does the divine word flow.

According to the Bahid'f view a masnifestation is necessary because the
human intellect by itself is incapable of solving the basic problems of
life. Only by obtaining the kncwledge of God's ecreative purpose can man
come to an understanding of himself and thereby fulfill his ordained
station in life. Consequently, human unity depends on mean following the
teachings of the manifestationj,‘8 and failure to do so results in the decay
of society. Hence Bahd'? literature often depicts the manifestation as

a physician whose patient is sick humanity. For example, the Tablets of

Abdul-Eszha Abbas record that:

Fach Manifestation is the heart of the world and
the proficient Physician of every patient. The
world of humanity is sick, but that skilled
Physician hath the healing remedy and He bestoweth
divine teachings, exhortations and advices which
are the remedy of every allment and the dressing
for every wound.

20
Consequently, only through obedience to his commands can mankind progress.

During the course of human history God has revealed Himself through
a series of manifestations. Just as the sun that rises and sets each

day is in reality the same sun, so the numerous messengers through whom

21
God has manifested Himself are &ne and the same, Athough in their

'The Divine Messengers have been sent down, and their Books revealed,
for the purpose of promoting the knowledge of God, and of furthering
unity and fellowship among men.' {Bah&'u'lldh, Epistle to the Son
of_the Wolf, p. 12)

19 paniets of Abdul-Bahe Abbas, vol. IIT, p. 538

20 "The beginning of all things is the knowledge of God, and the end of
"all things is strict cbservance of whatsoever hath been sent down
from the empyrean of the Divine Will...' (Gleanings from the Writings
of Bahd'u'llsh, p. 9) ;

21

'"The Divine Manifestations are so many different mirrors, because they have
a special individuality, but that which is reflected in the mirrors
is one sun.' (*Abdu'l-Bahd, Some Answered Questions, trans. by Laura
Clifford Barney, rev. ed., {Wilmette, Illirois, 1968), p. 178)
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ignorance men speak of Abraham, the Buddha, Moges, Zoroaster, Christ,

Krspa, and Muhammad as separate and distinct realities, in truth the

voice which spoke in each of them was the one and indivisible God:

Nay, all the Prophets of God, His well-favoured,
His holy and chosen Messzengers, are, without
exception, the bearers of His names, and the
embodiments of His attributes. They only differ
in the intensity of their revelation, and the
comparative potency of their light.gé

Therefore, the Bahid'i Faith adheres to a concept of progressive revelation
whereby from the dawn of human history to the present day manifestations
have revealed to mankind the commandments and laws of God which have
subseguently become the catalysts for the advancement of civilization.
While the teachings of the manifestations vary according to the needs of
the time {(thus making religious truth relative), they always come from
the same Source.

According to Bahd'f seripturg manifestations have often spoke of
future revelations. However, once a prophet gppears and makes his claim,
he is rejected, Thus the Jews were told to expect a Messish, but they
rejected Jesus because he did not fulfill their expectations. Similarly,
Christians were told to expect the return of their Lord, yet when he
appeared in the personage of the Arabian prophet, Muhammad, they disdained
him. Likewise, Muslims were expecting the arrival of th.e mahdi
yet when the Bfb made his claim they imprisoned and finally killed him.23
The B&b in turn had spoken of the coming of a universal manifestation,
mentioned bty all the manifestations of the past, whom he referred to as

'"Him whom God shall manifest'. Bah&'is believe this universal

manifestation was RBahad'u'lléh.

2 _ r
Bah&'u'118h, The Kitab-i-Igdn, p. 103-10k

2 P . . .
3 Both Sunni and Shi'ah theologies posit the appearance in the last days

of a figure who will make justice triumph, although this expectation

has been more fully developed among the latter, particularly with
reference to the return of the 'hidden imAm'.
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To Bah&'Is Bah&'u'llah is the latest manifestation of God. He is
the universal teacher, the promised one of all ages, whose religion will
provide the spiritual base for a new world civilization?h Shoghi Effendi
aptly summarized the scope of Bah&'u'lldh's revelation in the following
passage:

In conclusion of this theme, I feel it should be
stated that the Revelation identified with

BahAd'u'll&h abrogates unconditionally all the
Dispensations gone before it, upholds uncompromisingly
the eternal verities they enshrine, recognizes

firmly and absolutely the Divine origin of their
Authors, preserves inviclate the sanctity of their
authentic Seriptures, disclaims any Intention of
lowering the status of their Founders or of abating
the spiritual ideals they inculcate, clarifies and
correlates their functions, reaffirms their c smmon,
their unchangeable and fundamental purpose,

reconciles their seemingly divergent claims and
doctrines, readily and gratefully recognizes their
respective contributions te the gradual unfoldment

of one Divine Revelation, unhesitatingly acknowledges
itself to be but one link in the chain of continually
progressive Revelations, supplements their teachings
with such laws and ordinances as conform to the
imperative needs, and are dictated by the growing
recaptivity, of a fast evolving and constantly
changing society, and proclaims its readiness and
apility to fuse and incorporate the contending sects
and factions into which they have fallen into a
universal Fellowship, functioning within the framework,
and in accordance with the precepts, of a divinely
conceived, a world-unifying, a world-redeeming Order.25

After the manifestations the gem of creation is man, without whom

26

existence would be meaningless. d¥an stands out from the rest of creation

24

'The Revelation which, from time immemorial, hath been acclaimed as the
Purpose and Promise of all the Prophets of God, and the most
cherished Desire of His Messengers, hath now, by virtue of the
pervasive Will of the Almighty and at His irresistable bidding, been
revealed unto men.'! ((leanings from the Writings of Bah4d'u'll&h,

p. 5)
25 Shoghi Effendi, God Passes By, p. 100

“3
*We consider man as the greatest mewmber because, among the creatures,

he is the sum of all existing perfections. When we speak of man,
we mean the perfect one, the foremost individual in the world, who
is the sum of spiritual and apparent perfections, and, who is like
the sun among the being&ﬁﬂjdu'leahé, Some Angwered Questions,

p. 206)
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by wvirtue of his rationality. Like the animal, man has a physical body
and senses which allow him to experience hunger, thirst, heat, and cold,
but his supericr intelligence permitshim to understand in varying degrees

27
himself, the world, and the spiritual realities of existence. Man's

power of rationality is a result of his possessing a soul - a non-material

' 28
reality connected to the body through the functions of the mind, The

soul comes into existence when the body is created, but it is Iindependent
of the latter and survives after its demise. Moreover, it is not &ffected
by the infirmities of the body or mind.

Man's soul allows him to imderstand the realities of existence, and
it is the knowledge and love of the source of that existence (ie. God) that
is the sole aim of his being created.29 Accordingly, in the teachings

-

of the Bahad'i Faith the purpose of man's life on earth is to know and
30
love God.
Bach man, therefore, is created with the ability to love God, but
31 )
this ability is dependent on free will. Accordingly, man reguires a

teacher whose guidance will bring his potentialities to fruition, As man

requires a perfect guide, the master must be at the same time ',,.not only

27

For a discussion on man and nature see Bahd'{ World Faith, p. 235-241.

28 'The temple of man is like unto a mirror, his soul is as the gun, and

his mental faculties even as the rays that emanate from that source
of light.' (fAbdu'l-Bahé, in Bahd'f World Faith, p. 346-347)

9 Bah&'u'lléh, in Bahi'S World Faith, p. L6-LT

30 By knowledge of God is not meant an understanding of His essence, but

an awareness of His attributes, such as love, Justice, compassion,
etc.

31 .
'A11 that which ye potentially possess can, however, be manifested only

as a result of your own volition.' (Gleanings from the Writings of
Bahf'u'lldh, p. 149) For a further discussion on free will see

Some Answered Questions, p. 287-289.
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a material, but also a human and spiritual educator; and he must possess
a supernatural power, so that he may hold the position of a divine

' 32

teacher. , and it is for this reason that God reveals Himself to a

manifestation. Knowledge of God's attributes alone, however, is not
deemed sufficient, for love of God implies that man manifest his knowledge
in the realm of action:

If we are true Bahid'is speech is not needed.

Our actions will help on the world, will spread

civilization, will help the progress of science,

and cause the arts to develop. Without action

nothing in the material world can be accomplished,

neither csn words unaided advance a man in the

spiritual Kingdom.33

The emphasis placed on action in the Bah&'i teachings demonstrates

that the world is nct to be negated or renounced. Rather, the Bah&d'i
Faith teaches that far from seeking to abandon the world and withdraw into
a spiritusl domain where material concerns are suppressed, man should
develop his spirituality by actively participating in the building of an
ever-adveancing civilization. In this sense the Bahd'y 'world view'

34

contains an element of what Max Weber termed 'inner-worldly asceticism',

whereby the world is seen to be a workshop for doing God's werk. However,
unlike the Christian variety of this phenomenon, namely, the Calvinistic
form of Puritanism, the aim of work in the world is not the winning of
individual salvation but the uplift of humsnity. As Bah&'u'llah states:

I confess that Thow hast no desire except the

regeneration of the whole world, and the

establishment of the unity of its peoples, and
the salvation of all of them that dwell therein.35

32 ¢Abdu'l-Bahd, Scme Answered Questions, p. 12

33 Paris Talks. Addresses given by *Abdu'l-Bahf in Paris in 1911 - 1912,
11th ed., {London, 1969), p. 80

34 Weber, p. 166

3% Gleanings from the Writings of Bah&d'u'llidh, p. 243
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Therefore, man's growth depends on the way he conducts his 1life in the
world, and for this reason the teachings of the Bah&'f Faith place greater
emphasis on ethical activity than ritual observance. The primary goal
of man's 1life is not to purify himself from the dross of the world by means
of periodic withdrawl intc a realm of symbolic activity but to enter the
profane sphere with the intention of regenerating it through conscicusly
directed moral activity based on the teachings of the manifestation of Geod.

While in Bah&'S doctrine the world is not seen as a place to be

shunned or renocunced, neither is it viewed as an end in itself. It is
an arena for manifesting God's glory and developing man's soul; otherwise

it is meaningless. Thus in one passage the worth of the world is compared

36

to the black in the eye of a dead ant. Man's true reality is his spirit

(soul), for which the world is but & training ground. After death the

soul centinues to exist‘j’T traversing the innumerable worlds of God and

38

slowly gaining in perfection in a process that has no end.

At first glance the beliefs and doctrines of the BahA'l Faith appear
to he far removed from those of popular Hinduism: the Faith's strong

emphasis on monotheism seems to clash dramaticelly with Hinduism's well-
populated panthecn; the ethical prophet of revelation appears to find no

place in the Hindu tradition; and the Bah&'fl view of man and his role in

36 Bahd'u'lldh, Epistle to the Son of the Wolf, p. 56

3T '"There is only the human reality and the spirit of man which, after the

disintegration of the members, dispersing of the particles, and the
destruction of the composition, persists, and centinues tc act and
have power.' {(*Abdu'l-Bashd, Some Answered Questions, p. 262) TFor

another reference to the soul's immortality see (leanings from the

Writings of Bah&'u'llfh, p. 155-156.

8 .
Paris Talks, p. 89
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the world seems to contradict the doctrines of samsara, karma, and

Hgggﬁajsg and their implications of fatalism and life negation. However,
closer examination reveels that within the Hindu tradition there are
certain elements that,if not parallel to Bah&d'i beliefs, are at least
similar to them. By reason of its age and liberal attitudeltowards
metaphysical speculation, Hindu thought has over the centuries traversed
the span of theological cconcepts from athelsm to monism. As a result,
doctrines regarding monotheism, revelation, and 'inner-worldly asceticism'
are by no means foreign to Hinduism, even at the popular level. For
example, two of the largest sectarian groups within the Hindu fold,

-

Vaisnavites and Seivites, have from the beginning cof the Christian era,

-~

. . Lo .o
if not earlier, looked on Vignu or Siva as the only God. In addition,

msny cf the bhaktiul cults which have periodically flourished in India

have held to a concept of monotheism. Iven today villagers believe in

one Supreme Force who has numerous forms, an expression of qualified

Yo

monctheism. Similarly, the concept of revelaticn is not unknown to

Hinduism. It is commonly believed, even by villagers, that the Vedas were

revealed toc the ancient rsis by the gods. As regards fatalism, which has
often been claimed tc lie at the base of the Indian character, a well-known

scholar of Indian civilization states:

These three concepts form the core of most Hindu religious and
philosophical systems of thought. Samsara poses a world of continual

birth and rebirth (transmigration); karma determines one's position
in the world (see Chapter 4); and moksa is the state of

final release. For an elaboration on these doctrines see A, L.
Basham, The Wonder that was India, 3rd rev. ed., (London, 1969).

Lo ) .
Basham, p. 311-312

41

One of Hinduism's four traditional paths to God characterized by devotion
to a perscnal deity.

h2 Mathur, p. 168
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The belief in karma does not necessarily involve
fatalism, A fatalist strain often appeared in
Hindu thought, but most teachers disapproved of
it. Our present condition is inevitable, but only
because of the karma accruing from our past deeds.
We cannot escape the law of karma any more than we
can escape the law of gravity or the passage of
time, but by Jjudgement and forethought we can 43
utilize the law of karma to our own advantage.

Indeed, the Bhagavad Gita, one of the best known Hindu religicus texts,

constantly stresses the importance of action in life:
Do thou thy alloted work, for action is better
than inaction; even the meintenance of thy
physical life cannot be effected withoubt action.

Within the Hindu tradition, however, there is oné particular dectrine
that displays many parallels to the Bah&'l concept of manifestation, and
as a result Bah&'i teachers in India have made a conscicus effort %o
identify their own doctrine with it. This is the concept of thé avatara.
Ag it is this doctrine that has provided the Bah&'f? the Bahd'i Faith with its
breakthrough in terms of comparative theological conceptualization, it
should be examined meore thoroughly.

Avataras means descent, or a coming down, and it is used in Hindu
terminology to refer to the phenomenon of a deity incarnating itself.

The concept is most clearly developed in the doctrines of the Vaiggavite

sect, one of the largest sub-groups within the Hindu fold, but it is by no
means limited to this sect. It is commonly believed that the god Varuna
appeared out of the poinft of an arrowu? and in some instances followers of

-

3iva have made references to their god's appeerance in the Torm of an avatara.

k3 Basham, p. 324 - 325

hh'Bhagavad Gita, III, 8

b5 Geoffrey Parrinder, Avatar and Incarnstion, (London, 1970), p. 19

k6 Basham, p. 311
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In fact, practically all Hindus are familiar with the concept, as it is

expounded in the two great epics, the Mahfbhirata and the Ram3ysna, as

well as in fany of the Puranas f{religio-mythical legends), which together

form the source of many popular religious beliefs. 3. N. Dasgupta goes
so far as to say that while the doctrine of the incarnation of God is not

elaborated upon by any of the speculative systems of thought in India, it
b7

still forms the corner-stone of most systems of philosophy and religion.
In the same vein, Aurcbindo Ghose claims:

India has from ancient times held strongly a
belief in the reality of the Avatar, the

descent into form, the revelation of the God-
head in humanity. In the West this belief has
never really sitamped itself upcn the mind
because it has been presented through exoteric
Christianity as a theological dogma without any
roots in the reason and general consciousness
and attitude towards life.. But in India it has
grown up and persisted as a logical outcome of
the Vedantic view of life and taken firm root
in the consciousness of the race.

The most ancient elaboration of the avatira doctrine can be found

in the Bhagavad GItd, one of the books of the Mahabharata, often referred to as

the New Testament of Hinduism. Tt is here that Visnu, the Supreme Being

of Vaisnavite theology, manifests himself in the form of Krsna for the
purpose of revealing to Arjuna, one of the five brothers of an Indian
princely line, the true nature of reality. During their discourse many
of the central ideas relating to the concept of the avatara are presented,
and it is around these ideas that the principal doctrines of Vaisnavite
theology revolve.

One of the more important beliefs relating to the doetrine of the

avatara is the assertion that the Divine actually appears in animal or

L .
Ts. n. Dasgupta, A History of Indian Philosophy, vol. II, (Cambridge,
1932), p- 525

L8
Sri Aurobindo Ghose, Essays on the Gita, (Pondicherry, 1966), p. 10
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human form.49 In the Bhagavad GItA Krsna is Arjuna's comrade, and

. . . functions
although he 15 a divine figure, he has the same bodily } as do the

purely human characters in the Mahabharata; he eats, drinks, and sleeps

with his companions. In addition, and perhaps more importantly, he also

dies. According to the epic, Krsna is fatally wounded by the arrow of
a hunter.bo Likewise, the avatara of the Rimfyana, Rama, is a man

possessing the full range of human needs and emotions, and like Krsna
he dies, his death being symbolized by a flowing river.2l However, while

the Supreme Being manifests Himself in material form, He is not limited

by this imminence. In essence God is formless, and it is only through
His will that Vispu enters the profane sphere.52 Moreover, in both epics
the avataras perform supernatural feats and are always victorious, ancther
sign of their divinity. For example, even in his childhood Krsna
performed the miracle of lifting Mount Govardhana over the heads of the
cowherds, thus sheltering them from a stormEBand later it was through his

aid that the Pap@avas {Arjuna's family line) were victorious in battle.

49 'The Unknown, the Incomprehensible, That which cannot be described
except In negatives, That indeed appears in human form, spesks
through human lips, is concerned sbout human affairs.' (Bharatan
Kumarappa, The Hindu Concepticn of Deity, (London, 1934), p. 58)

>

G - - .
Mghabharata, XVI, 4, 106, 110, 114, 125, English trans. by Pratap
Chandra Roy, vol. XIT, (Caleutta, n.d.)
51 - - . - - =
Ramayana, VII, 11C, 1-12, Hindi trans. by Ramanarayanadatta Shastril,
vol: II, (Gorackpur, 1961)

22 '"Though (I am) unborn, and Myself (is)} imperishable, though (I am) the
lord of all creatures, yet establishing Myself in My own nature, 1
come into (empiric) being through My power (maya).' (Bhagavad Gits
v, 6) .

53

Basham, p. 306
Sho . - ) :
With Krsna's help the Pandavas defeated the evil Kauravas in the great

Mahabharata war, which according to tradition tock place in the
year 3102 B.C., although other sources list it as taking place in
fifteenth century B.C. and the ninth century B.C.
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Similarly, during the course of the Ramayana Rama slays many demons, and
i - 55 .
when he kills Ravana = a rain of flowers falls from heaven. 56 Thus, the

avatfira represents a mingling of human and divine elements, an assertion
that God is simultaneously transcendent and imminent.

A central teaching of Vaiggavite theclogy adhered to by most Hindus
is the belief that Viggu continually incarnates Himself - He has not
limited His appearance on earth to one time and place. According to the
most popular classifications there have been nine chief incarnations of
Visnu. The first five avatBras were mythical representations, while the
last four were semi-historical if not historical figures. The first was

27

Matsya, the fish, who warned Manu” of an impending flood and subsequently
carried him and his family to safety in a ship, thereby saving the Vedas
from destruction. The fish incarnation was folléwed by Kurma {the
tortoise), Varaha {the boar), Narasimha {(the man-lion), and Vamana (the
dwarf), all of whom carried out specific deeds for the henefit of mankind.
The sixth avatara was ParaSurams, the son of a BrEhmap,who is best
remembered for his slaying of all Kgatriya males after his father had been
killed by a wicked king who was a member of this class, However, it is
not until the seventh avatara of Vi?gu, the aforementioned Rama, that the
doctrine of the incarnation takes on any real import for contemporary
Hinduism, for as the hero of the Ramdyana he is known across the length
and breadth of India. Vi§pu incarnated Himself in the form of Rama,
Prince of Ayodhya, in order to stem the activites of the demon Ravapa.

The Ramayzna recounts the events of this divine deed and in the process

extols the virtues of Rama as an ideal king and husband. After much

25

56 o
Ramaza?a, Vi, 108, 28

A demon who stole Rama's wife, Sita.

o1 The Hindu Adam
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hardship and travail Rama slays the demcn and rescues Sita, and thus like
previous avataras Rama saves the world from impending danger.

The most important cf the incarnations cf Visnu was the eighth avatara,
Krsna. Be has already been mentioned in the preceding pages ss being the

central figure of the Bhagavad Gfta, but since it is primarily with this

figure that the Bah&'i movement has sought to establish identity, an
outline of the legend surrounding Krsna will be made here.

According to tradition, Krsna was born at Mathura, his parents being
members cf the Yadava tribe. He was the second cousin of the tyrannical
king Ka@sa who in an attempt to dispel a prophecy which said that he would
be killed by his cousin's eighth son set out te kill all of her children.
Krsna and his brother escaped, however, and grew up in tné care of a
cowherd called Nanda. Upon reaching manhood Kygga slew Ka@sa and
subseguently founded a new kingdom. During his reign he killed nany
demons and wicked kings and, as mentioned earlier, aided the Papgavas in
their struggle with the Kauravas. It was on the eve of the great battle
between the two princely clans that Krsna, while acting as Arjuna’s
charioteer, revealed tc him that he was an avatara of the Supreme Lord
and compelled the doubting prince to uphold his rightful dharma (duty)
by joining battle with the usurpers. It is this episode that forms the

story~line of the Bhagavad 31ta and provides the setting for Krsna to

inform the dismayed Arjuna of the eternal verities, After the Papgava's
victory Krsna returned to his kingdom only to see it marred by internal
dissension. After years of attempting to quel the feuding KT§?a, while
wandering in the forest, was mistaken for a deer and shot in the heel.
Like Achilles, this was his cne vulnerable spot, and the wound resulted in
his death.

The Krsna story as it is known today is no doubt strongly flavored

by myth, although it seems certain that there is scme historicazl basis to
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the legend of the herOmgod.SB The actual historicity of Krsna, however,
is not of paramount importance. Rather, it is the teachings and

doctrines presented in the Bhagavad G{tg, those elements which contribute

to the Hindu's view of himself and the cosmos, that are of real conseguence,
Wnether Krsna really existed is not critical; the fact that millions of
people believe he did is the important factor, and therefore the true
significance of Krsna is to be found in his symbolizatiown of the interest
of the Divine in the affairs of men.

The ninth and most recent of the incarnations of Viggu was the
Buddha,who lived in the sixth century B.C. He 1s most remembered for his
compassion, particularly to animals, as he is supposed to have put an end
to the practice of animal sacrifice. However, having denied the
authority of the Vedas he was not elevated to a high rank in Vaiggavite
theology, and many scholars argue that he was only included in the list of
avatiras for the purpose of assimilating hetercodox elements into
Vaigrgavism.59

The essential reason for the appearance of avatéras in the material
world is the maintenance of Jjustice and the destruction of evil. This

theme is stated in the Bhagavad Gits in the following way:

Whenever there is a decline of righteousness and
a rise of unrighteousness, O Bharata (Arjuna},
then I send forth (create incarnate) Myself. For
the protection of the good, for the destruction
of the wicked and for the establishment of
righteousness, I come into being from age to ags.

60
Consequently, avataras come with a specific purpose; they do not appear
in the physical world without reason. For exsmple, Karma dived to the

bottom of the cosmic ocean to save meny of the divine treasures lost in

>8 Ghose, p. 12

29 For example, this is the opinion of A. L. Basham. See The Wonder that

was India, p. 309.

6O'Bhagavad Gita, IV, 7-8
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the great flood; Varaha saved the earth from destruction by raising it
with his tusks from the bottom of the cosmic ocean where it had been
hurled by the demon Hiranyﬁkaga; and Narasimha slew the demcn
HiranyakaS§ipu, who was persecuting both gods and men. Moreover, as has
already been mentiocned, the human avaticas killed numerous demons in order
that the world could once again be brought back to a state of equilibrium.
Thus, avataras' great purpose is '...to establish dharma, to restore right
61

and put down wrong.'

Finally, the svataras (especially the human incarnations) reveal a

personal Ged who cares for man. He is a God of love who personally sets

an example for human beings to follow. According to Radhakrishnan:

The emphasis of the GIt&a is on the Supreme as

the personal God who creates the perceptible
world by His nature (prakgti). He resides in

the heart of every being; He is the enjoyer

and lord of all sacrifices. He stirs our hearts
to devotion and grants our prayers. He is the
source and sustainer of values., IHe enters into
personal relations with us in worship and prayer.

Moreover, the birth, suffering, and death of human avataras disclose a
God who is aware of the human condition. Thus, while avatiras are divine
teachers, their discourses go beyond the realm of systematic philcsophy
and reach out to the existential realities of life. According to S. K.
Dasgupta:

In the gizé‘abstract philosophy melts down to an

insight into the nature of practical life and
conduct,...For the God in the Gita is not a God

of abstract philosophy or theclogy, but a God
who could be a man and be capable of all personal
relations.63

Hence, Rama has become the epitome of righteous conduct; beyond his heroic

61 Parrinder, p. 124

62 Radhakrishnan, p. 25

63 Dasgupta, p. 525
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and miraculous deeds he is regarded as the ideal ruler ard hushand.

Similarly , Krsna is not only remembered for his supernatural acts but for

nis erotic exploits with the ‘gopfs {cowherds' wives), a symbol of the love

relationship between God and man.

In reaching the rural masses of Malwa the Bahi'i Faith has used the
concept of the avatara as a cultural bridge; it has become the primary
conceptual vehicle by which the movement's teachers present its doctrines.
In this regard India is not an exception, as the practice of presenting
its doctrines in terms and symbols that are culturslly meaningful to the
inhabitants of the particular country in which propagation activities
are being implemented has been a marked characteristic of the movement's
missionery work throughout the world. In Christian countries Bsh&'u'lldh
is referred to as the return of Christ; in the Islamic world he is
'The Great Announcement'; and in Buddhist countries he is known as the
fifth Buddha. This approach was indorsed by Shoghi Effendi when he wrote:

Nor should any of the pioneers, at this early
stage in the upbuilding of Bah&i'i National
Communities, overlook the fundamental
prerequisites for any successful teaching
enterprise, which is to adapt the presentation
of the fundamental principles of their Faith
to the cultural and religious backgrounds, the
ideclogies, and the temperament of the divers
races and pnations whom theﬁ are called upon

to enlighten and attract.6

The main link in the identification of the concept of the manifestation

with that of the avatara has been the personage of the kalkin gvatara.

In Vaiggavite doctrine there is a belief in a future avat@ra (kalkin) who

will appear at the close of the kali~yuga, the last of the four great ages

L .
Shoghi Effendi, Citadel of Faith. Messages to America, 1947 - 1953,
{Wilmette, Illinois, 1970), p. 25
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in each cosmic aeon. Mention of this figure has been made in several of
the Puraqas66 as well as in the Mahabharata. As the tenth avatara of
Vignu, kalkin will appear for the purpose of destroying the wicked and
re~establishing righteousness in the world. Having purified all things,
he will usher in a new age. While John Hinnells and W. Weaver claim

67

that the kalkin avatara has never assumed an important place in Hinduism,

A. L. Basham points out that many simple Hindus take kalkin very
seriously,68 and Sir Monier~Williams noted that 'Some of the degraded
classes of India comfort themselves in their present abjeet condition by
locking to Kalki as their future deliverer and the restorer of their social
position.'69
In Hindu cultural terms Bahi'{ teachers claim that Bah&'u'llah was
the fulfillment of the kalkin prophecy. His advent in nineteenth century
Persia, the symbol of the decadence that characterized the kali-yuga,
marked the beginning of a new age in the history of mankind in which
righteousness will flourish and dharma will be restored. Through
Bah4d'u'lldh, the same Lord that was manifest in Krsna has once again
communed with man and re-established the eternal truths of religionf

In using this approach the Bahd'{ movement is following much the

same procedure adopted by IsmA'Ilf missionaries in India who during the

65 In Hindu cosmogony a cosmic cycle (kalpa) equals 4,320 million years.

Each kalpa is in turn subdivided into secondary cycles {(manvantaras)
acons (mahfyugas), and ages (yugas). We are presently living in
the kali-yuga, a time of breakdown and confusion.

66 See Chapter 3, note 20.

61 W. Weaver and John R. Hinnells, 'The Doctrine of Avatars', Hinduism, ed.
by John R. Hinnells and Eric J. Sharpe, (Newcastle, 1972), p. 39

68
69

Bashanm, p. 309

Sir Monier Monier-Williams, Hinduism, {London, 1897), p. 108

"

* >
Although the Bahid'i Faith teaches that religous truths are relative, the
source of these truths is eternal, ie., God.
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ninth: century presented‘Ali as the promised kalkin avatara. It should

be made clear, however, that while the Bghi'Z Faith speaks of Bahd'u'lléh
in terms of the avatara tradition, it does not do so at the cost of its
original doctrines. While the doctrines of the Faith are explained in
terms and concepts that have meaning to a Hindu villager, a compromise is
not made with ideas and beliefs that are contrary or at odds with its
fundamental principles. In this regard Shoghi Effendi and the Universal
House of Justice continually warned Bah&'i teachers that the doctrines of
the Faith should not be altered for the benefit of others.Tl Therefore,
the Bah&'i Faith is not eclectic in its teaching approach: the movement's
strength lies in its ability to present the essential doctrines of its
founders in the language of various cultural traditions without changing
their original meaning

Theoretically there are several differences between the Bah&d'i concept
of manifestation and the doctrine of the avatara. First, as noted earlier,
in Bah&d'i belief God does not descend into the physical world, as this
would limit His omnipotence. Instead, His word is revealed through a human
messenger. In contrast to the concept of revelation, the avatara doctrine
seems to suggest the actual incarnation of the Sacred in human form.

Hence Geoffrey Parrinder in his work Avatar and Incarnation concludes that

' .. Krishns is not a "human messenger", and his successive appearances are

. .. ; 2 . - .
not human geniuses but divine theophanles.'T Second, tue gvatara doctrine

™0, w. Arnold, The Preaching of Islam, {Lahore, 1961), p. 215

T1

'""he believers, and particularly those who have not had sufficient
experience in teaching, should be very careful in the way they present
the teachings of the Cause. Sincerity, devotion and Faith are not
the sole conditions of successful teaching. Tactfulness, extreme
caution and wisdom sre equally important. We should not be in a hurry
when we announce the message to the public and we should be careful
to present the teachings in their entirety and not to alter them for
the sake of others.! (Shoghi Effendi, quoted in Directives from the
Guardian, p. 11)

Te Parrinder, p. 231
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is an Indian doctrine; that is, its list of divine personages does not

go beyond the pale of the Hindu cultural heritage (with the exception of the
Buddha), whereas the Bahid'{i concept of manifestation, although strongly
oriented towards Near Eastern messengers, recognizes revelations from
other cultural traditions. However, on the existential level, on a plane
of meaning that is significant to the hopes and expectations of the
majority of men who are not involved in intellectualizing concepts into
abstractions, these differences diminish in importance. To the Indian
villager the distinction between incarnation and manifestation would be

a technical point that might be of some import to philoscphy but not a
concern of religiomn. The fact that the Sacred has communed with the
profane displayed concern for man, and preached a message of love and hope,
is the real issue, and not the technicalities of how this communion occurs.
Moreover , the distinction between the two concgpts is not always as clear
as it may at first appear. There is much room in the avatara doctrine for
interpreting the avataras as outstanding human beings or manifestations

of the God-~head rather than divine theophanies. The modern saint,
Ramakrishna, called them human beings with extraordinary powers and
entrusted with a Divine Commission.73 From the other side, some of the
passages from Bahi'l scripture seem to indicate that the Sacred is present
in the personage of a manifestation. For example, one verse reads: 'Were
any of the all-embracing Manifestations of God to declare: "I am God) He,

verily, speaketh the truth, and no dou‘b'tattecheththereto.'Th

Consequently,
the Bah&'{ approach in India is not a dogmatic one. While BahA'i teachers
assert that God is unlimited and beyond all physical form, they do not

demand new believers to distinguish between philosophical concepts. Instead,

they emphasize that Bah&'u'lldh is the latest representative of God; that

3 Quoted in Parrinder, p. 230

™ Gleanings from the Writings of Baha'u'llah, p. 5k
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he has appeared as a fulfillment of Hindu prophetic expectations; and
that he has come for the specific purpose of regenerating a moribund world.
Consequently, what is reguired of the new declarant is that he accept the
authoritative station of BahA'u'lléh as the representative of the Sacred
in the world.

Moreover, the fact that the Bah&'S Faith makes mention of avataras
outside the Hindu cultural tradition is not a real deterrent to the
movement's promotion in India:r5 The freedom of theological conceptualization
which has characterized religious thought in India allows for easier
acceptance of extraneous beliefs than does the dogmatism that has dominated
metapysizal speculation in other cultures. For exemple, Ramakrishna
found no difficulty in including Jesus as an avatara, and Gandhi could
speak of Krspa, Christ and Muhammad in the same context.

While the Bah&'f Faith's scriptures give more emphasis to the
manifestations of Near Fastern origin, when speaking to Malwa villagers
teachers place greater emphasis on the Indian messengers, especially the
Buddha and Krsna. Both of these figures are officially recognized
manifestations of God, and as such their names appear on any list of
manifestations published by the Bah&'i Faith. In addition, teachers often
use the example of Rama who, although not recognized as a manifestatioq,

. 6 - . .
finds a place as a minor prophet.T The other avataras of Vaispavite

theology, however, receive no mention.

>

The one exception to this rule is the personage of Muhammad. Because
of historical circumstances Islidm has become an evil word to many
Hindus, and as a result Bah&'i teachers try to avoid any direct
correlation between the Faith and Isl&m.

76 Bah&'i teachings also contain references to minor prophets. ‘*Abdu’'l-
BziA distinguished between them as follows: ‘'The other Prophets
are followers and promoters, for they are branches and not independent;
they receive the Bounty of the independent Prophets, and they profit
by the light of the Guidance of the universal Prophets. They are
like the moon, which is not luminous and radiant in itself, but
receives its light from the sun.' (Some Answered Questions, p. 188)
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While the Bah&'S Faith's publications ot the writings of Bah&'u'llih
contain no references to either the Buddha or Krsna, *Abdu'l-Bahi made

mention of them and Shoghi Effendi confirmed their positions as

manifestations of God. In Some Answered Questions YAbdu'l-Bahi is recorded

as referring to the Buddha in the following way:

Buddha also established a new religion...The
founder of Buddhism was a wonderful soul.

He established the Oneness of God, but later
the original principles of his doctrines
gradually disappeared, and ignorant customs
and ceremonies arose and increased until they
finally ended in the worship of statues and
images, 1

Shoghi Effendi maintained that the Buddha was a manifestation, but added
that his followers did not possess his authentic writings.78 Concerning
Krsna tAbdu'l-Bahi is reported to have said that 'The Message of Krishna

is the message of love. All God's prophets have brought the message of

9

love.',” and Shoghi Effendi referred to Bahf'u'lldh as 'the Immaculate

. . . . 80
Manifestation of Krishna'.

As a result of these interpretations, Baha'l teachers in Malwa make
continual reference to both Indian avataras. For example, during her trip
to India Hand of the Cause Rihiyyih Khénum always stressed to her audiences
the oneness of the manifesfations. As she stated in Barhana:

The Bahd'{ Faith is a new World Religion;

when you become a BahA'l you do not give up
anything, you add to it; the Hindu adds faith
in Christ, Muhammad, Buddha and the other
great Prophets, to his faith in Krishna, The
same 1s true of the Christian or the Muslim
when he becomes a Bahd'i, he has to accept
Buddha and Xrishna.Bl

T ‘Abdu'l-Bahé, Some Answered Questions, p. 189
T8

'"Letter to an individual believer, December 26, 1941', Letters from the
Guardian to Australia and New Zeeland, (Sydney, 1970), p. 41

7 Paris Talks, p. 35

B0 Shoghi Effendi, God FPasses By, p. 95

81 Ngkhjavani, p. 105
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Similarly, the most popular introductory book on the BshA'f Faith in Malwa,

The ew Garden, a source specificsally designed as a teaching guide for the

Indore Teaching Institute, says of Krsnas
Krishna, the Manifestation of Cod, brought a
new civilization, He delivered man from evil
and sorrow. He assured His followers that in
future also God would manifesg Himself to
repeat what Krishna had done.9%

Concerning the Buddha the bock states:
Buddha knew that the way to God was only through
His Manifestation. He was the Manifestation of
God, therefore, He did not want people to fight
against each other in the name of God Whom they
could not know except through Him,

It would be incorrect, however, to think that previous avataras
receive paramount importaznce in the educational programs of the Bazh&a'f
Faith in Malwa. While an attempt is made to correlate the station of 'Him
who God shall manifest' with the positions of Indian manifestations, the
greatest emphasis i1s placed on the role of the ngavatgra, the kalkin
of Hindu prophecy, Baha'u'llih.

As in other parts of the world, teachers in India emphasize that the
purpose of God's manifestation in this era is no less than the wnificetion
of the entire planet. While previous manifestations have triumphed over
evil and restored righteousness and dharma, they heve all been limited to
specific spheres of influence. Hence Rama and Krsna were not universal
manifestations. Bah&d'u'll&h, on the other hand, is depicted as =
manifestation for all humanity, in whose yuga righteousness will be
established throughout the world. However, as in the past, the victory

of the manifestation over the forces of darkness reguires a struggle.

Thus, BahZ'u'llgh suffered for humenity, subjecting himself to imprisonment

g2 Hooshmand Fathea'zam, The Hew Garden, {(New Delhi, 1971}, p. 18-19

83 Fathea'zam, p. 20
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and banishment:

The Ancient Beauty hath consented to be bound

with chains that mankind msy be released from

its bondage, and hath accepted to be made a

prisoner within this most mighty Stronghold

that the whole world may attaln unto true

liberty. He hath drained to its dregs the

cup of scrrow, that all the pecples of the

earth may attain unto abiding joy., and be

filled with gladness,8Y
Yet, truth is always victorious. Just as Rama succeeded in slaying Ravapa,
Bah&'{ teachers claim that Bah&'u'll&h's mission will be accomplished, and
it is for the purpose of bringing about this vietory that they are spreading
his message to the masses of India.

In village teaching the doctrine of the manifestation is given the
most emphasis, as it is the feeling of the movement's administrators in
India that this concept embodies the essence of the Faith's teachings, and
therefore 1if the authority of the manifestation can be incorporated into
nevw declarants' 'world views', other doctrinal elements vill eventuaslly
follow. Consequently, while the ‘essential doctrines outlined in the
first part of this chapter are currently being taught, they are generally
presented as adjuncts to the doctrine of the manifestation and not stressed
independently of that doctrine. In the following paragraphs a few
examples of this approach will be given.

The God of which the Baha'{ Faith teaches is a personal God who
communes with men. He is the Lord (Bhagavan), and His message is &
message of love. At this point, however, one may ask, 'How does the
strict monotheism of Bah&'i seripture find a place in the villages of Malwa
where the Sacred has traditionally been seen to reside in numerous forms?'
In snswering this question it must be realized that at this point in time

the Bah&'f Administrative Order is not overly concerned with the way

individuals conceive of the Divine. The fact that any human conception

8l Gleanings from the Writings of Baha'u'lléh, p. 99
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of God is realized to be only a partial understanding of the Sacred leads
to a tolerant attitutude towards conceptua.li'z.a.tion.85 This is not to say
that Baha'i teachers in Malwa accept the doctrine of polytheism and try

to include it in their presentation of Bah&d'i beliefs. To the contrary,
the oneness of God is always preached. Rather, it means that in the
Behd'{ Faith individual interpretation is not condemned: the approach to
metaphysics is a positive one whereby the relativity of religicus truth is
accepted. Historically, concepts of the Sacred have differed because room
for speculation about the nature of the Divine ig infinite. This being
the case, man's purpose is not to contemplate the unanswerable but to follow
the teachings of the manifestation, and consequently Bah&'i teachers do

not spend time negating traditional doctrines but constantly return to the
concept of the manifestation and his authority. Emphasis iz placed on
listening to his words and following his commands. Thus it is believed
that the combination of education and role repetition will in time result

in new believers coming to understand and accept a more transcendent concept

of the Sacred.

There is, however, one way in which many teachers attempt to explain
the unity of the Divine to villagers and that is by deseribing individual

deities as expressions or attributes of the one Supreme Lord. For example,

the author was informed by one village teacher that he portrayed God as the
Divine Being whose three most outstanding attributes are represented by the
figures of Bramma, Visnu, and Siva : DBrahma represents God's creative aspect;

Visnu symbolizes His preserving powers; and Siva exemplifies His destructive

'The Divine Reality which is purified and sanctified from the
understanding of human beings and which can never be imagined by the
people of wisdom and of intelligence is exempt from all conception.'
{"Abdu'l-Pahi, Some Answered Questions, p. 129} ' *'How bewildering
to me, insignificant as I am,''...''is the attempt to fathom the
sacred depths of Thy knowledge! How futile my efforts to visualize
the magnitude of the power inherent in Thine handiwork...'' !
{Ban&'u'll4h, quoted in Shoghi Effendi, The World Order of Bah&'u'lléh,
p. 113)
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energy.
Regarding man, villagers are taught that his purpose is to know and
love God, and that this is best achieved through proper action in the
world. In this vein, the BahA'l teachings greastly resemble those of the

Bhagavad Gita in which K{gpa advances & doctrine of action deveid of

personal desire.  According to Radhakrishnan:
The (ita insists not on renunciation of action
but on action with renunciation of desire. This
18 true samyasa,..The Gita urges that the liberated
soul cah remain in service even after liberation
and is opposed to the view which holds that, as
all action springs from igrnorance, when wisdom arises,
action ceases,

If proper action is the goal of man's life, the natural guestion which
arises is: 'What is proper action?' In the villages of Malwa the sources
of proper action (dharma) have traditionally been three: sacred books:
myths and legends; and traditions of the ancestors, and of the three the
last in the most universally accepted guide. Bahd'i teachers, however,
define proper action as adhering to the teachings of the manifestation.88
Thus the Hew Gerden cites Krsna's demanding Arjuna to surrender himself
as an exsmple of man's duty to follow the commands of the manifestation:

When we find the Manifestation of God and embrace
His faith, we must obey His commands. This is what
Krishna taught us in the Gita..."Surrendering in
thought all actions to Me, regarding Me as the
Supreme and restoring to Steadfastness in understanding,
do thou fix thy thought constantly on e 89
Of the doctrines being taught by the Bahf'l movement in Malwa the

denial of reincarnation or transmigration of souls is at greatest odds with

traditional village belief. According to the doctrine of samsara, the

.

86

This approach is by no means new. As early as Gupta times {fourth and
fifth .centuries A.D.) the trimurti (triple form) had been propounded.

87 Radhakrishnan, p. 351

88 However, to this date they have not challenged conventional social norms,
See Chapter 9.

89 Fathea'zam, p. 18
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the present life is only a link in a chain of births reaching back into
the past and extending into the future, Movement along this chain is
determined by karma, a typeof spiritual law of cause and effect. Every
action has its reaction, and thus if one acquires bad karms through
improper action the consequences will beconme manifest in the future, which
on the popular level means being born as a member of a lower caste or
as a member of the animal kingdom. Concerning this belief K. 8. Mathur
reported that a Brahmag from village Potled told him:

A worldly existence is a stage of %transition

from past existence towards future worldly

lives. Life iz & process. It does not start

with a child's birth; it does not end with

a person's death, Birth and death are merely

landmarks in one of a series of phases of

worldly existence...Lord Krishna said in the

Gitaji that just as a man discards old clothes

and wears new ones, the soul discards worn and

torn physical bodies and assumes new forms.?0

As may be recalled, the Bahid'{ Faith teaches that man has a soul which

upon passing from the body does not re-enter the temporal sphere of
existence but continues to evolve in other worlds of God. Baha'il teachings
do, however, contain a doctrine of the return of qualities. For example,
every year 8 tree will bring forth flowers. The flowers of this year are
the same as the flowers of last year in terms of their qualities, but they
are not the same individual flowers that actuslly bloomed. So in the human
world gualities can be saild to return, but the individual soul does not.
In clarifying this position Shoghi Effendi stated:

The Baha'i view of "reincarnation" is essentially

different from the Hindu conception. The Baha'is

believe in the return of the attributes and gualities,

but maintain that the essence or the reality of things

cannot be made to return. EBEvery being keeps its own

individuality, but some of his gualities can be transmitted.

The doctrine of metempsyehosis upheld by the Hindus is
fallacious.?l

9
9

OMathur, B 19

lQuoted in James Heggie, Bahd'i Concerdance, vol, II, unpublished, p. 82
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Consequently, Bah&d'i teachers explain the clothes referred o by Kygga as
realities of the different worlds of God and not the physical bodies of
thig world. Horeover, while it is agreed that the karma one obtainsg in
life influences his spiritual growth in future worlds, it is not accepted
that an individual's position in the world is predetermined by the actions
ol past lives. Accordingly, one's dharma should not be determined by
birth status bul by the teachings of the manifestation of God,

In reflecting on the fact that numerous Hindu villagers have declared
their belief in Bah&'u'lléh, three factors must be kept in mind: first,
the relative freedom of thought in Hinduism; seccnd, the historico-
synthetic approach of the Bah&'f Faith; and third, the awareness, even
at the village level, of the decline of religion.

As noted earlier, theological speculation has always been tolerated
to a greater degree in Hinduism than in other religious traditiocns.  The
new student of Hinduism is often amazed at the variety of 'religions' that
are contained within the Hindu fold, for unlike Christianity or Islém there
is no 'church! which controls doctrinal thought. Vhile in Semitic
religions acceptance of gpecific creeds has played an important role in
determining one's position in the community, in Hinduism it has been the
adherence to specific modes of action as determined by an individual's
social status that has been considered crucial, Hence, what is believed
is not as important as what is done. A mwap can bhe an atheist, a monist,

- .
a theist, a Vaispavite, a Balvite, or a Vedantin, and still be a Hindu,
but if he vioclates his caste rules regarding marriage and commensality or
assumes a ritual role which is not his by birth, he can be excommunicated
from the community. Consequently, the fact that many Malwa villagers
have accepted the claims of a new gggiégg‘and are learning his doctrines
does not mean thal they are violating the laws of Hindulsm. Moreover,

gince the Bahf'f movement —unlike other religions which have sought
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converts in India ~ does not demand that a Hindu negate his past heritage
{to the contrary, Hinduism is accepted as a historically valid religious
trediticn of which Bgh&'u'lldh is the prophetic fulfillment), meny
declarants still consider themselves Hindus: they are Hindus who believe
in the yugavetara, Bahd'u'lléh.

In addition to villagers not having te denounce their Hindu heritage,
a general awareness of the decline of religion has aided the teaching
efforts of the Bah&'{ Faith.92 A villager from Garsbell expressed this
feeling in the fcllowing words:

I used to watch the so-called believers of religion.

They always spoke about religion,and they always

uttered the name of God, bhut for their own selfish

endg they cheated others in every way. Having seen

these things T became very sad. T thought, why has

God created such people who receive benefits from

cheating and deceiving others.
As a result of such feelings, many villagers, especially the downtrodden,
are cpen to deoctrines and concepts which they feel are advocating a return
to 'true' religiocn.

As a result of these factors, the belief dimension of the BahA'{ Faith
has not been difficult for village teachers to introduce into ‘'‘model
village' communities.  However, on the other hand, Bahf'f beliefs and
doctrines have not completely replaced traditicnal beliefs. Rather, for
the majority of declarants in the five 'model village' communities
examined in this study, Bah&'1 and traditionsl views have become integrated.
According to village teachers%3 while declarants will admit to the belief
in one God, most of them will still offer pujs at various village shrines
and temples. Similarly, most accépt the concept of heaven (Earlok), but

they also accept their predestined dharma. Consequently, it appears that

g2

As mentioned earlier, Hindu cosmclogy asserts that we are presently
living in the kali-yuga, a time of religious decline.

93 . . . o .

In the five communities the village teachers along with several declarants
from each village who have been participants in 'deepening! programs
are the most steeped in Bah&'i doctrines.



for the great majority of declarants in the five "model villages' the

role of Bah&'i beliefs and doctrines is at the present time one of a 'half-
way house' whereby certain categories of thought are reserved for Baha'f
concepts while others are the domain of traditional views. In thig
respect the categorization of Bah&'l and traditional beliefs into distinct
spheres of thought seems to some degree to reflect the social schizophrenia
mentioned in Chapter 4 which has beccme wore characteristic of many village
communities as they try to adjust to the strain and stress brought on by
the forces of a changing world. However, this phenomenon is also
indicative of the Bah&'il teaching approach in rural areas where greater
emphasis is placed on acceptance of Bahd'u'llfh as an avatara than on such
concepts as the nature of the Sacred or life after death. As a result,

it is this concept that finds universal acceptance 1n the 'model village!
communities, and one can hear the name Bsh&'u'lléh as often as Rama, Krsna,
or Siva. It is on this fundamental belief that the Bah&'i Administrative
Order is attempting to build, and thus, as we shall shortly see, all

activities in the rural communities are in some way related to the personage

of the Xﬂgavatara.
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Chapter 8 Ritual and Ceremony

In Chepter 4 it was noted that behavior patterns of Malwa villagers
have traditionally been influenced by & rigid system of ritual cbservance,
ritual being defined as a category of standardized behavior in whieh the
relationship between means and ends is either irrational or non-ratiomal,
or in other words, ccnventional activity based on mystical notions, whereby
a specific action and its implied end cannot be inferred from observation.l
Even today ritual activity is part and parcel of villaggers' life patterns,
and it can be manifestly observed on numerous occasions. For example,
when making an offering tc a god a devctee will follow a prescribed formula
in belief that the proper performance of symbolic activity will result in
beneficial conseguences. Similarly, specific events in an individual's
life cycle, such as birth, marriage, and death are commemorated by ritual
ocbservances (Sa§skﬁras), whose proper enactment insure the participant(s)
of a successful transition. Thus, the cremated remains of a dead man are
often thrown into holy waters (in Malwa the Sipra river), an act which is
believed to gurantee the individual's salvation. Ritual mentality even
influences the domain of dining, as it is believed that the improper
performance of eating - ie. eating certain foods which have been prepared
Ly a member of a caste lower than one's own - will result in personal
pollution, a state requiring the enactment of another ritual {often bathing
in special water) to remove the taint.

In contrast to pepular Hinduism the Bahi&'i Faith is notably lacking
in ritual content. In terms cof a definition cof ritual which implies
standardized activity based on irrational or non-rational connections between

ends and means, cne would conclude that the principal modes of behavior in

1 Max Gluckman, 'Les Rites de Fassage', Essays on the Ritual of Social

Relations, ed. by Mex Gluckman, (Manchester, 1962), p. 22
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the Faith's teachings that could be termed ritualistic would be prayer
and fasting.2 In addition, its scriptures prescribe two'passagze'rituals

which although not as elaborate as the Hindu samskaras, reguire specific

modes of standardized behavior whose enactment implies a type of mystical
relaticonship between ends and means.

There is, however, another type of standardized group activity in the
Banhd'f Faith, the primary purpose of which is not the achievement of
specific ends based on participants' performance cof symbolic action but
the development of group solidarity or social cohesicn threough
comtemcration of important events in the movement's past. For our
purposes this type of activity will be referred to as 'ceremonicus',
Tollowing Max Gluckman's definition which says that ceremony refers to
any complex organization of humen sctivity which is not specifically
technical or recreational, and which involves the use of modes of behavior
which are expressive of social relationships, but which ig not
characterized by the implementation of mystical notions.3

In the following pages varicus Bahf'i rituals and ceremonies will
pe examined in greater detail, first in theilr ncrmative forms, and then
as they are being adapted to conditions in rural Malwa. Pinally, a few
examples of thelr implementation in several 'model village' communities

will be cited.

The core cf ritual activity inm the Baha'i Faith is prayer. While

God only reveals Himself to a manifestation, Bah@'is believe that

2 Chanting or reading prescribed prayers and abstaining from focd for a
given period of time are believed to be spirituslly beneficial, a

beliefl whose results cannct be inferred from observation.

3 Gluckman, p. 22-23
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individuals can heave limited communication with the Sacred:
There is a "language of the spirit", which is
independent of speech or writing, by which God
can comnune with and inspire those whose hearts

are seeking after truth, wherever thei are,
whatever their native race or tongue,*

Therefore, in the Bah&'l Faith prayer belongs to that dimension of religious
life that is concerned with 'spiritual experiences', '...those feelings,
perceptions, and sensaticons vhich are experienced by the actor or defined
by a religious group {or a society) as involving some communication,

however slight, with a divine essence, that is, with God, with ultimate

reality, with transcendental authority.'’

*Abdu'l-Bahi expressed this
connection with the Sacred in the following passage:

The wisdom of prayer is this: That it causeth

a connection between the servant and the True Cne,

because in that state man with all heart and soul

turneth his face towards His Highness the Almighty,

seeking His association and desiring His love and

compassion,

The attitude of prayer, moreover, should be cns of devotion. God is
the beloved whom the believer longs tc pralse, and in so doing receives
the spiritual benefits of His returned grace. Thus prayer 1s not only
communication with the Sacred but a form of worship inspired by feelings
cf respect and love. The true devotee is detatched from the bondage of
T

self and seeks his joy in exalting the Lord.

There are essentially two types of prayer in the Bah&d'i Faith:

Lo

J. B. Esslemont, Bahd'u'lldh and the Hew FEra, 3rd rev. ed., (Wilmette,
Illinois, 1970), p. 88

5

Charies Glock and Rodney Stark, American Piety: +the Hature of Religious
Commitment, {(Berkely and Los Angeles, 1968), p. 15

¢Abdu'l-Bahd, in Bahd'i World Faith, p. 368

T

'Happy the days that have been consecrated to the remembrance of God, and
blessed the hours which have been spent in praise of Him Vho is the
All1-Wise.' (CGleanings from the Vritings of Bahf&'u'lldh, p. 138)

'The essence of wealth is love for He. Whoso loveth Me is the possessor
of all things, and he that loveth He not is, indeed, of the poor and
needy.' (Bahd'u'lléh, Words of Wisdom, in The Bah&'{ Revelation, p.
136-139)
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individual devotion, and communal worship.

Individual prayer consists of the devotee chanting, reading, orv
meditating upon the revealed verses of the Bab, Bahd'u'llih, or 'Abdu'l-
Bahé.S Bah&'is are supposed to pray individually at least once each day,
and thus prayer is considered an cbligatory act, & requisite for man's
spiritual growth.9 The most important aspect of prayer, however, is not
the words but the devotional attitude of love within the worshiper.
Ccnsequently, Bahia'il prayers are not viewed as magical mantras whose
repetition alone can bring about a state of communion with the Divine
but as objects of concentration which help eliecit the feelings of
selflessness necessary for such communicaticn.

Bah&'l scriptures prescribe three cobligatory prayers. The believer
ig free to choose from among these, but he 1Is under obligation to recite
at least one each day. The mcst commonly used obligatory prayer is the
short prayer, which is reprceduced below:

T bear witness, O my God, that Thou hast created

me Lo know Thee and to worship Thee. 1 testify,

at this moment, to my powerlessness and to Thy might,

to my poverty and to Thy wealth. There is none

othier God but Thee, the Help in Peril, the Self~

Subsisting.lo
In addition, the believer is encouraged to chant and sing & variety of
verses throughout the day.

The second type of devotional activity in the Bahé'i Faith is communal
worship. In Bah&'i communal worship members of the local community gather

together to share in the chanting of prayers and the reading of scriptural

verse. At these meetings there is no congregationazl prayer, that is,

Believers can alsco offer their own prayers, but the revealed versesg of
the three prominent figures of the movement are considered to be
of special spiritual significance.

9 pablets of Abdul-Baha Abbas, vol, IIT, p. 683

10 pangit Prayers, p. 117
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'...formal prayer which is to be recited in accordance with a prescribed
ritual,...'l% this practice being reserved only for the burial of the
dead.12 Furthermore, there is no leader who directs devoticnal activities;
unlike Islém, the Bah&'l Faith has no imims behind whom the faithful stand
to recite their prayers. In fact, there are no priests or spiritual

'{ community.13 Rather, members of the

leaders of any kind in the Bahd
faithful take turns reciting preyers and reading scripture, each believer
being considered spiritually equal to the next.

The oceasion on which community menmbers gather for communal worship
is known as the Nineteen-Day Feast. This gathering of the faithful was
established by the Béb%h and as its title implies it takes place every
nineteen days. The meeting also signifies the beginnines of each month
of the Bah&'i year, the calendar being divided into nineteen months of
nineteen days each.

The Hineteen-Dsgy TFeast is held in & community's Bahi'i center, or in
those communities where a center does not exist it is convened in any
spot where the group can assemble, an individual home, or the open air.
fAttendance at Nineteen-Day Feasts is not obligatory but very important,
and every believer should consider it a duty and a priviledge to be present

15

on such ceccasions.' Feasts ocecur on the following dates:

11 A Synopsis and Codification of the Kitfb-i-Agdas, (Haifa, 1973), p. 57

12

As Shoghi Effendi's secretary wrote: 'Regarding the practice of
congregational prayer, the Guardian wishes you to know that this form
of prayer has been enjoined by Bah&'u'll&h only for the dead. 1In
all other circumstances there is no obligation whatever imposed upon
the believers.' (Bahi'i News (United States and Canada), & 79,
November, 1933, (West Englewocod, New Jersey), p. 3)

13 For a further discussion of this matter see Chapter 9.

1k

-

Principles of Bahf'i Administration, p. 17

1 Band's News (United States and Canada), 4f 210, August, 1943, (Wilmette,
Illinois), p. 3



Date

March 21
April 9
April 28
May 17

June 5

June 24
July 13
Auvgust 1
August 20
September 8
September 27
October 16
November &4
Hovenber 23
December 12

Decenmber 31

January 19
Yebruary T
Marech 2

In these meetings the members must:

Table

S

Feast Hame

Splendour (Bahf)
Glory (J=181)
Beauty {Janil)
Grandeur {SAzamat)
Light (Hdr)

Mercy (Ra?mat)
Words (Kalimét)
Perfection (Kamfl)
Hames {(Asma')

Might ('Izzat)

Will (Mashiyyat)
Knowledze ('I1lm)
Power {Qudrat)
Speech {(Qawl)
Guestions (Masa'il)
Henour (Sharaf)
Sovereignty (Sultdn)
Deminion (Mulk)

Loftiress (fA1&)

...agsemble and associate with each other in the

utmost love, joy, and fragrance.

They must conduct

themselves (in these Feasts) with the greatest
dignity and consideration, chant divine verses,
peruse instructive articles, read the Tablets of
'Abdu'l-Bahf, encourage and inspire each other with
love for the whole human race, invoke God with
perfect joy and fragrance, sing the verses,

glorifications, and praises of the Se
Lord, and deliver elcquent speeches.

%waubsistent

The Nineteen-Day Feast is divided into three distinet parts, only one

cf which is devoticnal in nature.

administrative and social portions of the meeting.

devoticnal aspects will Dbe examined.

16

Future pages will discuss the

Ls for now, only its

tibdu'l-Bah4, in Principles of Baha'i Administration, p. 17
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The devotional portion of the Nineteen-Day Feast is considered the
core of Bahd'{ communities' spiritusl activity, for it is at this time
that members regularly share in the experience of communal worship. The
devotional period takes place at the beginning of each meeting and consists

T

of prayers and verses from the sacred writings™ read by individual believers.
As there are no spiritual leaders who select the verses to be read, the
designated host {a duty which alternates between the members of the
community)} organizes the program, but individual participents are free

to offer their own prayers and verses as they feel ingpired. The session
generally lasts Detween fifteen minutes and half an hour, but there is no
presceribed 1limit to the length of the devotional period, and it is not
concluded until all those who so desire have taken part.

The mood of the devotional period is meant to be cne of communion
between the believers and the Lord. It should be an experience in love and
unity, the faithful freely partaking of the choice wine of the word of God
and thereby becoming one in fellowship with Bah&d'u'llgh. Hence, Baha'il
communal worship reflects the ideal of the equality of believers, a value
which lies at the core of Bahid'i social norms.

As the above description reveals, Bshd'i communal devotion is
conpletely lscking in symbolic drama {a traditional element of ritual
activity),its only mode of action being the verbalization of the sacred
word. Thus, in the Bah&'i Faith ritual performance is centered on the
abstract word, and goal achievement doss not depend on thz enactment of

sacremental gestures but on the experience c¢f the 'mystery of the Holy

1
Utterance'’

1T

Concerning the sacred writings Shoghi Effendi wrote: '...these should
be regarded as the writings of the Bab, BahA'u'l1Zh and ‘Abdu’l-Baha
and only these should be read during the purely devotional part of
the Feast.' {'Letter to the National Spiritual Assembly of the Bahi'is
of Australia and New Zealand, May 11, 1948', Letters from the Cuardian
to Australia and New Zealand, p. T1)

18 Principles of Bah&'i Administration, p. 52
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A second ritual in the Bah&d'i Faith is Tasting. The author has
clagssified +this abstenticon from focd and water as a ritnalistic act
because 1t is a standardized form of behavior - all Bahid'is are required
tc fast during the same period - and its enactment is believed to develop,
strengthen, and purify the soul, an implied end which cannot be verified
19

by observation.

Regarding the regulations related to the Bahid'{ fast, A Synopsis and

Codification of the Xit&b-i~Agdas, a publication of the Universal House

of Justice which outlines the various laws and crdinances set down by
Bezhd'u'll&h and is used by Bahid'is throughout the world, cites the
following:

...We have enjoined upcn you fasting during a

brief periocd, and at its close have designated for

you Haw-Riz as a feast...The traveller, the ailing,

those who are with child or giving suck, are not

bound by the fast...Abstain from food and drink,

from sunrise to sundown, and beware lest desire

deprive you of this grace that is appointed in the

Book.20
The fast is an annual event which starts on the second day of March and
ends on the twentieth day of the same month. During this nineteen day
period the believer is meant to abstain from focd and drink from sunrise

2
to sunset.“l 'It is essentially a period of meditation and prayer, of

spiritual recuperation, during which the believer must strive toc make the

19

The author is well aware of the numerous references in Bah&'i publications
to the fact that abstention from food alone does not have any effect
on the spirit. For example, 'But mere abstentlon from food has no
effect on the spirit. It is only a symbol, a reminder.' (%Abdu'i-
Bah&, quoted in Esslemont, p. 184). However,he still feels justified
in making the statement, because the proper fasting attitude of
abstinernce from 'selfish and carnal desires' {Directives from the
Guardian, p. 29) is deemed beneficial to one's spiritual development,
an opinion which is beyond the bounds of rational verification.

=0 Shoghi Effendi's translation of BahZ'u'll&h, in A Synopsis aznd
Godification of the Kitib-i-Agdas, p. 13

el A11 Bahd'is between the ages of fifteen and seventy are enjoined to

keep the fast,
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necessary readjustments in his inner-iife, and to refresh and reinvigorate
the spiritual forces latent in his soul.‘gg

The prescribed manner for starting each day of the fast involves
arising before dawn to offer prayers of thanksgiving to God.23 Having taken
food and drink before the sun rises, the heliever abstains from both during
the daylight hours, breaking his fast at sunset after conce again chanting
prayers.

Like Bah&'f communal devotion, the fast accentustes the gpiritual
equality of believers; all members of the community regardless of social
rank are reguired to humble themselves before the Lord in uniform
abstention from the desires of the world. As a circular distributed by
the National Spiritual Assembly of the Bah&'Is of India aptly stated:

'We must fast because we will then in deed demonstrate our willingness to

‘o 24

participate in unity with the entire Bahid'i world.'

The final categories of behavior in the Bahd'i Faith that can be
termed ritualistic are the'passage'rites. In Bahd'i teachings there are
no prescribed rituals to mark the birth of a child or to symbolize the
transformation of an individual from the state of adolescence to that of
maturity. According to the Bah&'i concept of independ-nt investigation

of truth, a child is not born a Bahda'i.  Rather, each person must decide

*
at the age of fifteen whether or not he or she degires to bhecome a member

22 Shoghi Effendi, quoted in Bahi'i News (United States and Canada),if 98,

March, 1936, (West Englewcod, New Jersey), p. 1
23 'For Thine ardent lovers Thou hast, according to Thy decree, reserved,
at each daybreak, the cup of Thy remembrance, O Thou Who art the
Ruler of rulers! These are they who have been so inebriated with
the wine of Thy manifold wisdom that they forsake their couches in
their longing to celebrate Thy praise and extel Thy virtues, and
flee from sleep in their eagerness to approach Thy presence and
partake of Thy bounty.' (Bahd'u'llfh, Bahé'l Prayers, p. 169)

2L

[

Special circular relating to the Bahd'l fast, February, 1973, p. 3

Fadl B

* 3
The age of maturity in the Bah&'l Faith.
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of the community. Accordingly, there is no ritual to denote sccial status
until after one has become part of the community, and hence there are only
+two life cycle rituals in the Bah&a'f FPaith: the marriage ceremony, and
the service for the dead.

The Bahd'i Faith uphclds marriage as a fundamental institution of
civilizationz,5 and consequently there is no room within the community for
celibacy or ascaticism.26 The scriptures enjoin monogamy%T the requirements
for marriage including the mutual consent of the individuals involved as
well as the written approval of their parents.  Accordingly, in the Bah&'{
community there are no arranged marriages without the participants'
consent, but on the other hand, marriage withcut the approval cof parents
is not permitted. In this vein, Shoghi Effendi reaffirmed that Bah&'u'lléh
had clearly stated that the ccnsent of all living parents was & requisite
step in the actualization of a Bahid'l marriage.

The marriage ritual is not elaborate; it is simple and free from
dogmatic form. In fact, there is cnly one utterance required of the
participants. In front of at least two witnesses they must state, 'We

9

2 . e s s
will all, verily abide by the Will of God's Apart from this, individuals

*
are free to include in the ceremony whatever writings they please. However,

22

'¥now thou that the command o marriage is eternal. It will never be
be changed or altered.' (Tablets of Abdul-Baha Abbas, vol. II, p.
bl

26

A Synopsis and Codification of the XKit#&b-i-Agdas, p. 47

21 A Synopsis and Codification of the Kitab-i-Agdas, p. 39

28 L ) . )
Baha'{ News (United States and Canada),dF 202, December, 1947, (Wilmette,

Illinois), p. 2

29

A Synovsis and Codification of the Kit#&b-i-Agdas, p. 59 (For all laws

concerning marriage, including those which have not as yet come into
use in many parts of the Bah&'i world, see p. 39-Ll of above
mentiocned syncpsis).

%
These can conclude selections from other religions' scriptures.



tThere should be no comingling of the old forms with the new and simple
cne by BahZ'u'llah, and Bahd'fs should not be married in the church or any
30

other acknowledged place of worship of the followers of other faiths.'

Consequently, a Bahd'i marriage generally tekes place in a Bah&'f center

or a private home.  Again, as there are no priests in the Bah&'i Faith
no one marries the couple, Rather, by stating their vow in front of God

and friends the individuals pronounce themselves married. Then follows a
joyous celebration at which guests partake cof food, music, and song.

The prescriptions regarding the means of disposing of the dead in the
Bahd'l Faith are more elaborate than those regarding marriage. The dead
are buried, and there is a prchibition against cremation.Bl As it is
believed that the body should be intermed as soon after death as
circumstances permit, there is also an interdiction against carrying it
more than an hour's journey from the place of death.sg "sving been wrapped
in a shroud of either cotton or silk, and having had a ring placed on its
finger bearing the inscription 'I came forth from God, and return unto [im,
detateched from all save Him, holding fast to His Hame, the Herciful, the
Compassionate'?3 the body should be placed in a ccffin of stone or hard
wood.

The observance should reflect attitudes of solemnity and respect, but
there should be no wailing or lamenting on the part of attendants.

Having gathered at the gravesight, community members hear the one
congregational prayer in the Bah&'i writings -~ the obligatory prayer for

the departed - read by a selected individual from among them. After paying

30 The Bah&a'l Community. A Summary of Tts Crganization and Laws, rev. ed.,

(Wilmette, illinois, 1963}, p. 4b

3y Synopsis and Codification of tpe XKitéb~i-Agdas, p. 62-63

32 A Synopsis and Codificaticn of the Kit#b-i-Agdas, p. 62

33 4 Synopsis and Codification of the Kit&b-i-Agdas, p. g2
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their respects the friends leave,and,there being no post-~internment rites
assoclated with Bah&'i burizal, the ritual is completed.

Besides the three categories of ritual: prayer and devotion, fasting,
and rites of passage, Bah&'is alsc observe certain occasions which are
ceremonious in nature. These events are known as holy days, and they are

nine in nwurber:

Table lOSh
Date Holy Daz
March 21 Feast of Naw-Riz
April 21 Declaraticn of Bahihillih
April 29 Winth Day of Ridvén
May 2 Twelfth Day of Ridvian
Hay 23 Declaration of the BEab
May 29 Ascension of Bah&fu'llah
July 9 ' Hartyrdom of the Bgb
Cetober 20 Birth of the Béb
November 12 Rirch of Bah&'u'llah

Bahia'i ceremonies can be divided into two main categories: those
which are joyous and are referred to as festivals; and those which are
more sclemmn, the latier being commemcrations of the deaths of the Faith's
founders. Both types, however, present opportunities for believers to be
made more awvare of thelr religio-historical heritage, a process which
strengthens and reconfirms feelings of group solidarity.35

On holy days Bah&'is are meant to suspend work, and in each community
gatherings are held at which the significance of the particular observance

is recounted. While the readings or talks delivered at holy day ceremonies

According to the Behi'f calendar sunset is ronsidered to be the end of
each day and the beginning of the next. Therefore, each holy day
comuences at sunset of the previcus day and ends at sunset on the
day listed.

35

[ s

In this sense Bah&'f holy days perform one of the functions of rituals
cutlined by Emile Durkheim. For a discussion of these functicns see
Harry Alpert's essay on Durkheim and ritual in Emile Durkheim, ed.
by R. A. Hisbet, (Englewccd Cliffs, Hew Jersey, 1965), p. 137-1lil,
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should be related to the event being coumemorated, there are nc prescribed
Tormats for these occasions, and consequently, besides specific times at

12 .
1 ceremonces are generally

which some of them are to be celebrated, Bahi
lacking in standerdized content. Fach cbservance does have, however, g
general type of ceremonial activity associated with 1t, and in the
following paragraphs short descriptions of the events will be presented.36

The Feast of Naw-Riiz (Marech 21) marks the beginning of the Bahf'%
vear and gignifies the end of the fasting period. This ceremony ig one
of the joyous occasions referred to in Bahd'd writings as festivals. On
the prescribed day members of the local community assemble for the purpose
of sharing in fobdj song, and general merriment. | Thug, like other Hew
Year celebrations throughout the world, the Naw~Rilz ceremony commemcrates
by means of joyous community interaction the passing of the old and the
advent of the new.

The next three holy days (4pril 21, April 29, and May 2) take place
during the 'days of Ei@xén‘, a twelve day period marking Bahf'u'llgh's
last hours in Baghdad before his exile to Turkey. Of the three, the
most important is the first, the day on which Bah&'u'llih declared tc
his followers that he was 'Him whom God shall manifest'. In celebrating
this festival Bah&'Is throughout the world follow the advice of The Ridvin
Tablet:

Rejoice with exceeding gladness, C people of
Bah&, as ye call to remembrance the Day of
supreme felicity, the Day whereon the Tongue of
the Ancient of Days, hath spoken, as He departed
from His House, proceeding to the Bpot from which
He shed upon the whole of creation the splendours

of His name, the All-terciful, 37

To commemorate the historical event that signified the beginning of a new

36

Since there are no priests to arrange or direct rituals or ceremonies,
it is the responsibility of the Local Spiritual Assembly to corganize
the programs.

3T Rana'u'll4h, The Ridvin Tablet, in The Bahd'f Revelation, p. 145-146
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eraf members ol local communities gather to hear writings and stories of
Bah&fu'lléh's declaration, an announcement that transformed the scorrow of
banishment into a message of eternal joy.

May 23 {two hours and eleven minutes after sunset on May 22),
signalizes the anniversary of the Declaraticn of the Bab, Cn this day
the community gathers to hear the story of the meeting in Snirféz of the
B4b and Mullid ﬁusayn. During the observance appropriate passages are
read from Bah&'Y scriptures by which followers are reminded of the
significance of the BAb's station in the unfcldment of God's plan for

39

mankind. Like the preceding ceremonies, the Declaraticn of the B&b is
celebrated with great joy, and after the commemoration believers share
food and felleowship.
May 29, and July 9, are the occasions for more scolemm ceremonies,
They signify respectively the ascension. of Bahd'u'lldh and the martyrdowm
Lo

of the B&b. Cn these days followers assemble for the purpcse of paying

respnect to the twin founders of their religion. While they are not

38 Before BehZ'u'llah's ordered banisment and subsequent declaration,

members of the comrmunity were still living in the .8bf era. Thus,
although May 23, 1844, is cften cited as the movement's point of
origin, April 21, 1863, is the day '...whereon"azll created things
yere immersed in the seas of purification,.."' {Bahd'u'lldh, guoted
in Shoghi Effendi, God Passes By, p.l154)

32 Althecugh the B&b is held to be an independent manifestation of God, he

is primarily viewed as being the herald of Bah&'u'lléh. IYor example,
Shoghi Effendi states the following: ‘'The "Man-Child," mentioned

in the Book of Revelation, destined tc "rule 1l naticns with a rod
of iron,"” had released, through His coming, the creative energies
which, reinforced by the effusions of a swiftly succeeding and
infinitely mightier Revelation, were to instill into the entire human
race the capacity to achieve its organic unification,...' (God Passes
By, p. 58)

Lo

The Ascension of BahA'u'llah is to be commemorated at 3 =m, and the
Martyrdom of the Bab is to be observed at the noon hour. These
times mark the actual hour that the cccurrence took place and are
therefore held to be significant ~ an example of the concept of

sacred time,
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mournful events like the Shi‘ahcommemorsaticn of the martyrdom of ﬁusayn%l

PR T

they are different in tone and character from Bahd'i festivals, the mood

of the particpants being more reverent and subdued. During the cbservances
believers listen to reconstructions of the events and offer verses of
praise to the Bdb and Bah&'u'lléh.

The final two holy days on the Bahf'l calendar are the Birthday of
the B&b (October 20) and the Birthday of Bah&'u'lléh (November 12). Both
ceremonies follow the pattern of other Bah@'i festivals, the believers
coming together to voice the praises of the manifestations and to share
in communal celebration.

As can be seen from the foregoing descriptions, one of the main
functions of Bahd'{ holy day observances is to promote group solidarity.
During the ceremcnies emphasis is not placed on communication with the
Sacred or the performance of non-raticnal activity but on the cormon
emotional response, By making folleowers aware of their religio~cultural
heritage and allowing them to share in a communal situation the feelings
of joy and sorrow, such occasions help instill in adherents' minds the
attitudes of common purpose and identity. This function was understood
by *Abdu’'l~Bahi when he wrote:

...1t hath been decided by the desgire of God that
union and harmony may day by day increase smong the

friends of God...And the greatest means for the
union and harmeny of all is Spiritual Meetings. ™

In attempting to introduce declarants in Malwa to the ritualistic and
cerencnial aspects of Bahd'i community life the Ban&'l Administrative Order

in India has adopted a policy of gradualism. While on the one hand new

W1

The son of “Al{ and grandson of Muhammad martyred in 680 A.D. at Kerbela.

k2 tAbdu'l-Baha, in Band'f World Faith, p. 413




believers are informed about the necessity of saying daily prayers,
fasting, holding feasts, and celebrating holy days, Behi'{ administrators
have not tried to overwhelm them by demanding sudden adherence to new
patterns of behavior which are in many ways alien to Hindu culture,

'{ ccncept of prayer whereby the devotee's primary

For example, the Bahi
activity 1s a verbalization of revealed verses is essentially different
from the popular form of Uﬁja found in Malwa which involves the use of
images and elaborate modes of symbolic drams. Similarly, while Bahd'l
ritual and ceremony emphasizes the equality of all members of the community,
Hindu feasts and festivals are marked by caste exclusiveness. As K. 3.
Mathur reported:

Similar restrictions are imposed on inter-caste

particivation in communal festivals and domestic

ceremonies, In festivals in 'eclean' caste houses

all 'clean' castes participate on an egual basis.

Members of 'unclean' castes may be allowed to

participate but only in the capacity of servants,

whereas 'untouchable' castes are invariably

excluded from participaticno.
Therefeore, instead of reguiring immediate and radical change in the behavior
patterns of new declarants, the Bahid'l Administrative Order is trying to
slewly modify ritualistic modes of activity by introducing certain aspects
of Bsh&'? ritual and ceremcny into a number of 'model village' communities.
In the process Bahf&'f{ teachers do not malign traditicnal ritualistic

: . i . L

practices, neither de they demand, as do cther religiocus groups, that new
declarants completely abandon these observances, Rather, an attenpt is
being made to influence change through the positive process of religicus
resceialization whereby old forms are tolerated at the same time as new cnes
are being implemented. Viewing the meovement's consclidation program in

1

this light, we shall proceed to examine those aspects of Bah&'l ritual and

k3 Mathur, p. 138

L

Tor example the Hec-Buddhist Movement
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ceremony which are presently being implemented in ‘model village'
communities in rural Malwa.

The introduction of prayer presents a two-sided problem for Bahi'i
teachers in Malwa. First, unless a verse can be memorized, Bahd'i prayer
demands a literate devotee who can read from a prayerbock, and as we have
seen, the great majority of declarants ip Halwa are illiterate. Second,
as mentioned earlier, prayer in the sense that it is understood in the
Babhi'{ Faith is not part of the local ritual tradition, and therefore
its practice does not come easy to a Hindu declarant. In an attempt to
overcome these difficulties the Bzhid'{ Administrative Order has adopted
certain procedural methods of approach specifically designed for use in
a rural context.

The main method by which BahA'i zdministrators are attempting +to
intrcduce prayer into the lives of village believers 1s by making use of
those followers in various communities who are literate. The Ujjain
Regional Teaching Committee is continuously encouraging such individuals to
attend 'deepening' sessicns in Indere and Ujjain, and in many instances
it pays for their transportation costs. At these sessions literate
believers are instructed to help illiterate declarants by reading them the
prayers and writings, thus allcowing them to come into contact with the
holy word. In addition, these believers are encouraged tc help orgenize
sessions of communal worship in their respective communities at which they
can teach fellow declarants short prayers and devetional phrases%B

The second means of introducing prayer into the village communities
is through the implementation of the region's corps of travelling teachers.
Of all the believers in rural Malwa this group are the most 'deepened’ in

+ihe teachings and practices of the Bah&'i Faith, and they form the

> For example, the emphasis placed on prayer at the 'deepening' session
cited in Chapter 6 was for the purpose of encourafing participants
to organize similar activity in theilr communities.



best channel of communication between the Bahf&'l administrative system
and the local village communities.

It has been the general feeling among menmbers of the Ujijain Regional
Teaching Committee that rather than spending time teaching declarants
numerous devotlional verses, the travelling teachers should concentrate on
encouraging new believers to recite one short prayer or devotional phrase.
Conseguently, during their rounds travelling teachers speak to declarants
about the importance of seying the short obligatory prayerh6 cr the
traditional Behid'i devotional phrases ’Alléh'u’.ﬂfrﬁ:lé.'LLT and'Ya Baha’u'l»ﬁbhéy?
Furthermore, travelling teachers are instructed to meet with the more
literate members in the various communities and to encourage them to initiate
feasts and group devotions in their respective villages. The philosophy
behind this approach is the same one used to justify the training of
individual ©believers at the Indore Teaching Institute; namely, that
although the majority of declarants are not able to read prayers, their
presence at occasions where the holy verses are being verbalized will

49

provide them with spiritual benefits, In this vein, one specific

project launched in 1971 required travelling tesachers to encourage village
- q 20

believers to assemble for dawn prayers.

While the training of literate villagers itc act as initiators of

Baha'i devotional activity has tc scme degree alleviated the problem of

L6

See page 213
LT
148

See page 171

Known as the Greatest Name it can be translated either as 'O Glory of
Glories', or '0 Glory of the All-Glorious’.
49 llo breeze can compare with the breezes of Divine Revelstion, whilst
the Word which is uttered by God shineth and flasheth as the sun
amidst the books of men.' {Bsha'u'llah, Epistle to the Son of the Wolf,
p. L2-43)

-0 Unpublished correspondence of the National Spiritual Assembly of the

Bah#'is of India, 'Letter to the Ujjain Regional Teaching Committee,
March 5, 1971



literacy being a prerequisite for contact with the 'divine' word, the
question of cultural alienation still remains. For this reason, a form
of devotional activity more easily integrated into the Indian cultural
context has been adopted. This is the Bah&'{ bhajan

A bhajen is a style of rythmic song which has long been popular among

51

bhakti sects in India. Even today, many wandering bards and devotional
singers perform these songs in towns and villages, and their voices are

a familiar sound in the rural areas of Malwa. Woen a bhajan is performed
in a group situaticn one of the devotees stands and sings the various
verses of the song while the entire assemblage Joins in unison to sing
the words of the refrain. Bhajans' contents are generally devcoticnal in
nature, their verses extolling the deeds of gods, saints and heroes.

A large number of Baha'i bhajans have arisen in India during the mass
teaching era, many of them being the creations of village believers.
Although technically not prayers, their verses of praise give them a
definite devoticnal character, and as a result bhajans have been approved
by the Indian National Spiritual Assembly as an acceptable form of Bahi'i
activity. In order that the reader mizht obtain a better understanding

of the form and content of Baha'i bhajans, verses from three such songs

have been translated below.

A. The Kalkin Avatara o

Refrain - Arise 0 children of India, the kalkin avatara has come.

Vi§nu’s avatara has come with the name Bahi'u'lléh.

1. Howhere in the entire world can the inflaence of religion
be seen,
the wicked have obtained everything,

the truthful have lost everything.

)1 'a musical verse recounting the attributes and deeds of the Lord.’
(Mansk Hindl Xof, vol. IV, ed. by Ramacandra Varmma, (Prayag, 1965),
p. 180}

52

Bahzi Git, (New Delhi, n.d.), ». 1k
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According to the Gita the time of‘Vignu's avatara

has come, se—e- Awake! (refrain)
2. The GItz has said when circumstances are such,

religion is again established, just as it has happened today.

In order to save the rightecus, kalkin avatara

has come., —=——— Ayake! (refrain)
3. Foolish people have not recognized that Viesnu's avatara hes

come again,

Radha >3 and Arjuna5h

knew that this (Behd'u'llih) was the
Lerd's new abode.

The eternal has once again manifested himself, the avatara
of God., ~=ww= Awake! (refrain)

- m 55
B. Baha, Thy Love

Refrain Baha, thy love and majesty are boundless

Whoever comes into thy shelter, his boat56 crosses the shore,
1. Thou have made the sun and the moon, and caused the stars
to shiine.

Without the use of hands thou built the mountains and
caused the beautiful flowers to blossom. =wee- Baha! (refrain)
2. Lock at the rumbling clouds, the flashing lightring,
the falling rain.
a157

See the koy singing with a sweet voice

53

Krsna's favourite maiden, her relationship with the god-nerc has come
“"to symbolize divine love.

S5h

One of the herces of the Mahabharata {see Chapter T)

55
56

Bahal Git, p. 6

In bhakti poetry a boat often denctes the vehicle of salvation. For
example, the sixteenth century poet Surdas wrote:
I have heard people say that you have brought many across,
I want to board the boat, but I can't pay the bhoatman.
Take me across, 0 great Xing, Lord of Bra].
{s. Y. Pandey and H. H, Zide, The Poems of Surdas, poem 7T, University
of Chicago, unpublished)

o1 The koyal {English spelling - koel) is a black cukoo often alluded to

in bhakti peetry. For example, the fifteenth century poetess Mirabal
made use of the koval in the following passage:

O Dark One {(Kysna) today is a colorful festival

In the rumbling masses of black rain clouds lightning flashes

Frog, peacock, papila bird speak, the koyal is calling

Mira's lord is clever (Krgna), her strength is in his Teet
{MIrabal kI Padavall, ed. by Acarya Parafurama Caturvedl, (Prayag,
1970), p. 142)




g2
L od I N
& raga”  of love. w——— Baha! (refrain)
3. Saints and prophets all sing of thy attributes

Having sung all the religious scriptures, they fall exhausted.

Thy shere cannot be obiained ~—w—w- Baha! (refrain)

~ 59

€. Lord Baha's Story

Refrain Come O children let us show you a glimpse of India
Come O devobees we will tell you the story of Lord Baha.
Having recounted his tales let us make life fruitful.

1. He was well-born, but his life was not one of pleasure
He deprived himself to serve the poor
Passing his entire life in prison, he revealed the book
of knowledge. memw—m— Come! {refrain)

2. He 1it his life's lamp with divine knowledge
Therefore he received from the Lord the name Baha.
His glorifications of God resound with love

and truth, ——e——- Come! {refrain)

As the form and content of the above songs reveal, Baha'i bhajans
are reminiscent of traditional Hindu bhaktl poetry.  Their repetition of
verses of praise filled with the glorifications of God and His avatara
mirrors the Torm used by medieval bhakti poets. Furthermore, the numerous
references to Hindu cultural images (Viggu, Radha, Arjuna, koyal ete.)
reveal an attempt to correlate Baha'u'lléh with traditional devotional
symbols.,  Because of thig identification with traditional cultural forms
and symbols, Bahd'i bhajans are more meaningful to Hindu Jeclarants than
the standard style of BahA'i devotion (prayer), and consequently they
have become the most popular form of devotional activity in rural Malwa,
and travelling teachers often use them ags a means of involving illiterate
declarants in Bah&d'{ communal gatherings, both feasts and holy day

observances.

58

t,..the name given to a class of modal melodies which constitute the
highest expression of Indian classical music.' {Benjamin Valker,
Hindu World, vol. II, {Lendon, 1968), p. 260)

9 panai Git, p. 13
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Vhile a definite effort is being made to introduce scme type of
devoticnal activity into the 'model village' communities, the emphasis
placed on Tasting and the observance of 'passagé' rites has not been as
acute. Although articles concerning these injuncticns appear in the
written material sent to the villages, and their significance is stressed
in 'deepening' courses, there has not been an active campaign to implement
them in village life. It is commenly felt by Bahd'f administrators in
India that at this stage in the development of Bahd'f communities in rural
Malwa the most meaningful aspects of Bah&'f life to be emphasized by
village teachers are the fundamental doctrines of the oneness of God, His
manifestations, and His creatures, and the communal gatherings, whether
deveotional, ceremonious, cr administrative in nature, and not the finer
laws of fasting, marriage,etc. Consequently, great import has not heen
attatched to the latter, for they would reguire declarants to make radical
changes in conventional behavior patterns, a process which if foreced upon
new believers might well act as a deterrent to the development~of the

'{ educational program, if not to the

more important elements of the Baha
entire movenent. This is not to imply that within 'model village'
communities there are no individuals who fast or cbey the finer laws cof

the Faith, as in many of these communities there are persons who do so,
especially among the travelling teachers and village primary school teachers
(see Chapter 11}. Rather, it is to point ocut that in terms of mass
conseolidation these elements are not considered to be the most important of
the movement's objectives. It is interesting to note, however, that while
there have been no Bahid'{ burdials in rural Malwa?o several Bahad'il weddings
have taken place. In cach case the ceremony was performed aflfter the
Hindu wedding, & procedure which if certain conditions are observed is

permissible.Gl

60 There have been Bah&Z'i burials in the cities of Gwalior and Ujjain.

61

-

Bahd'l News (United States), & 283, September, 195k, (Wilmette, Illinois),
p. 2
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The Administrative Order is, however, trying to introduce the
Nineteen-Day Feast and holy day observances intc the 'model village'
communities.62 Behind this policy lieg the assumption that if declarants
can begin to identify with Bah&'i group activities, not only will their

nevw beliefs be strengthened, but they will begin to develop a sense of

fusl

anf&'l communal identity which will in time pave the way for meaningful
changes in their patterns of behavior. Conseguently, all regular channels
of communication linking village communities with the greater administrative
institutions of the Faith are employed to help in this process., Newsletters
and circulars sent to village communities 1ist the dates of feasts and

holy days and remind the declarants of the import of observing such

occasions. Moreover, Bahal Darfan, the newspaper published by the Ujjain

Regional Teaching Committee and distributed in many of the local villages,
often prints special commemorative articles to mark the holy days. For
example, in October of 1973 a special issue was published in cbservance
of the Birth of the B&b in which the major events of the young Siyyid's

6 - . .
3 In the same manner, the Indore Teaching Institute

life were recounted.
includes in its training classes instructions concerning the celebraticon
of feasts and holy days6% and travelling teachers are specifically
instructed how and when feasts and holy day celebrations should be
observed. In this regard, on one of the examinations periodically
administered by the Ujjain Regional Teaching Cocmmittee for the purpose of
ensuring that travelling teachers are maintaining efficiency in their WOT'ky

the latter were asked to list the date and purpose of each holy da“.65

Unpublished correspondence of the Naticnal Spiritual Assembly of the
Bah&a'is of India, 'Letter to all regional teaching committees,
December, 30, 1972'

63
64

Bahzi Darfan, Cctober, 1973, {(Ujjain), p. 2 and b

For example, whenever an instruction gession coincides with a feast day
a special Unity Feast is held during which participants share prayers,
bhajans, and food. See Chapter 5.

65

The author perscnally perused examination gquestions.



In the five 'model village' communities examined in this study, the
implementation of BshiA'{ ritual and ceremonial activity has only been
partial.  Accerding tc village teachers, while devoticnal meetings and
holy day celebrations are held with some degree of regularity, on an
individual level compliance is noticeably lacking. For example, in each
community individual prayer and fasting are practiced by only a handful of
bellevers, and in most cases these persons have had extensive contact with
Fah&i'i institutions outside of their village; that is, they have attended

teaching institutes and regional conferences or acted as either travelling

-
P

teachers or village primary school teachers.6D Such ‘deepened' bellevers
appear, however, to be ardent in their endsavors; most of them know several

prayers from memory and recite them daily. One villager in Richa had even

memorized the entire Tablet of Ahmad, a prayer of over eighty lines in
length held to be invested with special spiritual poteney. Moreover,
vhile the majority of deeclarants in these communities do not pray daily,
they do know the Bahd'i devotional phrases 'A118h'u'Athd' and 'Y4 Bahd'u'l-
AbhZ ) and as a result both can be heard within the villages at regular
intervals.

While individual prayer and fasting are not a common phenomenon in
these comgunities, the Hineteen-Day Feast is periodically celebrated,
although according to village teachers attendance at the meetings often
varies. The fluctuation in attendance would fit into the Hindu ritual
idiom where, except for certain 'high' castes, there is no specific time
for worship, and conseguently people attend to these matters only when they
feel they have a need to do so. K. 2. Mathur found in his village that
'Such a view abeout the use of religious worship is shared oy most of the
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young and able-bodied men of all castes.'
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In the five villages such 'deepened' Bah&'is would total no more than
fifteen in number, or approximately three declarants per Communliy,
and smong these very few would keep the fast.

Mathur, p. 166

67



An example of the celebration of the Nineteen~Day Feast in rural
Malwa was the Feast of Sovereignty {(Sultédn) held in village Richa on the
evening of January 18, 197k, Preparation for the meetiag began during
the afternoon when the resident Bsh&a'l travelling teacher visited the
community's various declarants to remind them that the meeting would take
place in the evening under one of the large trees situated on the edge of
the village, At about half past seven believers began to assemble, and
by eight o'eclock there were fourteen men present including Brahmags, Rajputs
Chamars, and Balais, all of whom sat themselves in a circle around a small
fire.68 The devoticnal part cf the meeting lasted approximately fifteen
minutes. It began with a preyer read by the Bahi'{ teacher who then
proceeded to elaborate on the impcrt of the Hineteen-Day Feast in the 1life
of a Bahd'i cormunity. Upon the conclusion of his talk a seccond member

of the community (a Brahmag} read one of The Hidden Words. This was

followed by the reading of several more verses from the writings of
Bahd'u'llah and ‘Abdu'l-Bani (by a Brahmap and a Rajput) and ancther short
invocation bty the village teacher. Before clcosing the devotional period
the teacher reminded the participants of the importance of repeating the
devotional phrase 'Allan'u'Abhi' during the course of their dailly work.

He then ended the devotions with a prayer.

While short in duration the atmosphere surrounding the session was
one of gaiety and friendship. Between prayers participants conversed with
one ancther and there was no sign of caste exclusiveness - 'low' caste
menmbers were nct isolated or segregated in any way. Horeover, following
the termination of the session all of the mewmbers shared roasted nuts and

engaged in spirited social intercourse.

68

At the time of the feast this number accounted for approximately halfl
of Richa's male declarants over the age of fifteen years, and
according to the village teacher they formed the core of the village's
Behd'f community, being the most active declarants in Richa. The
following month another twenty villagers enrclled in the Faith.
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As can be gleaned from the description of the Hicha meeting,
devotional sessions in the village are not elaborate; they are usually
short in duration and center around specific literate believers.

According te the resident teachers in the other feour villages the same
pattern holds in their communities, a situation which iz no doubt partially
a consequence of illiteracy. It is also an indication, however, of the
difficulty involved in trying to introduce a culturally alien institution
into village life, and consequently it would appear that the future of
communal worship in rural Malwe depends on the development of bhajan
sessions which provide both a wider base for believer participation and a
more intimate link with Hindu cultural forms and symbolis.  However, at
this point in time the Bahia'i Administrative Order is primarily concerned
that declarants assemble, even for short periods, and that the meetings
reflect an estmosphere of unity and brotherhood. Thus, the fact that in
both Kasod and Garabell members of the Balzi caste read from Bahid'f
sceriptures is considered more important than the length of meetings or

the number of active participants, for in traditiconal Hindu practice an
'‘unclean' casteman ig not allowed to learn or have access to the Y§§§§:69
Consequently, for the moment one of the maln functions of the Nineteen-
Day Feast is to demonstrate to declarants that in Bahf'{ communal worship
there is no variation of roles based on caste lines and thersby contrast
it with the assumptions of orthodox Hinduism.TO

During the autheor's stay in Malwa only one Bah&'I holy day arcse (Haw-—
Bﬁg). However, in addition to supplementary information supplied by
village teachers, a written report describing another holy day cbgservance

held earlier in the year (the Birth of Ezhd'u'llZh) was obtained, and

69 Basham, p. 145

0 'In the Tasts and festivals they celebrate, the rites of passage they
solemnise and the deities they worship veriations on caste basis
are visibvle.' (Mathur, p. 164)
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consegquently a few words concerning these twe occasions will bz mentioned
here.

On the evening of March 20, 197k, the Haw-Edz festival was celebrated
by the Bahia'{ community in Manasa. The ceremony took place in the village's
Bah&'1 thavan , a building which acts both as a school for children during
the day and a center for community meetings and celebrations. The resident
school teacher directed the observance at which 31 male believers were in
attendance (29 Rajputs, 1 Chamar, and 1 Balai). After reading a prayer
and a selection from the writings of Bah&A'uflléh the teacher spoke to
the assembled group about the meaning of Naw-R{z, comparing it to Hindu

71 T2 73

festivals and pointing out that just as Divali. Holi,“and Dafahra'” were

times for rejoicing, the Bahia'i New Year observance was an occasion for
community celebration. Following his speech bhajans were sung and
participants conversed freely in an atmosphere of gaiety and friendship.

A letter written to the Hational Spiritual Assembly by a member of
gnother ‘model village! community recounting the events that took place at
the observance of the Birth of Bah&d'u'llah reveals a similar scene to the
one in Manasa:

I am very happy to inform you that in our village
the birthday of Bahd'u'lldh was celebrated with
great Joy and spirit. On this auspicious occasion

a prayer was first read by the Secretary of the
Local Spiritual Assembly. After this, other members
of the community read from The Hidden Words, Selected
Writing's of Ban&d'u'lldh, and other Bah&i'i books,
While portraying the life of Bahd'u'lléh, CGovind
Prasad brought to light the important aspects of the
Bahi'l Faith...After this, Bah&'i songs were sung,
which made for an enthusiastic atmosphere among the
believers.TH

T1

A Hindu festival celebrated on the day of the new moon of Yartik (the
eighth month of the Hindu year, Uctober -~ Hovember) when lamps are
1it in houses to symbolize the victory of good over evil.

7= A Hindu festival celebrated on the last day of the month of Phégun
{February - March) when participants throw colored water on one
another.

T3 A Hindu festival celebrated on the tenth day of Kvar (September -

Dctober) to commemorate the victory of Rama over Ravaga.

T Unpublished correspondence of the Naticnal Spiritual Assembly of the Banals
of India.
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According to village teachers the formats of the celebratiocns cited
above are typical of holy day cbservances in the five ‘model village'
communities. Thus, like devotionzl sessions, Bah&'i ceremcnies are not
elahorate affairs. Rather, when observed they appear to be simple
gatherings organized by village teachers at which the assembled declarants
listen to Bah&'f writings and songs and are reminded by means of
instructional talks of the significance of particular events deened
sacred in the Bah&'{ world, & process which Bah&'f administrators and
teachers hope will provide new believers with the foundations for a new
religious mythology (a mythology expressed through the revealed word
rather than symbolic drama) which will act as a socio-psychological
reinforcement to group identity.

Before closing it should be pointed cut that with a few exceptions
declarants in the five communities have not given up their traditicnal
patterns of ritual behavior, nor has it been part of the Bahi'i
Administrative Order's teaching and consolidation policy to demand
this of them. Hence, while members attend Bahi'f meetings they also offer
Eﬁié_in village shrines and temples and abide by caste regulations
concerning marriage and dining. For example, in Richa a declarant who
told me he was travelling to nearby villages spreading the message of

75

Bahé'u'll8h also displayed his sacred thread ~ and said he performed daily

pﬁjﬁ in the main village temple. Similarly, in Karankani a villager
could speak of Bhagavan Baha and offer cocconut to Ngrayana{6 Moreover,

in Manasa village icons representing Rama, Hanumant, and Ganefa are housed

in one corner of the Bahid'f{ bhavan. In a1l five communities teachers

(£ A cord of three threads, each of nine twisted strands, hung over the
left shoulder and under the right arm, traditionally donned by
felean' caste Hindus but today primarily worn by P“éhmaps.

It symbolizes one's initiation into Hindu society and has speclal
religious signif'icance for the orthodox.

T6

A god associated with Visnu.



established the significance of these observations by confirming that
declarants still functioned within the Hindu ritual idiom, the main
difference between them and other villagers being their zcceptance of
Bah&'u'llah and their participation in Bah&'i meetings. Consequently,
it appears that in these communities feasts and holy day observances

are providing believers with new socio-religicus frames of reference, but

they have not as yet replaced traditional forms of ritusl behavior,

S
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Chapter 9 Social Principles

One of the striking differences between the 'world view' of the Bah&'f
Faith and that of traditional Hinduism is thelr respective attitudes
towards social stratification. In Baha'i teachings all men are considered
equal in the eyes of God, and consequently within the Bahd'{ commmity there
is ideally no hierarchy of status groups.l On the other hand, in
traditional village Hinduism a man is ranked according to his caste, an
institution which not only determines the nature of his social relationships
but reflects his state of purity and therefore his proximity to God.
Mention has already been made of this hierarchical structure in Chapter
L, but since its assumptions are at such great odds with the sceial norms
of the Baha'f{ Faith and are ones with which the movement must come to
terms in both its teaching and censolidation programs, this chapter will
cormence by citing a few examples of how the ideals of social inequality
are manifested in the traditicnal village, specifically, as regards the
behavior patterns of 'unclean' and 'untouchable' caste members. Concerning
this subject, the author is well aware, as was stated in Chapter 4, that
the influences of modernization are having a disruptive effect on the
traditional system. However, the ideal of social inegquality still remains
part and parcel of the contemporary villager's 'werld view', and therefore
while these examples are not meant to be a definitive statement regarding
the present condition of the lower castes in rural Malwa. it is the author's

conviction that they reflect the essential sceial norms of popular Hinduism,

1

[

Tn a normetive sense the Bah&'il Faith 1s an egalitarian religion,
Structurally, however, there exists a hierarchy cof status groups, the
top positions being held by the manifestation, his successors, and
members of the Bahd'{ Administrative Order., Regarding the latter,
however, it should be pointed cut that according to Bahd'i ideals
it is the institution and not the individual nembers that is raised
to a position of authority.
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Two status groups which have traditionally been ranked very low in
the village social system, and ones whose numbers in terms of Bah&'f
enrollment are guite high% are Balails and Chamars. Balais are considered
5udra5 and are classified as 'unclean', while Chamsrs are designated
'untouchables‘.3 Both castes receive thelr low status as a result of their
traditional occupations.l1l Balais were a weaver caste, and their work
brought them into contact with a bow whose string (being made of animal
tissue) defiled them.5 Likewise, Chamars traditicnally worked with leatheré
and therefore they were looked upon as being impure. As a congeguence
of their condition the living quarters of both Balazis and Chamars are
separated from ‘clean' caste dwellings, and their members are often denied
the use of specific village social services, Moreover, in terms of
general social iIntercourse certalin spacial taboos are applied tc then.

The ground plan of most villages in Malwa, and indeed in all of India,
is characterized by its separation of ‘clean' caste dwelilngs from
'unclean' and ‘untouchable' homes.  Both K. S. Mathurland Adrian Mayer
found this type of housing pattern in their respective Halwa villagesI and

all of the 'model village' communities investigated in this study were

Although there are no official records of the caste backgrounds of
declarants in ¥alwa, I was informed by village teachers that members of ths
twe castes make up a considerable number of lower caste declarants
in the region.
3 The main difference between the two being that theoretically the former
do not spread pollution by physical contact. 8See Mathur, p. 69

What is cconsidered important is nct the actual occupsaticn of the individual
involved,but the traditional occupation of his caste. ¥or example,
most Balzis and Chamars are cultivators or field laborers, but their
traditional occupations still defile them.

2 According to the traditional scheme of values contact with parts of
remains of animals is comsidered defiling

6

Often as skinners or tanners

Potlod in Indore district and Ramikheri in Dewas district - see Introduction,
p- T
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layed out sleong similar lines, Congsequently, Balais and Chamars cannot
live among the higher castes but must reside in separate wards ocutside
the main area of village habitation. This generally means that they live
on the periphery of the village, and in some cases their dwellings can be
gseparated from the main settlement by a considerable distance. Moreover,
'eclean' caste members will rarely enter such wards,

Just as they are isclated from other members of the village in terms
of living space, Balals and Chamars have traditionally been descriminated
against regarding the use of many village social services. For example,
Brahmags and Nais will not usually serve them? and they are not allowed
to use 'clean' caste wells but must draw water from their specially
designated springs. As was pointed cut in Chapter L, the main reason for
such segregation is the belief that direct physical contact with impure
castes will taint the ‘clean' casteman. The sccial ineguality these
castes face is alsc noticeable during times of general social intercourse.
Thus, they must address higher castemen with titles of respect, and they
are expected to sit in separate groups away from the main body of villagers
during communal gatherings. In this respect Mathur noted the following:

My observations in Potlod show that on occasions
of communal gatherings, care is taken by

everybody to accord due prestige to others

Brahmin and Rajput are almost always given a
patient hearing when they speak. HMembers of

other 'clean' castes sit in a body whereas members
of "unclean' and ‘'untouchable' castes sit a little

away Trom the main body and are expected to be
patient listeners only.

When an 'unclean' or 'untouchable' caste man visits

a 'clean’' caste house, he is trested with a certain
contempt, which, however, is seldom taken to be so

by the latter, since he has become accustomed to

such behavicur. He is not allowed to enter the house,
no seat is offered to him; he usually sits on the
naked ground just outside the threshold. 10

Fach caste usually has its own designafted members who perform these tasks.

9

10 yathur, . 137

Mathur, p. 122
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‘Unclean' and 'untouchable' castes also have distinet deities, rituals,
and festivals which distinguish them from higher castes. In addition,
in those festivals which are communal in nature they have traditionally
had to participate on an unequal basis, often acting as servants to the
"clean' castes, and in many instances ‘'untouchable' members have not been
allowed to participate. Moreover, although they are legally permitied
to enter village temples, most 'unclean' and 'untouchable' castemen will
not frequent these places because they are not allowed to worship in the
same way that ‘clean' Hindus do}l Therefore, in general the role cf
'"unclean' and 'untouchable' castes in village social life has been one

of isolated servitude.

While in popular Hinduism patterns of status group interaction are
based on concepts of purity and pollution and their implications of human
inegquality, the principles guiding social interaction in the Baha'i
community are more egalitarian in nature. The core of these prineiples
is tne concept of the oneness of mankind, a belief which ‘Abdu’'l-Bahi
designated as the foundation of the Faith of God 12 and Shoghi Effendi
referred to as the mest vital of all the principles found in Bahid'u'lldh's
tablets.13

According to the concept of the oneness of mankind all men are
believed to be equal in the eyes of God, While they may differ in their

potential capacities - and will of necessity attain to different intellectual

ll'Mathur,p. 166

12 '"Tn this wondrous Revelation, this glorious century, the foundsticn of
the Faith of God and the distinguishing feature ¢of His Law is the
consciousness of the Oneness of Mankind.' {Quoted in Shoghi Effendi,
The World Order of Bahd'u'lléh, p. 36)

13 Shoghi Effendi, God Passes By, p. 216-217
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and socico-economic stations in life ~ they are all His children, and
their existence is sustained by His power.lZJr Consequently, the social
principles of the Bah&'f Faith are an extension of its metaphysical
beliefs. As in Isl&m the emphasis placed on the Cneness and Unity of the
God~head results in a corresponding drive towards unity in the human
sphere; God is the father of all men, and hence all of his children are
merbers of one family. In the words of Bahd'u'lladh, 'Ye are the fruits
of one tree,and the leaves of one branch.‘15
Unlike popular Hindu dectrine, the Bzhd'i teachings do not peosit a

belief in intrinsic impurity. As was noted in Chapter 4, according to
Hindu belief man is born in a state of neutrality and is extremely
susceptible to impurities. This doctrine naturally leads to a
hierarchical stratification of things 'pure' and 'impure', and in the human
sphere resplts in concepts of ritual inequality and thei» social
manifestations of 'untouchability'! and commensal excluseivness. Baha'l
doctrine, on the other hand, accepts that man is born good, and moreover that
there is nothing in existence that is intrinsically impure or evil.l6
ot being divided into a range of pure and impure categories, all creation
is viewed as a unity held together by the laws of love and attraction:

Unity is necessary to existence. Love is the very

cause of life; on the other hand, separation brings

death. In the material world of creation, for instance,

all things owe their actual life to unity. The elements

which compose wood, mineral, or stone, are held
together by the law of attraction.1'

1h

'In the eyes of the Creator &ll His children are equal; His goodness is
poured forth on all.' (Paris Talks, p. 138) .

15
16

Gleanings from the Writings of Baha'u'llah, p. 218

'In creation there is no evil; all is good.' (fAbdu'l-Bahéd, Some Answered

Questions, p. 250)

17 Paris Talks, p. 139~'So powerful is the light of unity that it .can
illuminate the whole earth.! (Bah&'u'lléh, Epistle to the Son of the
Wolf, p. 1L}
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From this belief follows the social ideal that all men sre bound together
by God's creative act: 'So it is with the great body of humanity. The
wonderful Law of Attraction, Harmony and Unity, holds together this
marvellous Creation.'la

The primary adjunct to the concept of thg cneness of mankind is the
ideal of the elimination of all prejudice - racial, =exual, naticnal,
religious, or socilo-econcmic. God loves all of His creatures equally:
"Therefore no cne should glorify himself over ancther; no one should
manifest pride or superiority toward another; nc one should look upon
ancther with scorn and contempt and nc one should deprive or oppress a

19

fellow cresture.,’ In terms of the Indian sccial environment this means

that new declarants should strive to eliminate ideas of casie exclusiveness
from their 'world views', a goal towards which the Bahd'{ Administrative
Order in India is working but, as we shall shortly see, Tinding somewhat
daifficult tc implement.

Perhaps the most striking structural manifestation of the ideal of
equality among the faithful in the Baha'f community is tue lack of any type
of priestheood or body of scholars who are considered bearers of special
knowledge cor guldes to spiritual enlightenment.go According to Bzh&d'u'llah
in this day men are meant tc investigate truth for themsleves?l no hody of
clerics can gulde them, and they should not blindly follow the pathway of

traditicn. Conseguently, while all of the faithful have the right to use

the Faith's revealed scriptures, no one can claim s wmonopoly over their

18 Paris Talks, p. 139

19 tibdu'l-Bah&, in The Divine Art of Living. Selections from the BanhfA'i
Writings, rev. ed., {(Wilmette, Tllinois, 1965), p. 110

Il
2o A Synopsis and Codificaticn of the Kitfb-i-Agdas (p. 47) cites priesthood
as one of the prohibitions listed in Bah&'u'llédh's Most Holy Book.

= fAbdu'l-Bahd, in Bahid'i World Faith, p. 2368
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interpretation%2 a principle which allows each believer to have direct
access to his Cod and;unlike traditional village belief, denies the
necessity of a religious functionary in order that communion between the
Sacred and the profane can tzke place?3

As was noted in Chepter 8, the lack of a clergy or priesthood means
that BahA'l Teasts and other periods of communal devotion are noticeably
devold of role differentiation. During these cccasions all members of the
community are free to offer prayers, and there are nc ‘'secret’ or
sequestered verses set aside for use by gspecific individuals. In fact,
according to Bahi'i ideals one of the main functicns of such meetings is
to transcend the limitations of race, class, nationality, sect, and
personality,gh Similarly,’the spirit surrounding Bah&i'i ceremonies 1s one
of unity and eguality. All hely day observances are occasionsg for the

25

gathering of the entire body of believers’,” and their formats do not
provide for functional variations based on status group identification.
Instead, all members of the community sit and participate together, there
being no standardized apparel or activity distinguishing one believer

P

o . . .
from ancther. Furthermcre, the programs for each occasion are not

determined by =a sacrosanct body of traditional law administered by a chosen

o
22 Only Bahid'u'lléh's appointed successors {(*Abdu'l-Bahi, Shoghi Effendi,

and the Universal House of Justice) have the right to officially
interpret the sacred writings. Otherwise, each individual must
work out his own salvation.
23 por example, it is necessary that a Brahman officiste at all 'high'
caste rituals.

2h

The Bahd'i Community, p. 19

22

In contrast to village observances where according to popular practice
not all castes are permitted toc observe the same festivals, some
being celebrated only by 'clean' castes and others only by individual
castes. .

26

While specific individuals read passages or present talks, they are
meant to be selected on an arbitrary basis,and they differ from
one cbservance to ancther.
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few but are arranged and directed by the community's derocratically
zlected aduinistrative body.

" The structure of Behd'l local administrative institutions is also
influenced by the Faith's sceial principles, but as we will be examining
them in greater detzil in Chapter 10 it is not necessary at this time to
give specific examples of this relationship. It should be noted, however,
that the foundaticns of the entire administrative system are intimately
bound by the concept of the cneness of mankind, and as a result community
leaders are tc consider themselves guardians of the faithful, their
offices being ones of service to the community and not pesitions of perscnal
status. In this vein Shoghi Effendi wrote:

Their function is not to dietate, but tec consult,
and consult not only among themselves, but as much
as possible with the Friends whom they represent...
They should never be led tc suppose that they are
the central cornaments of the body cof the Cause,
intrinsically supericr to cthers in capacity or
merit, and sole promoters of its teachings and
principles,
Furthermore, as they are elected for specific pericds of time, administrators
can be removed from office, and consequently there are no hereditary
positions of leadership which can undermine the concept of eguality among
. 8
the falthful.2
The ideal of eguality of believers can also be seen in the formulation
of Bah&'Y laws and ordinances, as submission to the commandments of God is
part of the twofold cbligation of every Bahd'i:
The first is steadfastness in His love, such
steadfastness that neither the clamor of the enemy
nor the claims of the i1dle pretender can deter him
from cleaving unte Him Wno is the Eternal Truth, a
steadfastness that taketh no account of them

wvhatever, The second 1s strict observance of the
laws He hath prescribed...29

27

Principles of Bahid'i Administration, p. 44
28 Although the institution ¢f the Cuardianship was meant to be hereditary,
Sheghi Effendi had nc offspring, and as a result the office terminated
with his death.
29

Gleanings from the Writings of Bah&'u'llZh, p. 289-290
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Thus, all Bah&'il laws are binding on every believer, there being no special
commands set aside for a specific segment of the community,go For example,
there are no provisions for monasticism, as Baha'u'llah admonished priests
and monks to leave their cloisters and enter the world.31 Therefore, the
laws and cordinances of the Bahad'i Faith help reinforce in the world of
action those lofty ideals set forth in the movement's literature - ideals
whose emphasis on unity and equality among the faithful —ut them in marked
contrast to the ideals and laws cof popular Hinduism which provide for

differentiaticn in behavior alcng caste lines32 and thereby =zct as

buttresses to the concept of humen inequality.

As one can readily see from the above discussion of Bahd'i social
principles, the wovemsnt's approach to the questicn of human relations is
in fundamental conflict with the sccial norms of traditional village
Hinduism. Thig being the case, two ilmportant queries arise: first, why
are villagers declaring their belief in such doctrines; and second, how
are Bahd'i administrators and teachers approaching the problem of

introducing these values to new declarants? The first question will be

0 . o s . . . -
3 The exceptions being the aforementioned provisions for women and the

elderly regarding the fast and obligatory prayers.

31 pand'u'l18h, Fristle to the Son of the Wolf, p. 49

32 Certain acts which are disdained by some castes are permizsible to

others. For example, K. 3. Mathur relates that one of the most
popular stories in Potlod was the tale of the hunter and the Brahmap
in which the former teaches the latter the secret of dharma, ‘'‘The
hunter told the Brahmin that though he was a hunter-butcher by

caste and trade, a man of a low and 'unclean' caste, he scrupulously
observed his duties: he followed the trade of his caste, even though
that involved butchering innocent animals for food...having been
born into a particular caste and station of life, it is incumbent
upon a verson to live righteously in accordance with the traditions
of his caste, for that, and that alone is his dharms.’ (iathur, p.

87)
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considered at greater length in Chapter 12 {Cocnclusion) where it can be
discussed in light of the accumulated data of the entire study. As for
the second, its issues will he dealt with in the following pages.

While stringent laws whose dictates restrict the degree of status
group interaction permitted in conventional social situations have long
heen important factors in the determination of patterns of social
intercourse in the Indian village, there are two areas of life where
these injunctions have tended to bresk down. The first is related to
a villager's conduct outside of his village, and the second is associated
with purely ‘religicus' activities.

In Hinduism the primary function of dharma (proper action) is to
maintain a given scecial order. The basic unit of this social order has
traditionally been the village and to some extent its surrounding region.33
Rules of conduct, therefore, are primarily directed towards the perpetuation
of a given set of values within one's conventional social milieu; outside
of this context such rules are nct as binding. For example, Mathur found
that:

The general and popular view is that the actions of

a person in a socio-cultural context which is not

his own are not to bhe considered his normal socisal

actions, and that, therefore, he is not judged on the

basis of the former. What he does in the city is no

business of his caste community in the village,so

long as his actions do not infringe the saiidarity

of the social groups to which he belongs.3'
Consequently, there is a distinet difference made between one's dharma in
conventional life and cne's activities cutside of that milieu. A similar
distinction applies to what might be termed purely 'religious' acdtivity.

For example, rules of dharma are not binding on religiocus ascetics who have

renounced the woerld, as they are not seen to he members of conventional

33 For a discussion of the relationship of a village and its region see

Adrian Hayer, especially the Conclusion.

3k Mathur, p. 94
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soclety. This same type of attitude has also been applied to devotional
35

{(bhakti) sects. Within the framework of a sect's devotional activities
traditional rules cf dharma are often suspended. For example, as many
sects have been anti-caste in cutlock their devotees (from different caste
backgrounds) have joined together in various forms of devotional activity
such as sharing ritually consecrated food.36 However, outside of such
activities, that is, within the context of conventional society, traditicmal
rules of dharma preVail.37
The path that the Bah&'f Administrative Order has travelled in terms
of introduecing the social teachings of the Faith to new declarants in
Malwa has been one that has taken advantage of the above mentioned
categories of behavior. To this date Bah&'i teachers have not made an
attempt to change the conventional life patterns of new pelievers but have

P

directed their efforts towards inducing village declarants to adopt Bahi'g

'Y activities. These

modes of behavior within the context of Bah&a
activities are essentially two in kind: those which take place gutside

the local community; and those which function within the village.

35

As menticned in Chapter 7, bhakti means devotion to a personal god.
This form of religious activity;which is characterized by the
chanting of devotional mantras or the repetition of divine names,
developed first in the Tamil country {(South India) in the seventh
century and in the following centuries spread over all of India.
HMany bhaktl sects center their devotion oo the figures of Krsna or
Rama, but the number of objects of adoraticn is almost immeasurable.

36 An example of such a sect would be the Vallabhacharyas. lMembers of
this group worship Krsna as outlined by their founder Vallabhacharya
(sixteenth century). During congresational worship devotees of any
age, Sex, or caste can participate in the devotiocnal activities,
which include the consumption of grasad (offerings of focd made to
a deity and later distributed amongst the devotees). For 4 mcre
detailed examination of this sect see Richard Barz, BarlyDevelopments
within the Bhakti Sect of Vallabhacharya According to Sectarian
Tradgitions, Ph.D. Dissertation, unpublished, University of Chicago,
1971,

37

In this sense bhakti sects provide what Robert Merton has called 'latent
functions'. Beyond their manifest function of provoking the ecstatic
experience, they allow for the expression of 'deviant' social behavior.
See Merton's Social Theory and Sociszl Structure, {(New York, 1968),

p. 115-121.
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In Chapter 6 mention was made of the Indore Teaching Institute and
the role i1t plays as a channel of communicaticn between local village
coprunities in Malwa and the institutions of the Bah&'f Faith's
administrative order. Here it was ncted that cne of the primary functions
of the lnstitute is to educate new believers by exposing them to Bahid'i
social principles in action. This is also true of Bahi'i seasonzl
schools and regional conferences (see Chapter 11}, and consequently in the
operating procedures of all three of these institutions there are no
distinctions made on the basils of caste lines; all participants are
considered equal and are treated accordingly. For example, there are no
faeilities for separate dining?8 Harijans eat at the same table with
Brahmans , end the food is prepared by several hands.  Similarly, attending
members share rcowms on a mixed caste basis.39

In addition to eating, sleeping, and working together, participants
are shown at these sessions how Bah&'i social principles should be applied
within the framework of the movement's socio-religious institutions. For
example, during the nine~day 'deepening' session held in December of 1973uo

R, L1
a special Unity Feast = was celebrated at which institute teachers spoke of

the brotherhcod of 21l Bah&'is and stressed the necessity of all Baha'g

38

At the sessicns cbserved by the author the eating arrangements were as
follows. Both vegetarian and non-vegetarian foeod was prepared by
four women, three frem Parsi background and one from Hindu ancestry
(the wife of the caretaker - a 'clean' caste Mall). At mezl times
the focd was placed in bowls and distributed along one large table
located cn the veranda. All participants ate at thic table regardless
cf their caste backgrounds.

3 Often village participants share one large roem, and thus Brahmags and
Rijputg are housed in the same area as Palais and Chamars, .

ko See Chapter 6

b1 The Nineteen-Day Feast is a local institution and as such it can conly
be celebrated at the community level. However, on those occasions
when a feast day takes place during a conference or teaching institute
session a special Unity Feast is held, the main difference between
the two being that the latter contains no business or administrative
period {see Chapter 10), as cnly a local community can consult on
such issues.



feasts and ceremonies reflecting the ideal of the onepess of mankind,
During the feast villagers from both 'clean' and 'unclean' caste
backgrounds prayed, sang, and ate together.L‘L2 At the same session mock
loccal épiritual assemblies were elected, and the Bahid'i methed of
consultation was explained and exemplified.hB

By providing such activities ocutside of the conventional village
setting the Baha'i Administrative Order has enabled many declarants to
experience new modes of soeisl behavicr without endangering their positions
in traditiocnal society. Thus, one of the maln means of intrcducing Bahitq
social ideals into the rural communities has been to educate a number of
key believers in a ncn-conventional milieu and then instruct them to help
their fellcw declarants in the application of these ideals within the

ar

context of Bahd'l socio-religious institutions, such as feasts; holy day
obgervances, and assembly meetings. In this way, the Eaha'{ Faith is not
put in the position of having to directly confront the ragidity of the
traditional system.

In the villages themselves, moreover, Bah&'i social principles are
exemplified only within a Bahd'il frame of reference, Bzhd'i administrators
and teachers have not interfered with the standardized patterns of status

group interaction, but have tried to concentrate on establishing the

—_ . bk .
mevement as a distinct religcus phenomenocon. In this sense, the Faith

L2

As mentioned earlier (Chapter 8}, a Bah&'I feast is divided into three
parts. During the third portion telievers are meant to mingle with
one another and share experiences. It has been traditional at this
time for the host to serve food to the guests.

L3 The emphasis being placed on the right of every believer to air his
theoughts. For an elaboraticn on this concept see Chapter 10,

b This does not mean to say that the Bahd'i Administrative Order has
consciously adopted a double standard. Rather, it is a reflection
of the movement's attitude of not involving itself in tearing down
antigquated institutions but in constructing new ones. See p, 257-
258,
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might be grouped in the same category as the aforementicned bhaktih5 sects
whose activities have often transcended conventional norms. Consequently,
while village teachers espouse Bahf'i social principles they seldom break
the traditional rules of dherma in a conventional getting. For example,
the travelling teacher in Richa told me that he often shares food with
a fellow Bah&'l of Muslim background, but he cnly does so in situations
which are beyond the pale of conventional social im’:e;raction.Lt6

In looking at the 'model village' communities then, it can be assumed
that the only situations in which one can expect tc find any type of change
in the traditional patterns of status group interaction will be within the
framework of Bahi'l instituticns, and even then, change will only be
partial, as the gpproach of the Bah&'l Administrative Order has not been
tc force immediate change but rather tc create frames of reference

within which alternative modes of behavicr can be introduced and nurtured

to fruition.

EE T

The application of Bah&'il social principles in the context of the
'model villagze'! communities can be divided into two basic categories: the
breakdown of interdictions regarding spacial isolation; and the

inhancement of equal participation in group activities. Within the

5

The term bhakti is being used here in a broad sense, referring to a
category of religious behavior which is strongly devoticnal in nature
and is often characterized by egalitarian ideals, and not to specific
metaphysical doctrines or beliefs,

46 In this regard he implied that were he to enter the latter's home and
openly partake of food the village elders would be likely to become
upset. Several cther travelling teachers also indicated that similar
situations existed in their villages, the main drawback to inter-
caste dining being the reaction of conservative elements within the
Hindu community.
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framework of the movement's devotional, ceremonial, administrative, and
educational institutions attempts are being made te reduce the traditional
taboos surrounding these categories of behavior, and in the following
paragraphs a fev instances of their results will be cited.hT
As was pointed out at the beginning of this chapter, traditicnsal
patterns of status group interaction have been characterized by the
lack of ‘'clean', "unclean', and 'untouchable', caste intercourse, and
consequently at village communal gatherings the latter have had to abide
by designated laws of spacial isclation. Using this spacial taboo as an
index of caste exclusiveness, it would appear that in the 'model village!
communities under examination restrictions regarding inter~caste contact
are not as stringent as they are in more conventicnal spheres of village
life. For example, in village Richa Balal and Chamar declarants are not
isolated from the remainder of the group during feasts. While they
generally sit next to each other they are in no way marked off as heing
separate. In fact, they often sit in close proximity to ‘high' caste
Brghma?s and Rajputs.h8 But perhaps an even more significant event in this
regard was a Chamar's entering a Rajput household to participate in a
neeting of the communities Local Spiritual Assembly, for, as we have
already seen, Mathur found in his village that 'untouchables' were not

'elean' castemen. On this occasion (see

allowed to enter the houses of
Chapter 10) the Chamar not only entered the house but took his place among

other 'clean' caste members and participated without any sign of

47

The author is not in a position to say whether this 'deviant' behavior
is only a result of Bahd'i values being introduced into the village
or a manifestation of numerous contributing variables. The important
point, however, is that Bahi'i institutions provide a framework
for such expressiong.

43 It is interesting to note, however, that the two Bhatgl members of the
community rarely atiend communal activities, an indication that
the stigma surrounding this caste (sweepers and scavengers) is still
present in Richa.
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descrimination.

There are also signs in village Kasod that spatial isolation in Baha'di
activities is less apparent than in conventional situations. Both Balai
and Chamer castemen attend community meetings and are permitted to sit on
the headman's veranda (where such occasions usually take place), a
situation which is in marked contrast to traditicnal devotional and
ceremonial activity in Kasod where each caste has its own shrines whose
locations are far removed from 'clean' caste temples. Yoreover, the
resident Bahf'l teacher is & member of an 'unclean' caste (Balai), and
ne actively participates with 'clean' caste Rajputs in both devotional
and administrative functions?o

Additional examples of the breakdown of traditional concepts of
spatial isolation in the 'model village' communities include the following:
in Manasa a Chamar has been elected to the community's Local Spiritual
Assembly {(although the community is dominated by Rajputs) and sits with
elght Réjputs during assembly meetings} in Garabeli, where the Band'i
community is dominated by 'unclean' Balais, there are several ‘clean’
castemen who also take active part in community activities; and in all
three communities in which Bah&'l primary schools have been established
(Karaﬁkani Manasa, and Kasod) children from 'unclean® and 'untouchable!
castes sit in the same line as 'clean' caste children and take their
respective turns reciting prayers and reading lessons. Horeover, in both
Richea and Xasod teachers reported that during feastg, food was often shared

by all participants including both 'unclean' and 'untcuchable! caste

49

This attitude can be contrasted with Adrian Mayer's finding in Ramkheri
that during village administrative meetings (Village Committee)
Tanners (Chamars) could not sit with 'clean' castemen but had to
stand near the veranda. {(p. 57)

20 This individual presents a good example of the categorization of behavior
taking place in these communities. While he teaches 'clean'! caste
children and interacts with Rajputs gt feasts and assembly meetings,
he lives in a small hut on the edge of the village, uses Balai wells,
and does not dine with higher castemen.
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members.51

Regarding equal participation between ‘'clean', 'unclean', and
'untouchable' declarants in community activities, advances are not as
noticeable, By and large, those who are most active or most voeal in the
five 'model villages' are members of 'clean' castes. There are, however,
exceptions to this rule, the most obvious one being Garabeli,where all of
the members of the local administrative body are members of the Balai
caste.52 However, in the other villages where 'unclean' and ‘untouchable’
declarants are in a minority, active participation by members of these
status groups is limited to specific individuals, as on the whole, flow'
castemen are still hesitant to participate on an equal basis. Consequently,
although in Kasod there are eight male Chamar declarants and five male
Balai believers, conly cne of these individuals {the Bah&'i teacher) is
outspoken enocugh to participate in community discussion without any degree
of* regservation. For example, during a community meeting at which the
guestion arose of building a Bahia'il bhavan, he was the only 'unclean'
casteman to enter the discussion. Ctherwise, the main flow of conversation
was dominated by Rajput and Brahma? declarants. The same situation exists
in Richa where the one Chamar who has been elected to the village's Local
Spiritual Assembly is the only 'low' casteman in the community who can be
said te play anything but a passive role in Bahia'i activities.  Moreover,
Bzha'f activities in Karahkeni are almost exclusively the domain of 'clean'
caste declarants, all administrative positions being held by members from

this stratum of sccilety.

>

1 The author only witnessed one such sharing of food i the 'model village!
communities and that was during the sccial portion of the Richa feast.
On that occasion 'clean', 'unclean', and 'untouchable' declarants
jointly partook of roasted nuts and grams provided by the Baha'i
teacher (Rajput)}. Most village teachers, hovever, claimed that such
sharing of focd during Bah&'f feasts was not uncommon in their
communities.,

°2 There are many such 'low' caste Bah&'i communities in Malwa, several of

which are 'model villages'.



In swnmary, it appears that in the five communities some change is
beginning to cccur in the patterns of status group interaction, but that
it is limited to particular frames of reference and is primarily concerned
with the breakdown of traditional concepts of spacial isolation.
Consequently, while all of the declarants in the five communitieg have
proclaimed their belief in the cneness of mankind, they do nct marry
cutside of their own castes, nor do they bresk traditional rules of
commensality in conventional social situations. Furthermore, although
'low' caste believers are allowed to participate in Bahi'i activities
without the stigma of spacial isolation being applied to them, in most
cases merbers of these status groups assume their traditional roles of
being good listeners. Yet, the fact that Bahé'{ functions in the 'model
village' cosmunities are free from the blatant acts of sociml descrimination
that often characterize relationships between 'high' and ‘low! caste
members is seen by the Bah&'i Administrative Order to be a positive step
forward, and if nurtured it may lead to more constant and significant
changes in the field of human relations. However, in this regard Bahi'i
administrators hold no grandiose ideals of revitalizing the conventional
socigl system. The central aim of the Bahd'i Faith in introducing its
values and institutions into Indian villages is not to reform society but
to build from the base level a new world soclal corder whose institutions
will reflect the ideals and teachings of Bahd'u'lléh, They see the old
world order as moribund and being on the verge of collavse; the salvation
of mankind depends on a new civilization. Shoghi Effendi summarized this
view in the following words:

We are indeed living in an age which, if we would
correctly appraise it, should be regarded as cue
which i1s witnessing a dual phenomenon. The first
signalizes the death-pangs of an order, effete and
godless, that has stubbornly refused, despite the
signs and portents of a century-old Revelaticn, to
attune its processes to the precepts and ideals

which that Heamven-sent Faith proffered it. The
second proclaims the birth-pangs of an Order, divine
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and redemptive, that will inevitably supplant “he
former, and within Whose administrative structure

an embryonic civilization, incomparable and world-
embracing, 1s imperceptibly maturing. The one is

being rolled up, and is crashing in oppression,
blood-shed, and ruin. The other opens up vistas of

a justice, a unity, a peace, & culture, such as no

age has ever seen. 7The former has spent its force,
demenstrated its falsity and barrenness, lost
irretrievably its opportunity, and is hurrying to its
doom. The latter, virile and unconguerable, is

plucking asunder its chains, and is vindicating ivs
title to be the one refuge within which a sore-tried 53
huwnanity, purged from its dross, can attain its destiny.

Consequently, the Bahid'if Administrative Order in India is not concerned

with altering life patterns in the context of the conventional sceial

order but in establishing frames of reference in which new social ideals

can grow and .develop. At the present time it is still in the process of

building these institutions in Malwa, but in many of the 'model villages'

they have already come to represent, at least in word if not always in

deed, the ideal of human equality.

o3

Shoghi Effendi; The Promised Day Is Come, (Wilmette, Illinois, 1967),
p. 16
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Chaypter 10 Local Administration

Several times during the course of this study it has been mentioned

that as an international movement the Bah&'{f Faith is not only involved
in converting people to its teachings; it is also attempting to introduce
in various countries throughout the werld socico-religious institutions
whose modes of operation have been fermulated and developed by its founders
and their duly appointed successors. These institutions are part of an
internationally linked superstructure whese present form is seen to be the
embryonic state of a future world social order, referred toc in Bahd'i
literature ac the World Order of Bahid'u'llah. The prime goal of the
movenment is to construct this new corder, and its teaching and consclidation
activities both in rural Malwa and in numercus countries t.uroughout the
world are part of the building process. Shozghi Effendi referred to
the goal when he wrote:

Conscicus of their high calling, confident

in the society~building power which their

Faith possesses, they press forward,

undeterred and undismayed, in their efforts

to fashion and perfect the necessary

instruments wherein the embryonic World Order

of Bahd'u'lléh can mature and develop. It

is this building process, slow and

unchtrusive, to which the life of the world-

wide Bahia'il Community is wholly consecrated,

that constitutes the one heope of a stricken

society.l

Tn the process of establishing the World Order of Bah&'u'll&n, the

Bahd'i Faith has developed a system of administrative institutions whose
primary functions are to both guide and direct the movement's teaching and

consclidation programs and administer to the general needs cf believers.

lShoghi Effendi, The World Crder of Baha'u'lldh, p. 195




STy

As was shown in Chapter 5, the administrative Imstitutions are
organized on three levels: international, national, and local. Ag
the first two have been discussed in Part II of the study, the present

chapter will be primarily concerned with local administrative procedures.

The fundamental local administrative instituticn in the Bahi'f
Faith is the Local Spiritual Assembly. Like other administrative
institutions within the Faith, its establishment was ordained by
Bah&'u'lldh; |

The Lord hath ordained that in every
ecity a House of Justice be established

wherein shall gather the counsellors to

the number of Bahid [8)...It is incumbent

upon them to take counsel together and to
have regard for the interests of the servants
of God, for His sake, even as they regard
their own interests, and to choose that
which is meet and seemly. Thus hath the
Lord your God commanded you.2

Bah&'9s hold this formulation to be particularly significant. In fact,

Shoghi Effendi emphasized that the power not only of the Local Spiritual

Assembly, but of the entire administrative order was due to its divine

formulation:

It should be noted in this connection that
this Administrative Order is fundamentally
different from anything that any Prophet

has previously established, inasmuch as
Baha'u'lldh has Himself revealed its
principles, established its institutions,
appointed the person to interpret His Word
and conferred the necessary authority on the
body designed to supplement and apply His
legislative ordinances.

The duties of the Local Spiritual Assembly can be divided into two
mein categories. First, it is meant to act as a stimulating agent for

the promotion and organization of teaching and consolidation activities

2 Quoted in Shoghi Effendi, Bah&'i Administration, (Wilmette, Illinois,
1968), p. 21

3 Shoghi Effendi, The World Order cf Bah&d'u'lldh, p. 145
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on the local level.Ll Accordingly, the Local Spiritual Assembly should
... consecrate. a certain part of its
time, at each of its sessions, to the
earnest and prayerful consideration of
such ways and means to foster the campaign
of teaching, or may furnish whatever
resources are available for its progress,
extension, and consolidation.
Consequently, at this stage in the development of the Bah&'f Faith one
of the primary responsibilities of the Local Spiritual Assembly is to
see that within the city or hamlet in which it is operating, the doctrines
of the movement are beth spread to those who have not heard them,and
strengthened in the minds of those who have accepted. Second, the
body is meant tc censult cn affairs pertaining to the life of the local
community.6 For example, if there is a dispute between two menbers
of the community, the Local Spiritual Assembly acts as a court cf
arbitration, helping the parties to reconcile their differences.
As Shoghi Effendi pointed cut, 'They must endeavour to promcte amity
and ccncerd amongst the Friends, efface every lingering trace of distrust,

coclness, and estrangement from every heart, and secure in its stead an

active and wholehearted co-operation for the service of the Cause.'T

1

'Fach local Assembly has a definite area of Jjurisdiction. In most
cases the area is that of the civil boundaries of an incorporated
village, town or city. An Assembly may also be formed by nine or
more Bahd'is who reside in the same township or county or
unincorporated village.' (The Bahd'f Community. A& Surmary of Its
Orgenization and Laws, rev. ed., (Wilmette, 1llinois, 1963), p. 5)

’ Shoghi Effendi, The Advent of Divine Justice, rev. ed., (Wilmette,
Il1lincis, 1963), p. Lh-is

6 ot onl{ with regard to publication, but all matters without any
exception whatsoever, regarding the interests of the Cause in that

lecality, individually or collectively, shculd be referred exclusively
to the Spiritual Assembly in that locality, which shall decide upon

it, unless it be a matter of naticnal interest, in which case it
shall be referred to the national body.' (Shoghi Effendi, Bahfd'f

Administration, p. 23)

7 Principles cf Bahd'f Administraticn, p. 39
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Similarly, any decisicns concerning financial matters, such as
appropriation of funds within the community, are the responsibpility of
the Local Spiritual Assembly.

As representatives of the Bah&'i community, the members of the

Local Spiritual Assembly are relegated such additicnal responsibilities
as protecting the Faith from external attack and internal division,
arranging community functions, and maintaining communication with the
movement's higher administrative institutions.8

In keeping with the Bah&'f ideal of equality among the faithful,

members of the Local Spiritual Assembly are elevated to their positions

by means of a democratic election. Each year on the first day of Ridyin
{April 21} members of Bahd'§ communities throughout the world assemble
for the purpose of selecting their local leaders. Every Baha'i over
twenty-one years of age 1s eligible to vote, and as Shoghi Effendi
emphasized, taking part in this event is a sacred obligation:

...and every declared believer of 21 years

and above, far from standing aloof and

assuming an indifferent or indevendent

attitude, should regard it his sacred duty

to take part conscientiously and diligently,

in the election, the conscolidaticon and the
efficient working of his own local Assembly.

On this occasion each member of the assembled group writes down the namas

of nine believers whom he feels would best serve the locel community.

The mocod of the election meeting should be cone of prayer and meditations

there should be no electioneering or nominating of candidates, and prayers

10

should be read before the ballots are cast. After the ballots are

countedEJthe nine individuals whe receive the highest number of votes

8 Principles of Bahf'i Administration, p. 39-40

2 Shoghi Effendi, Bah&'1 Administration, p. 39

10 - .
The Bah&'fi Community, p. T

Those members not attending the meeting have the right te send their

sealed ballots by mail or messenger,
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beccue the members of the Loeal Spiritual Assembly. The believer who

receives the most votes then calls the new members together, and assembly
cfficers are selected. Each assembly should elect a chairman, a vice-
chairman, a secretary, and a treasurer.l3 When the body has selected
its officers it should report the results to the National Spiritual
Asgembly.

In performing their duties members of the Local Spiritual Assembly
have certain responsibilities to the body of believers, While they are
not ‘responsible! for their acts in the way this term is understood in
contemporary parliamentary systems, they are pledged at all times to
promote the best interest of the community. Thus, although assembly
members are directed to base their decisions on nothing but the admonitions
of their own conscience}u they are nevertheless '...solemnly pledged
to follow, under all conditions, the dictates of the "Most Great Justice”

that can alone usher in the reign of the "Most Great Peace"...'1?

Consegquently, as was pointed out in Chapter &, the function of local

administrators is not to dictate, but consult both among themselves and

16

with members of the community at large.

12 In case of a tie for ninth position, a second ballot is cast to decide

the issue. UOnly members present at the election meeting can
participate in the second ballot.

3 Unlike the general election, officers of the Local Spiritual Assembly
are selected by majority vote. Thus an individual would have to
receive at least five votes before being elected chairman.

1k In this vein Shoghi Effendi wrote that members of the Local Spiritual

Assembly are'... ianvested with an authority rendering them
unanswerable for their acts and decisiocns to those who elect. them...'

(God Passes By, p. 331)

15 Shoghi Effendi, God Passes By, p. 331

16 '"TLet us bear in mind that the keynote of the Cause of God is not
dietatorial authority, but humble fellowship, not arbitrary power,
but the spirit of frank and loving consultation...' (Shoghi Effendi,
Baha'f Administration, p. 63-64)
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There are no prescribed times when assembly meetings should be held,
although in large communities they are generally called at least once a
week. A meeting can only take place when all menmbers have been notified
of its time and location, but five persons at any given session constitute
a guorum, and a majority vote of those present is sufficient for conducting
business.tT  All meetings should be opened with a prayer, which is
generally followed by the reading of theminutes of the previous meeting
and by discussion of reports submitted by any of the body's duly appointed

18

committees. After committee reports have been presented o0ld and new
business is discussed, and upon conclusion of consultation the meeting is
closed with a prayer.  All sessions should be conducted in an atmosphere
of prayer, love, and harmony:

They must when coming together turn

their faces tc the Kingdom on High and

ask ald from the Realm of Glory. They
must then proceed with the utmost devotion,

courtesy, dignity, care and moderation to
express their views.l
The various aspects of assembly interaction are guided by the

principle of Bahi&'i consultation, according to which, every member of

the group has the right to express his or her views with absolute freedom.20

17 By-Laws of a Local Spiritual Assembly, Article VIII, section 1

18 The Local Spiritual Assembly has the autherity to appoint committees,

composed of members of the community and chaired by one of its own
members, whose functions are to organize and co-ordinate specifie
activities within the community. For example, in a local coxmunity
there might be committees responsible for propagation activities,
'deepening' programs, and child education.

19 mhe Bani'f Community, p. 10-11

20 'Let us also remember that at the very root of the Cauge lies the

principle of the undoubted right of the individual to self-expression,
his freedom to declare his conscience and Set forth his views.? (Shogni
Effendi, in Principles of Bahf'i Administration, p. k)
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When expressing their ideas, however, members are supposed to remember
that their purpose is community service.. In the words of Shoghi Effendi:

They should approach their task with
extreme humility, and endeavour, by
their openmindedness, their high sense

of justice and duty, their candour, their

modesty, their entire devotion to the

welfare and interests of the Friends, the

Cause, and humanity, to win, not only the

confidence and the genuine support and

respect of those whom they serve‘é but also

their esteem and real affection.

After all opinicns have been voiced and thoroughly and impassionately

distussed, a vote is called. A majority vote constitutes a verdict,.
and once arrived at becomes the decision of the entire body. 'There is
no mincrity opinicn in Bah&'f Administration; the decision of the majority
is the decisicn of all.’22 Moreover, the Jjudgement must be accepted by

every believer in the ccommunity; nc one should criticize or act contrary

to the decision, as this wculd cause disruption and antagonism within the
community.23
Part of the Local Spiritual Assembly's conaultative responsibility
ig to consider recommendations presented to it by the community. The
occasion for the formulation of community suggestions is the business
portion of the Hineteen-Day Feast. During this time individual believers
can nmake recommendations concerning any matter related to the Faith.
However, 'Such recommendations must be adopted by majority vote of the

community members present before constituting a resolution to be

considered by the local Spiritual Asseﬂlbly.‘eh This mesaus that all

2l Principles of Baha'fl Admipnistration, p., Lh-usS

22 Tme Bahd'i Community, p. 12

23 . . s
'Let us recall His explicit and often~repeated assurance that every

Assembly elected in that rarefied atmosphere of selflessness and
detatchment is, in truth, appointed of God, that its verdict is
truly inspired, that one and all should submit to its decisicn
unreservedly and with cheerfulness.' (Shoghi Effendi, Bah&'{
Administrstion, p. 65)

h'The Baha'f Community, p. 19




recommendations must be openly aired, there being no room within the
administrative process for lobbying.25

Like assembly meetings, community discussion is governed by the rules
of Baha'f consultation. Under the guidance of the Chairman of the Local
Spiritual Assembly every member of the community is allowed, if so desired,
to express an opinion. After consultation the members are polled. If
a suggestion is adopted, the Local Spiritual Asssmbly must consider it at
their next meeting and report their decision to the community at a future
feast.26

It is alsc at the Nineteen-Day Feast that the Loecsl Spiritual Assembly
performs its communicative functions. On the one hand, it serves as a
channel through which individual telievers can make suggestions to the
National Spiritual Assembly; if a recommendation is passed by the
community, the Loeal Spiritual Assembly may in its disecretion forward it to
the national body.27 Conversely, the Local Spiritual Assembly provides a
means by which the higher administrative institutions can communicate with

individual telievers. At each feast the group's secretary relays to the

#
community any communications or directives sent by the Hational Spiritual

25 Problems of an individual nature should be taken directly to the Local
Spiritual Assembly, but any recommendations regarding the Faith in
general must be discussed at the Nineteen~Day Feast.

26 'The secretary of the Assenbly records each resolution adopted by the
community, as well as the various suggestions advanced during the
meeting, in order to report these to the Spiritual Assembly for its
consideration. Whatever action the Assembly takes is to be reported

g

at a later Nineteen-Day Feast.' (The Bahid'i Community, p. 19)

27 The Bahf'i Community, p. 19

* The National Spiritual Assembly sends monthly circulars to the local
communities under its jurisdiction. In these bulletins messages
received from the Universal House of Justice are recounted as well
as news relating specifically to the activities of the national Bah&
community. Such communication is generally read a. the beginning of
the business portion of the feast which follows the conclusion of the
devotional period.

!’
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Assembly and its appointed commititees. This contact is a vital link

'Y commumnities throughout

in the chain of communicaticn that binds Bah&
the world. As a Baha'i administrative manual states:

A matter of vital importance at this

meeting is consideraticn of national

end internaticnal Bahid'i affairs, to

strengthen the capacity of the comnunity

to cooperate in promection of the larger

Bzhia'i interests and to deepen the

understanding of all believers concerning

the relation of the local community to ths

Bahéa'i World Co:mmunity.ea

Another administrative process involving the participaticon of members

of local communities is the selection of delegates to act as electors
of the National Spiritual Assembly.c9 In every country where there exists
a national administrative bedy, delegates, whose number and apporticnment
are determined by Bahd'i population patterns, are annually selected by
means of democratic election te attend the Hational Convention. The
method of electing delegates varies according to country. In countries

where the Bah&'il population is small, delegates are often selected in
local communities, each community being assigned a specific number of
delegate seats according tc its relative size. In countries like India
where.the Bzhd'{ populaticn is comparatively large, delegate positions
are allccated on the basis of pepulation density, & specifiec geocgraphical
area recelving a fixed number of seats. Ccnsequently, in such countries
delegates are selected at annual district conventicns, an institution
which will be examined in more detail later in this chapter.

Onece delegates are chosen they have the right to attend the Naticnal

Conventicn in the capacity of electors of the Hational Spiritual Assembly.

28 The Baha'i Community, p. 18

29 'Tt is expressly recorded in 'Abdu'l-Bahd's Writings that these
Naticnal Assemblies must be Indireetly elected by the Friends; that
is, the Friends in every country must elect a certaln number of
delegates, who in turn will elect from among all the Friends in
that country the menbers of the Naticnal Spiritual Assembly,!

(Principles of Bah&'I Administration, p. 61)

30 In India this convention is held in Hew Delhi during the last week of April.



If a duly elected delegate cannoct attend the gathering in person, he is
able to send his ballot by post or messenger, and it will be counted with
the votes cast by attending delegates on election day. A delegate, however,
is encouraged to attend the session. According to the Faith's Guardian:

It should, however, be made clear to every

elected delegate -~ who should be continually

reminded - that it is a sacred responsibility

and admittedly preferable to attend if

possible in person the sessions of the

Convention, teo take an active part in all its

proceedings, and to acquaint his fellow-

workers on his return with the accomplishments,

the decisions, and the aspirations of the
assembled representatives of the believers.

The purpose of the Hational Convention is twofeld. First, as already
mentioned, it provides the opportunity for the election of the Hational
Spiritual Assembly. As with other Baha'i elections there is no
electioneering or nominating of candidates. Rather, after the reading of

32
prayers

3 each elector writes down the names of nine persons. In so doing

he is free to choose from among all the officially delared Bahid'is within

the national community. After tabulation the nine believers who receive

the highest number 6f votes become the members of the National Spiritual

Assembly for the year. In case of a tie for ninth position, a seccnd

ballot is cast by those delegates in attendance. The meeting's second

function is to provide a forum where {as representatives of local believers)
33

the delegates can consult with the new National Spiritual Assembly. At

this time the opinions and sentiments of the delegates can be expressed

Principles of Bah&'i Administration, p. 65

32

...the elector...is called to vote for none but those whom prayer and
reflection have inspired him to uphold.' (Shoghi Effendi, Bah&'f
Administration, p. 65)

33 'T feel, however, that in view of the expansicn and the growing importance

of the administrative sphere of the Cause, the general sentiments and
tendencies prevailing among the Friends, and the signs of increasing
interdependence among the National Spiritual Assemblies throughout the
world, the assembled accredited representatives of the believers
should exercise not only the vital and responsible right of electing
the Naticnal Assembly, but should also fulfil the functions of an
enlightened consultative and co-operative body...' (Shoghi Effendi,

in Principles of Bahd'f Administration, p. 61-62)




openly and straightforwardly to the national office-~bearers who in turn
'...should familiarize the delegates with the various matters that will
have to be considered in the current year, and calmly and conscientiously
study and weigh the opinions and judgements of the delegates.'Sh Hence,
the National Convention allows for direct congsultation hetween the local
and national levels of Bah&d'l administration and is therefore an

important appendage to the administrative activities of a local community.

In order that the reader might better understand the factors influencing
the implementation of Bahd'i administrative institutions in rural Malwa
it would bhe helpful hefore citing specific examples to say a few words
concerning the structure of contemporary village administrative institutions.
For our purpose it will not be necessary to examine these institutions in
detail. Rather, it will bpe sufficient to make note of their essential
characteristics.

Within the contemporary village there are two types of leadership
positions: the traditional institutions of the village headman and caste
councils, and the relatively modern Village Committee (paiicayat).

The office of the village headman is a hereditary position. In the
past it was the primary position of authority in the village.35 Most large
villages in Malwa have twe headmen, while smaller communities are under
the guidance of a single individual, generally a member of a ‘clean' caste,
and very often a Rajput. Before the intreoduction of the Village Committee
headmen were solely responsible for dispensing civil justice. Since they
were the government's official representatives, they were relegated the

responsibilities of maintaining law and order and collecting tax revenue,

3k

FE K

Shoghi Effendi, in Principles of Bahd'i Administration, p. 62

3 For a more detailed account of the role of & village headman in Malwa
see Adrian Mayer, p. 93=113. :
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In addition, they also acted as spokesmen for itheir villages in legal
disputes. For example, Adrian Mayer found that in the past Ramkheri
headmen had defended the interests of the village in land disputes by
enlisting the help of government officials‘36 Qutside of their official
duties, headmen also play leading roles in both secular and religious spheres
of village life, often arbitrating inter~caste disputes or performing
specific services at village festivals.

The other traditicnal position of authority in the contemporary village
is the caste council. Fach caste has its own leaders whos¢ primary functions
are to settle disputes within their respective status groups and dispense
punishment to those members who violate rules and uores. The members
of these councils are generally elders who have had their positions
of authority bestowed upon them as & result of their age or the prestige
they hold within their respectiv%onununjjxie%oreover, like the village
headman, their authority within a given area of jurisdietion has in the
past been unquestionable. Consequently, traditional positions of leadership
have tended to be éontrolled by dominant individuals whe have claimed
authority on the basis of either heredity or personal prestige.

With the introduction in the 19L0‘'s of democratic ideals on the local
level, a new institution of leadership arose within Malwa wvillages. This

was the Village Committee, or gram paicayat. In reality the institution

is more often an area committee than a village committee, for several
villages may come under the jurisdiction of one paficzyat.  Unlike
traditionzl positions of authority, membership on a ggﬁcayat is determined
by democratic election, and therefore theoretically all members of the

. . . . . 3
village have an equal say 1n selecting their represeatatives. T furthermore

36 Mayer, p. 95

31 The election of palicayat members generally takes place at a village -
inter-village -~ meeting where individuals express theilr preferences

by a show of hands.

¥1, yeality these are sub-caste councils.
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a committee's decision is not absolute; appeals to higher administrative

institutions can bte made {district committees).

As one might imagine, the powers of the Q@ﬁgég§§_ and those of the
village EggggL.have often come into confliect. Originally a committee
lacked the the power to collect taxes, but by the 1950's in many instances
it had assumed this right. In 1955 Adrian Mayer found that'The present
policy seems to be to give it {Village CommitteZ) all the powers formerly
held by the headman.’38 However, while the powers of paﬁC§Y§£§_ have
increased, in many of the smaller villages of the region, such as Richa,
Manasa, Karaﬁkanz,and Késod, the headman still plays an imgortant role in
village leadership.  In all four villages he was involved in the collection
of taxes and the settling of disputes,and was generally regarded as the
most influential individual in the community.

From our point of view, however, the relative powers of village
administretive institutions are per se not important. Interest in them
arises only in terms of the influence they have on both the introduction
and subsequent functioning of Baha'{ administrative institutions. For
examplé, the importance of the Village Committee with its democratic features
of popular election and right of appeal lies in the similarities it shares
with certain Bahd'f{ procedures. As a result of its existence, the introduction
of Baha'l administrative institutions has not been handicapped to any great
degree by villagers' lack of understanding of democratic preocedures; vhen
Baha'i teachers speak of elected assembly members, new declarants have a
basis in reality with which they can identify, for although many of the
principles in Bahd'i adminstration are different from those that characterize
political processes in Malwa villages, the fundamental ideal cf one man cne
vote is akin. Similarly, traditional institutions cast their influence on

Bah&d'{ procedures. As will be shown in following pages, customary patterns

38 Mayer, p. 115
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of village leadership are still manifestly expressing themselves within

the framewerk of Bahid'il administrative institutions.

Bahd'i leadership in India has placed much importance on the

establishment and development cof the Faith's administrative institutions

in the village communities in Malwa, as they are the foundation on which

the Baha'i Administrative Order is trying to build the World Order of
Baha'u'llah. In this regard it is believed that local spiritual assemblies
will eventually evolve into local houses of justice, the cornerstones of
local administration in the new world social order. As Shoghi Effendi
stated: 'That the Spiritual Assemblies of today will be replared in time

by the Houses of Justice, and are to all intents and purposes identical and
not separate bodies, is abundantly confirmed by ‘Abdu'l-RBah? Himself!39
Consequently, much of the Ujjain Regional Teaching Committee's limited

manpower and resources is directed towards the establishment and maintenance

of local administrative institutions, In carrying out this work they are

following the advice of the Universal House of Justice which in a letter

dated February 15, 1968, stated:

In all your training programmes, the Baha'i
Administration should have special attention.

The believers should know that our administration
is part of our religion. For this reason, not
only should you patiently and lovingly train
the believers, but should also strive to attract
to the Feith individuals who possess qualities

and capacities that will add to the ag%inistrative
strength of the Community as a whole.

Every year on April 21, the 2,356 communities in Malwa in which nine
or more BahA'is reside must elect their local spiritual assemblies for the

year, and it is the responsibtility of the Ujjain Regional Teaching Committee

39 Shoghi Effendi, The World Order of Bah&'u'llfdh, p. 6

40 'Letter written to the National Spiritual Assembly of the Bahad'is of
India, February 15, 1968', Arise to Serve, p. 122
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to help direct the procedure. Consequently, during the entire month of
April, all of the Committee's travelling teachers take to the field for
the purpose of contacting as many communities as possible and reminding
them of their responsibility to held elections on the prescribed day.
Moreover, instructions regarding the election are sent to the villages.

For example, in the Bahal Darfan of March, 1974, directions concerning

the proper methed of forming a local spiritual assenbly were cutlined. The
following paragraph was taken from that issue:

The menbers of the Local Spiritual Assembly

are the nine Bahi'is who in each community

on election day receive the most votes.

After the election it is their duty to gather
together and hold a meeting. From among the

nine chesen, the one who receives the mogt

votes bhecomes the temporary chairman, and as

soon as possible he must call the first assenmbly
meeting. It is necessary to bhegin this meeting
with a prayer and to ask God's help in promoting
the progress of the Cause. After the prayer

it 1s necessary for them to select the assembly
officers for the year. Each assembly must have

a chairman, secretary, vice~chairman, and
treasurer. The work of the chairman is to direct
the meetings and to help the assembly in arriving
at their decisions. If the members only come
together to talk and then disperse, their meeting
will have no benerit,lkl

When travelling teachers contact the village declarants they once again
explain the proper election procedures and emphasize the importance of
approaching the event in a prayerful attitude. In addition, they request
assembly members to inform the Ujjain RHegional Teaching Committee of the
outcome of the electicn. In the 'model villages' elections are coften
supervised by travelling teachers or 'deepened' Bahid'is., TFollowing prayers;
pieces of paper are distributed among the believers who are then asked to
write the names cof none fellow village Bah&d'is whom they feel would best

serve the community. Those whe cannct write are asked to relate their

L manai Darfan, March 29, 197k, p. 2
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choices to the election supervisors who in turn enter the verbal vote on

a piece of paper and place it among the other ballots. At the conclusion
of the election, votes are tabulated and results announced. Officers are
then elected and their names sent to the Regional Teaching Committee which
in turn sends them to the national office in New Delhi.

The Regional Teaching Committee also directs and supervises the
election of convention delegates. As mentioned earlier, delegate positions
are apportioned on the basis of Bahd'i population. In India there are a
total of 171 delegate positions, each delegate representing 2,350 believers.,
Every state within the Indian Union receives at least onehdelegate position
regardless of the number of Bah&'Is residing in its territory, while the
remaining . positions are distributed according to Bah&'i population density.
Malwa has been assigned fifty-three seats, an indication that close to
one-third of the declared Baha'is in India reside in this region. The

number of delegate positions in Malwa are listed below according to district.

Lo
Table 11

District Delegate Positions
Uijain 15
ShaJapur 12
Mandsaur 6
Dewas 5
Ratlam I
Bastar 3
Dhaxr 2
Sehore 2
Rajgarh 1
Indcre 1
Jabalpur 1
Jhabua A
53

In Melwa the occasions for electing conventicn delegates are referred

to as unit elections. To facilitate the selection process the National

The districts of Sehore, Bastar, Jabalpur, and Jhzbua -lso come under
jurisdiction of the Ujjain Regional Teaching Committee.



Spiritual Assembly has divided the region into eighteen sections, each of
which has .1ts own unit election. In some cases a unit indicates a Bahid'f
population of 2500 declarants, while in other instances it represents a
population of 7,500 believers. In the former units one delegate is
selected, and in the latter three are chosen. In mid-February a special
election is held in a key village within each unit, the various Baha'fi
communities in each unit having been informed prior to the gathering of

its time and location. The entire process of electing convention delegates
lasts eighteen days, one unit convention being held each day between
February 11, and February 28.

So as tc¢ provide complete fairness in the selection of delegates, the
electicns are supervised by Bahd'Ys whe do not live within the unit in
questicn. They are often members of the Ujjain Regicnal Teaching Committee
or members of consolidation teams (see Chapter 6. In addition, in last
year's election (197h) election sites were visited by ithe region's puxiliary
Board member.

At each unit election supervisors cpsnh the meeting with prayers and
instruct the assembled declarants in the manner and method by which Baha'i
elections are to be implemented. These instructions include a review of
the essential procedures found in all Bah&'d electicns as well as specific
directives concerning the election of unit delegates, which in the case of
a unit representing 2,500 believers involves the writing down of a name
of one person residing in the unit whom the voter feels would make a good
delegate, and in the case of a unit representing 7,500 declarants means the
selection of three such individuals. Pieces of paper are then distributed,
and the election takes place. As in assembly elections, those who cannot
write are directed to indicate their choices to an election supervisor.
After all participants have cast their ballots the election supervisors
tabulate the votes, and the individual(s) with the highest number of votes

is (are) declared the unit delegate(s) for that year =and is (are) elgible
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to attend the Hational Convention as an elector(s) of the National Spiritual

Assem.bly}:l3 In those cases where a duly eleclted delegate cannot attend

the meetingiu ne is asked to submit his ba,llothS to an election supervisor
(generally an auxiliary board member) who in turn forwards it to the national
office where it will be counted along with the ballots of attending delegates
on the day of the election meeting.

According to members of the Ujjain Regional Teaching Committee,
attendance at unit elections is generally low; one hundred and Tifty
declarants would be considered a sizeable number for such a gathering.

For example, in the unit election held in village Marod (Ratlam district)
the elected delegate received 84 out of 133 votes cast. The lack of
attendance is no doubt partly due to the fact that villagers must travel
a fair distance to the election site, but it is also an indication that
active involvement in Baha'f institutions is still limited to a minority
of declarants.

The Bahd'i Administrative Order in India is not only concerned that
assembly members and delegates be properly elected but that local
institutions begin to function as viable community entities. 1In this vein

the Universal House of Justice told the Indian Hational Spiritual Assembly

that 'The Spiritual Assembly should be regarded as the pivot of the activities
)
for Bah&'Is in each village.'}6 In expressing this view the body was

43

In the five 'model villages' three delegates were elected: one from
Manasa, and two from Richa.

o

Many delegates cannot afford the travelling expenses, and although in
many cases the Ujjain Regional Teaching Committee has helped partially
finance their trips, the lack of funds makes it impossible for all
delegates to travel to New Delhi.

h5 He is asked to write the names of nine persons on a prepared election
slip which is then sealed and forwarded to New Delhi. :

L6

'Message of September 13, 1966', Extracts from Communication of the
Universal House of Justice, p.




Convention delegates
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reiterating the feelings of Shoghi Effendi who had earlier remarked that
"'Without the study and applicaticn of the administration the teaching of
the Cause becomes not only meaningless, but loses in effectiveness and
N
scope, ' 7

In attempting to nurture local administrative institutions the
Administrative Order relies heavily on its two channels of communication
that provide new declarants with direct human contact, namely, teaching
institutes and travelling teachers. As with other Bah&d'i consclidation
activities, an attempt has been made tc educate a few key believers. This
policy is reflected in the following message sent by the Naticnal Spiritual
Assembly to its teaching committees in April of 1971.

Throughout the year your committee must

concentrate on training at least the

Secretary and Chairmen or sny two members

of each Local Spiritual Assembly of your

region, inviting them in teaching and

deepening courses, asking the travelling

teachers to conduct one or two day deepening

lessons in the places where there are Local

Spiritual Assemblies.

0f the two sources of contact, travelling teachers are the more
effective. While teaching institutes present occasions when villagers
can receive personal instruction concerning the fundamentals of Baha'i
administration, they are weakened by the fact that they do not operate in
an enviromment similar to the one in which administrative institutions
must function. Travelling teachers, on the other hand, can give instruction
in the villages, and hence thelr lessons are more meaningful. Even with
the use of such educaticnal channels, however, the administrative
institutions in many villages often lie dormant. This is mainly due to the

previcusly mentioned lack of funds and trained manpower which prevents many

villages fram receiving personal contact. Until the Administrative Order can

by

Quoted in Directives from the Guardian, p. 2

44

Unpublished correspondence of the National Spiritual Assembly of the
Bahi'is of India, 'Letter to teaching committees, April 23, 1971.!
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increase its resources and manpower, in Malwa it is concentrating on trying

to develop local administrative institutions in the 'model villages'.
However, judging from observations and information supplied by village
teachers it would seem that even in the ‘model village'! communities Baha'fl
administrative institutions are still in the initial stages of development;
that is, while they are functioning they do not always Tollow the prescribed
procedures outlined earlier in this chapter. The attitude of the
Administrative Order, however, is characterized by patience and forbearance.
From Hands of the Cause to teaching comittee members, Bak&'i administrators
realize that change in the Indian village where the influence of tradition
is still strong will of necessity te a slow process, and conseguently they
have refrained from demanding 'letter of the law' observance, preferring

to zllow for gradual maturation. In this regard they are Tollowing the
advice of the Guardian who concerning the approach to be taken towards new

believers said:

Let him refrain, at the outset, from insisting
on such laws and observances as might impose
to0 severe a straln on the new seeker's newly-
awakened faith, and endeavor to nurse him,
patiently, tactfully, and yet determinedly,
into full maturity, and aid him to proclaim

his ungualified acceptance of whatever has
been ordained by Baha'u'llah...let him not be
content until he has infused into his spiritual
child so deep a longing as to impel him to arise
independently, in his turn, and devote his
energies teo the quickening of other souls, and
the upholding of the laws and principles laid
down by his newly-adopted Faith.u49

A1)l five of the 'model villages' examined in this study have duly

elected local spiritual assemblies functioning within their confines. For

the Bahf'{ year l9T3~197h50 the membership of each assembly according

49 Shoghi Effendi, The Advent of Divine Justice, p. 43

50

Assemblies serve from April 21, and thus thelr terms overlap the
Gregerian calendar.



to caste background was as follows:

Table 12
Village Caste Background Chairman
Kasod Rajput (7) REjput
Brahman (1)
Balai (1)
Manasa, Rajput (8) R3.jput
Chamar (1)
Richa Brahman (&) Rajput
Rajput (3)
Balai (1)
Chamar (1)
Karafikani Gujar (4) Rajput
REjput (3)
Brghman (2)
Garabeli Balai (9) Balai

As can be seen from the above figures, all of the local spiritual

assemblies except for Garabell,which is primarily a low caste community,
are dominated by 'clean' caste members, and then mainly Rajputs. Moreover,
in three of the communities the village headman is & member of the assembly
(Kdsod, Mandsd, and Karaﬁkanz);and in Garabeli several Baldl caste leaders
have been elected. Consequently, the composition of the assemblies in
these villages seems to reflect traditional leadership patterns.

According to village teachers, assembly meetings in the communities
are not always held on a regular basis; they are called when there is
a need to discuss a specific problem, Furthermore, the assemblies only
consult on matters related to Bahi'i activities; they do not interfere
with the jurisdiction of village administrative institutions. Hefe again
one can see the effects of the Bah&'l policy of by-passing the ‘'old order!'.
Accordingly, Bahf'il administration is completely removed from political

affairs. In fact, Shoghi Effendi forbid such incursion. He never

ceased to remind the believers that the religion of BahZ'u'lldh demanded



allegiance to one's government:

And this principle 1s ne other than
that which involves the non-participation

by the adherents of the Faith cf

BahAd'u'llah, whether in their individual

capacities or ecollectively as local or

national Assemblies, in any form of

activity that might be interpreted,

either directly or indireetly, as an

interference in the political affalirs of

any particular government. /1
Consequently, the main issues discussed at village assemily meetings are
those which are related to Bahi'i teaching and educational activities and
the collection and use of Baha'i funds. There have been cccasions in
the past (although not in these particular villages) when local assemblies
have had to discuss individual breaches of faith. For example, I was
told that in one village a specific declarant abscended with funds, and
that the matter having been discussed by the assembly was forwarded to
the National Spiritual Assembly for further consultation. Such instances,
however, are rare, and therefore the primary function of local spiritual
assemblies in the 'model villages' is to consult on matters concerning
community teaching and education.

On the evening of March 12, 1974, the Local Spiritual Assembly of
Karahkani met to discuss problems relating to the condition of the village's
Bahad'i primary school. The meeting was held in the home of the resident
Baha'l school teacher who although not a member of the body is generally
present at Bah&a'il functions in the village as he is the main link between
the community and the Ujjain Regional Teaching Comnittee. In addition,
being the headmaster of the school his presence at the meeting was

considered important. Eight other persons vere in attendance, one

member being out of station. The meeting was opened with & prayer, after

oL Shoghi Effendi, The World Order of Bah&'u'lldh, p. 64
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Spiritual Assembly for building repairs, it would not ask for any further
assistance at this time, but the school teacher agreed to see if he could
obtain more books from the Regional Teaching Committee office in Ujjain.
The meeting was then closed with a prayer.

It seems apparent from the preceding account that the session was
not an example of an ideal assembly meeting. In the first place, a non-
assembly member (the schocl teacher) was one of the most active participants
in the consultaticn. Furthermore, no records were kept, nor was the
proper method of voiing adhered to. Of greater significance is the
fact that the true spirit of Bahd'i consultation was not present; the
discussion was controlled by three persons. While other members were
present, they were not queried as to their own opinions, and although all
of them were members of 'clean' castes, they seemed to bow to the
authority of their superiors, & sign that traditional leadership roles

are still influential in Bah&'f administrative instituticns in Karankani,

Administrative meetings in village Richa are held in the home of the
resident Bah&'i travelling teacher. On the evening of January 18, 197k,
seven members of the Local Spiritual Assembly met to discuss the contents
of a message sent to various village communities by the Ujjain Regional
Teaching Committee concerning the state of the Indian Bahad'i Fund.

In every country throughout the world where there exists a functioning
national spiritual assembly, there also exists a naﬁional fund. These
funds ccnsist of mcney freely given tc the Faith by local adherents (and
in scme cases, as with India, allocated funds from the iaternational
headquarters in Haifaj*which supports all teaching and conseolidation work

t

within a specific country. Contributions to Bah&'i funds are meant to

be voluntary in nature, the cnly type of appeals for money permitted being

+ ,
An international fund derived frcom contributicns of naticnal communities

throughout the world.
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those directed to the community as a whole.53 The Universal House of

Justice, therefore, has supported the idea of general appeals to the
body of believers, Accordingly, the Indian National Spiritual Assembly
cccasionally makes such regquests, A letter addressed teo its teaching
committees reveals the Assembly's position.

We have to educate all the Bahid'ls

old or new, who have accepted Bahid'u'lléah
that they are full and equal menbers of
the Baha'f World Community and as such
they are egually responsible to the
progress of the Faith. The Universal
House of Justice asks us that we should
not hesitate, nor be diffident, in
speaking of the Fund to the believers
in mass teaching areas. They should
know that giving to the Bah4'l Eund
attracts blessings upon them. g

A similar appeal was made during January of 1974, and hence the topic
of the Indian Fund was discussed during the meeting of the Local Spiritual
Assembly in Richa.

Like the meeting in Karankani the Richa consultative session was
begunr with a prayer read by the Chairman of the Assemby (szput) who 1is
also a Bahad'i travelling teacher. He then proceeded to inform the
assembled members that the Ujjain Regional Teaching Committee wanted to
remind believers in Malwa that the Indian Bahid'i Fund is the foundation
upon which all BahA'i activities in Indiz are based; trsvelling teachers
teaching institutes, conferences, and village schools are all supported
by its resources. Therefore, each local spiritual assembly in the
region was being asked to consult on the guestion of how to encourage
greater participation among the believers in their respective communities.

Tn the consultation that followed it was finally decided that the question

53
Shoghi Effendi, The World Order of Bah&'u'lléh, p. 9

54

Unpublished correspondence of the Hational Spirituval Assembly of the
Bahad'ls of India, 'Letter to teaching committees, January 15, 1971
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should be presented to the believers during the next feast. However,

to set an example for the rest of the community to follow, the Assembly
would make a monthly contribution to the Indian Eahz'i Fund. Unlike
the meeting in K&I‘aﬂkan-—i,consultation was not dominated by specific
personalities. While the BahZ'i teacher guided the discussion, several
members contributed ideas, including the Assembly's Cham&r member. In
Tact, it was this ‘untouchable' who suggested that the body make an
initial contribution. Furthermore, there seemed to be a more democratic
spirit surrounding the meeting; participants treated each other as
equals, and there was no sign of individual superiority.

In seeking Tactors that might explain the differences between the
RIchd and Karankanl meetings two conditions emerge as being particularly
significant. First, the headman in Richa is not a Baha'?, and therefore
his influence is not Telt as it is in Karankani where as pointed out
earlier the Gujar headwman is one of the most active declarants in the
village. Second, the Bah&'i community in Richa is characterized by
its large number of young declarants; 66 % of thé community's believers
are under the age of thirty (see Chapter L4), Consequently, there iz no
individual among them who represents a traditional figure of authority,
wnereas in Karankani the two elder members of the community both nold
positions of authority in the traditional power structure. If there is
anyone in Richa who might be considered the community leader it would

!I

te the Bahd'i travelling teacher, but his age (2¢) prevents him from
assuming a traditiomal type of authorative role. Therefore, it would
seem that in villages like Richa where the Bahd's commanity does not
include within its ranks persons who represent traditional authoritative

positions there is greater potential for the democratic aspects of Bah&'i

administrative processes to reveal themselves.

Among the five 'model villages' cited in this study, however, Richa



appears to be an exception. In Garabeli administrative activities tend
to be governed by Baldil caste leaders, one of whom was among the original
Bahia'i converts in Malwa. Having the dual prestige cof being a spckesman
for the scheduled castes and a former Bahia'i travelling teacher, the
latter is locked to by cther members of the community for guidance and
leadership. In Mand@si and Kascd there exist similar situations to the
one in Karafkani; in both communities the village headman and other
traditional village leaders are members of the Faith, and consequently
they often control Bzh&'l administrative institutions. For example, in
Manasd the headman has been a member of the village's Local Spiritual
Assembly since its establishment in the early 1960's, and has travelled
several times to New Delhi in the role of a conventicn delegate, while
in Kasod the Local Spiritual Assembly is dominated by influentizl Rajputs.

Similar conditions seem to prevail at feasts. With the exception
of chhg, community consultation is governed by a few individuals, the
majority of attendants including both high and low caste members being
only passive participants. This situation was readily apparent during
community consultation in Kasod where as mentioned in Chapter 9 the
guestion of building a Bah&'i bhavan was raised. In discussing the
subject with a visiting Baha'il travelling teacher, four members of the
community predominated: {wo R;jputs, a Brahma?, and the Balai school
teacher. While other members of the community listened to the discussion
they did not air their views.

While by no means comprehensive in scope, the sbove accounts
nevertheless give an indication of the state of Bahi'f administrative

institutions in the five 'model villages'. In general 1t would appear

that their modus operandi is not always consistent with Baha'i

administrative norms: meetings are not held on a regular basis; records



of those meetings vhich are held are not usually kept; and proper
methods of voting are not generally adhered to. More importantly, in
most of the communities the spirit of Baha'f consultation, namely, free
and equal participation by all members of the assembly or ccmmunity is
lacking. The examples of the Karankaniand Kasod meetings reflect this
phenomenon. However, it should once again be stressed that at this
stage in the develcpment of BahZ'l administrative institutions in Malwa
the fact that elected members of a village assembly will come together
to make decisions concerning their communities is seen by the Bahi'l
Administrative Order in India to be in itself a type of breakthrough.
Given the traditional influences of hierarchical leadership and the Bah&'f{
policy of training specific believers to act as community leaders and
educators, the problem of dominant individuals seems to be accepted as

an inevitable stage through which the communities will have to pass.

Yet, with the continual breakdown of traditional village leadership roles
(as aresult of the introducticn of mecdern secular ideals and institutions
such as the Village Committee and universal suffrage } the future holds

'Y adminisirative institutions

many possibilities for the development of Baha
in Malwa, and therefore the Bahi'i Administrative Order is primarily
concerned that for the present their presence in the villages be known,

even in a limited form, because a time may come when they will be in a

position to develop into more significant sources of village leadership.



Chapter 11 ¥ducation and Propegation

In Bah&'i literature great emphasis 1s placed on the cultivation of
comnunity education. At the same time, much importance iz attatched to the
sponsoring of local propagation campaigns. In fact, education and
propagation are two of the pillars of Bah&a'f community life: one is directed
towards strengthening the community internally, while the other aims at
adding menmbers to its ranls. This chapter will take a brief look at Baha'i
teachings regardingeducation_andpropagation,both.in their theoretical forms,
and as they are being implemented in rural Malwa.

In The Tablet of Tshrigit Bahad'u'llih siates:

It is enjoined upon every father to provide for
the instruction of his sons and dsughters in the
art of learning and writing and in that which
hath been prescribed in My Epistles. He that
neglecteth that whereunto he 1s bidden, if he

be wealthy, the Trustees are to take from him
that which is regquired for their education, and
if he be poor, the matter shall devolve upon the
House of Justice...l

As the preceding passage reveals, education in the Bahi'fT Faith means
universal education; all believers are given the responsibility of educating
their sons and daughters so that ignorance might be eliminated and knowledge
become the guiding light of civilization. In this vein, tAbdu’l-Bahid penned
the fellowing:

The primary, the bost (%ié] urgent reguirement

is the premotion of education. It is
inceonceivable that any nation should acheive
prosperity and success unless thie paramount,

this fundamental concern is carried forward.

The principal reason for the decline and fall of
peoples is ignorance, Today the mass of the
people are uninformed even as to crdinary affalirs,
how much less do they grasp the core of the
important problems and complex wmeeds of the time.2

* Bah&'u'11&h, The Tablet of Ishrégét, in The Bahf'i Revelation, p. 159

2 tAbdu'1-Bahi, The Secret of Divine Civilization, trans. by Marzieh Gail,
(Wilmette, Illinois, 1957}, p. 109
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In Tact, sa much importance isg placed on the education of children in the
Bah&a'? Faith that it is considered an obligatory command which if not
obeyed leaves tThe individual concerned answerable to God. Yor example,

it ig written that 'Should they neglect this matter, they shall, be held

responsible and worthy of reproach in the presence of the stern Lord.’3
Another passage repeats the warning: 'Bevare! Beware! that ye fail not

in this wmatter. Endeavor with heart, with 1life, to train your children,
especially the daughters. Ho excuse is aceceptable in this matter.'
Education, however, does not only mean the training of children.
It also implies the development of the mental powers of all members of the
community. Moreover, it not only involves the learning of matters related
to the temperal world, but alsc infers the understanding of 'divine!
realities. Consequently, while knowledge of the scilences and arts is
preised, it is not held to be the only domain of education. Rather, the
teachings of science and religion are seen to be complementery spheres of
knowledge, and a proper investigation of both is necessary for a complete
understanding of reality. Hence, 'We may think of scilence as one wing
and religion as the other; a bird needs two wings for flight, one alcone

12

would be useless. However, true arts and sciences are not those topies
which begin and end in wvords; +they are the spheres of knowledge which

are conducive to the well-being and tranguility of mankind.6 Thus, while
Bahi'is are encouraged to acquire krowledge of the arts and sciences, they

are also commanded to seek out the 'divine'! realities as expressed in

the writings of Bah&'u'lléh and ‘Abdu'l-Baha:

3 Tabhlets of Abdul-Baha Abbas, vol. IIT, n. 579

b (ibdu'l-Bahd, in Bahd'i World Faith, p. 399

> Paris Talks, p. 130

6 Baha'u'lldh, Epistle to the Son of the Woll, p. 19




Is 1t not astonishing that although man has

been created for the knowledge and love of

Ged, for the virtues of the human world, for
spirituality, heavenly illumination and life
eternal, nevertheless he continues ignorant

and negligent of all this? Consider how he

seeks knowledge of everything cxcept knowledge

of God...How much he 1s attracted to the mysteries
cf matter and how completely unaware he is of

the mysteries of divinity!T

One of the vital responsibilities of the Local Spiritual Assembly,
therefore, 1s the prometion of community sducationsl activities. Regarding
this responsibility Shoghi Effendi wrote:

They (ipcal spiritual assemblieg} must promote

by every means in their power the material as

well as the spiritual enlightment of youth, the
means Tor the education of children, institute,
whenever possible, Bahd'{ educational institutions,
organize and supervise their work and provide the
best means for their progress and development,

The primery purpose of Bahd'i educatlonal activities, however, is
not just to provide believers with a thecretical knowledge of the Faith's
teachings but to teach them how to translate this knowledge into the realm
of action. In essence Bahi'? education means learning the meaning of
Bah&'i writings in ways that will provide a basis for believers to act in
accordance to the teachings of Bahd'u'lléh. Consequently, Bahd'i
education is largely moral education. Its aim is to teach the believer
to know himself as part of the divine chaln of creation and to show him

that the development of socilety is closely linked with his personal conduct.

As the Tablets of Abdul-Baha Abbas record:

T Foundations of World Unity. Talks by *Abdu'l-Bahé, (Wilmette, Illinois,
1968), p. 6k

8

Shoghi Effendi, Bahi'{ Adwministraticn, p. 30




For this day the most necessary duty is to
purify your morals, to correct your manners,

and to lmprove your deeds. The beloved of

the Herciful must appesar with such morals and
habits among the creatures thst the fragrant
odor of the garden of sanctity may perfume all
the herizeons and may gquicken all the dead souls,
because the Manifestation of Divinity and the
dawning cf the infinite lights of the Invisible
is intended for the education c¢f souls and the
refinement of the morals of all in existence,.b.g

In India, where most of the rural local spiritual assemblieg are
not well developed, the Bah&'il Administrative Order has promoted community
education by establishing educational institutions cn both the regional
and local levels. Meption has already been made of the most prominent
regional educational institution ir Malwa, the Indore Teaching Institute.
In addition to the Institute there are two other educaticnal institutions
functioning on the regicnal level: regional conferences, and seasonal
schools. Morecver, on the local level ten village primary schocls have
been established.

Regional conferences are similar to teaching institutes in that they
provide cccasions when declarants from throughout the regiom (and country)
can meet with each other for the purpose of learning about the various
aspects of Bahid'1 life. The main difference between the two is that
teaching institutes are held in one location and run on a more regular
pasis, whereas conferences are held throughout the region and are generally
called Tor a specific purpose or event, In addition, alithough they often
contain 'educaticnal' programs within their formats, conferences tend to
be more oriented towards the creation of group unity and the development
of enthusiasm as regards teaching campaigns than they are with direct study
of the writings.

After the great explosion of declaraticons that followed the Sapgimanda

-

experiment (see Chapter 3), the Bahia'l Administrative Order in India

9 Tablets of Abdul-Baha Abbas, vol. II, p. 373
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sponsored a series of conferences in Malwa for the purpose of promcoting
unity among the new declarants. In August of 1961 a large conference was
held in Dhar. This was followed by similar conferences in Ujjain and
Indore. When Rihiyyih Khénum visited Malwa in 1964 special conferences
were held in Shajapur and Indore, and a rash of such conferences were
convened in 1968, one of which was a special 'deepening' conference held
in Ujjain for the education of tribhal declarants.lo Furthermore, over
four hundred declarants from ﬁalwa attended the International Bahia'il
Conference held in New Delhi in 1967. Recent years have seen periodic
conferences both in Ujjain and Indore, and, furthermore, another large
conference is being plsnned for Malwa in 1975 to help promote the Universal
House of Justice's new Five~Year Flan.

The educaticonal portions of these conferences usually involve talks
presented by special guest speakers (often prominent members of the Bahid'f
Administrative Order, such as Hands of the Cause or visiting international
personalities). Thus the primary function of regional conferences is
not to provide intense study but to engender spirit and feelings of group
unity.

A more purely educational institution is the Bah&'{f seasonal schocl..
Originally termed summer-schools - because they were developed by early
converts in America during periods of summer vacation -~ these educational
gatherings of believers have over the years expanded beyond the boundaries
of a particular season so that tcday most Bahd'i communities around the
world hrld not only regicnal summer-~schools but regional winter and spring-
schools. Shoghi Effendi anticipated such a development when he relayed
that although summer-schocls were originally convened in the surmer months

', ..there is no reason why they should be called "Summer Schools™. 'L

10 There have been a good number of declarations among trital pecples in

Malwa, especially among the Bhils.

11 'Tetter to an individual believer, December 26, 1641', Letters from the

Guardisn to Australia and New Zealand, p. L2
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Summer , winter, and spring schools are held throughout India for the
purpose of 'deepening' declarants in the knowledge of the BahZ'I writings.
Although there is no rigid format to which instructors must adhere, the
following was advised by Shoghi Effendi:

Shoghi Effendi feels that the real purpese of
these Summer Schools is to deepen the knowledge
of the friends. Lectures are very essential

for they give a wonderful picture of the subject
matter, but it is not sufficient to have a
ricture; the friends should deepen their
knowledge and this can be achieved if, together
with lectures, there are study classes and

seminar work carried on by the same lecturer. 1@

Consequently, one of the central aimg of ssasonal schools is to provide
an environment in which believers can both hear and learn the revealed
verses of BahA'u'llih and *Abdu'l-Bahg. D>

Since the advent of mass teaching in Malwa special seasonal schools
have been periodically held in both Ujjain and Indore. The sessions last
from several days to a week, during which fime participants eat, sleen,
and work within the confines of Bah&d'l educational centers.lh Their
formats have usually folleowed the general pattern quoted above;with

15

special emphasis being placed on administrative topics. Furthermore,
much of the work in these schools has been oriented towards oral education,

as the problems of illiteracy often diminish the value of direct scriptural

study.

-

The Baha'i Administrative Order has not only developed educaticnal

12 pand'? News (United States and Csnada)}, 4 63, June, 1932, {West Englewood,

liew Jersey), p. 3

13 'The friends should read the Writings and be able to quote from the
Tablets when discussing subjects pertaining to the Faith.' (Shoghi
Effendi, quoted in Bahf'f News (United States and Canada) %67,
October, 1932, (West Englewood, New Jersey), p. 4)

14 Tn Indore the Teaching Institute grounds are used, and in Ujjain the
Bahi'i center located Jjust outside of the city is utilized.

1 '"The teaching of the Administration is therefore, an indispensable feature
of every Bahd'fl Summer School...' (Shoghi Effendi, quoted in
Directives from the Guardian, p. 66)
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institutions on the regional level in Halwa, it has also sponsorsd the
establishment of village primary schocls. In Malwa ten such schaols are
currently functioning%éand several have been officially recognized by the
Madhya Pradesh District Education Cificer as meeting the government's
requirements for primary schools.lT Five of the schools are located in
Shajapur district; two are situated in both Handsaur and Ratlam districts;
and one 1s located in Ujjain district. Each schocl has a resident Bah&'i
teacher who is suppcrted by the Ujjain Regional Teaching Committee.

The curriculum in the village schools consists of Hindi, mathematics,
and geograprhy-history. In addition, cne period each day is devoted to
Bah&'i education,which generally involves memorizing prayers and learning
about the lives of the central figures of the Faith.

Three of the five 'model village' communities examined in this study

'{ primary schools within their boundaries. The

have functioning Bahi
Manasa school was built in 1968, the same year that villesers in Karahkani
censtructed their school, In Kazed there is no school house {although
merbers of the community have recently been considering the possibility
of building a BahZ'{ bhavan -~ see Chapter 9 ~)}, and cocnsequently classes
are held in the open. In both Richa and Garabeli government schoocls
have been erected, and conseguently there is no real need for Bah&'i
scheols.

The Manasa primary school has twenty-one students, all of whom are

boys ranging in age from four to ten years. Three of the pupils come from

status groups Wwhich have traditionally been classified as 'unclean' and

16

There were at one time close to twenty primary schools functioning in
Malwa villages, but lack of funds and trained teachers has resulfed
in some of them having to be temporarily discontinued.

1T 5eng'1 wews (India) of September - OQctober, 1973 noted that several
additional schools had alsc applied for recognition {p. 10),

i
A
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"untouchable', twe being menmbers of the Balai caste and one coming from
a Chamar family. The remainder of the children are members of the Rajput
caste.

The resident teacher is a Rajpubt who has been in the service of the
Bahd'l Faith for five years. He ceonducts daily classes in all of the
gbove listed sﬁbjects, snd his school is one of those reccgnized by the
Madhya Fradesh BEducational officer as meeting required government
standarads.

In addition to the standard subjects the teacher maintained that some
time each day is relegated for the teaching of Bahd'i prayers, which is
accomplished by means of oral repetition. In this process the teacher
recites & line of verse which is then repeated by the child until he has
mastered the prayer. As a result of this training, fifteen of the pupils
know complete prayers by heart, and many of them can stand and recite
verses without any difficulty.la The instructor also stated that besides
the daily session of verse repetition, lessons relating to the central
Figures of the Faith are periodically presented.

The village school in Karankani has not as yet been recognized by
the Madhya Pradesh government. As in Manasa, the resident teacher is in
the employment of the Uljain Regional Teaching Committee, as is his wife
who alsgo teachez in the school. In addition to his responsibility in
Karankani the teacher reriodically journeys to a nearby village to help

19

direct the activities of a second Bahid'i village school.

'Y school are the same as

The subjects taught in the Karahkani Baha
those taught in Manasa, and like its sister class =mphasis is placed on

teaching children prayvers by means of oral repetition. Consequently,

most all of the twenty children who attend the school know at least one

18 The author witnessed several children recite prayers.

17 His wife's presence in the schocl has allowed him to perform this dual

funetion.
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RahA'i prayer.

The same situation exists in Kascd where apart from the standard

'Y prayers and listen to

curriculun the twenty-three students learn Bahi
stories about the leading figures in BahiZ'f history. Significantly, the

village teacher in Kasod comes from an 'unclean' caste. Although s Ralai

he teaches children from both 'eclean' and 'unclean' caste backgounds, many
of his students being the sons of Rajputs. It should be noted, moreover,
that he is not Qn isolated example of this phenomenon, Tor ameng the ten
village school teachers in Malwa two are Chamars and twe {including the
Xasod lLeacher) share Balai ancestry.

In establishing village schools the Bashad'{ Administrative Order hopes
to accomplizh two things: first, fto help raise the literacy rate in rural
Bahé&'f communities by providing declarants' children with a priﬁary education
and the possibility for Turther advancement; and second, and perhaps more
realistically, to make village children aware of the basic idezls and modes

|

of behavior asscciated with the Bahi'i Faith, with the hope that as they
mature they will be able to assimilate these idesls into their daily life
patterns. As was mentioned earlier, one of the main problems asscciated
with the consclidation plans of the Bah&'l Faith in Malwa has been that
many of the ccncepts and modes of behavior found in its teachings are
culturally alien to rural Hindus. By educating village children from an
early age Bah&'l administrators in Indiz hope %o break down to some extent
this type of cultural alienation, and in so doing, allew for the next
generation of rural Bahad'fs to become more 'deepened' in the ways of the
Faith. In fact, members of the Ujjain Regional Teaching Committee place
much of their faith in Tuture community development in village primary
school~, and conseguently during the the Five-~Year Plan there is hope that
additional schools can be established in Malwa. In this regard, travelling

teachers reported thst many village communities are anxicus to have similar




A Bahg'f village school and class
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institutions established in their villages, but at the present time the
Bah&'l community in India faces the financial problem of trying to
meintain widespread teaching and consolidation activities cn a very
limited budget. If this problem can be eliviated, however, it is
likely that the 1970's will gee further educational actiwvity at the

village level.

The leaders of the Bahi'{ Faith freom Bahid'u'lldh to the Universal
House of Justice have not only placed great emphasis on the importance of
developing comminity education, they have also stressed the necessity of
individual believers becoming actively involved in propaéation efforts.
In this sense the Bah&'f Faith is a proselytizing religion, for it seeks
tc find new converts by means of '‘missicnary' asctivity.

The writings of the Behd'l Faith contain numerocus references to

propagation and proclamation. For example, in Gleanings from the Writings

of Bah4d'u'llidh the following is recorded:

Center your energies in the propagation of the
Faith of God, Whoso is worthy of so high a
calling, let him arise and promote it. Whoso
is unable, it is his duty to appoint him who
will, in his stead, proclaim this Revelation,

whese power hath caused the foundations of the
mightiest structures to guake, every mountain
to be crushed into dust, and every soul to be
dumb founded ., 18

And again,

The Pen of the Most High hath decresd and imposed
upon every one the obligation to teach this Cause...
God will, no doubt, inspire whosoever detacheth
himself from all else but Him, and will cause the
pure waters of wisdem and utterance to gush out and
flow copiously from his heart.l¥

18 Gleanings from the Writings of Bahf'u'lléh, p. 196-197

12 Gleanings frow the Writings of Bah&fu'llf&h, p. 31k




t4bdu'l-Baha, whese entire life was dedicated to teaching the

P

doctrines of his father, and to whom the RBahi'ls of the world turn as their

perfect exemplar, penned the folliowing words in his Tablets of the Divine

Plan:

In brief, I hope you will display in this respect
the greatest effort and magnanimity. It is assured
that you will become assisted and confirmed. A
person declaring the glad tidings of the appearance
cf the realities and significances of the Kingdom
is like untc a farmer who scatters pure seeds in
the rich soil, The spring cloud will pour upen
them the rain of bounty, and unguestionably the
station of the farmer will be raised in the
estimation of the lord of the village, and many
harvests will be gatheyed.=20

He supplemented this statement in a letter to an individual believer when

he wrote:

It seems that thou wast uncertain whether to occupy
thysell in writing or delivering the tidings of the
Cause of God. In these days, to deliver the glad-
tidings 1s the best of all. Open then thy tongue
toc the guidance of the human race on any coccasiocn
that presents itselr.el

Ag recorded in Chapter 1, it was Shoghi Effendi whe personally

crganized and directed Bah&'l propagation plans between the years 1921 and

1957, launching several internationszl campaigns, the most notable of which

was the Ten-Year Crusade. Time and again in his writings the Guardian of

the Bahi'

-

i Paith admonished the believers tc arise and teach the religion

of Bah&Z'u'lléh, For example, in 1930 he wrote:

Indeed to bring this message to mankind in its
darkest hour of need is the paramcunt duty of

every bellever. All the agony, the suffering,
privation and spiritual blindness afflicting

pecple todey evepryvwhere in the world, to a greater
or lesser degree, is hecause they are unaware of,

or indifferent to, the Remedy Gcd has sent them.
Cnly those who are aware of it can carry its healing
knowledge to others, so that each Bah&'l has an
inescapable and sacred duty to perform.22

20 ¢ppdu'1-Bahé, Tablets of the Divine Plan, (Wilmette, Illinois, 1971),

D
21

3435

Tablets of Abdul-Baha Abbas, veol. IT1, p. 321

2

2 Quoted in Directives from the Guardian, p. T4
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In a like manner, upcn its election in 1963 the Universal House of Justice
reiterated that 'The high intensity of teaching activity reached at the end
of the World Crusade, far from slackening, must now Te increased as the
friends everywhere draw cn the vast gpiritual powers released as a result of
the celebration of the Most Great Jubilee and the emergence of the Universal
House of Justice.*23

While the pleas of Baha'i leaders have been consistent, it has only
heen in the last fifteen years that the Bahid'f? Faith has entered into the
arena of mass teaching, and,as we have seen in previous chapters;*ndia
was in the forefrent of such activity. Altheough slow in starting, the
active campaign of village teaching that characterized the 1960‘5 changed
the entire structure of the Indian Baha'{f community. India suddenly
beceme a mass teaching community whose resources were channeled into
programs and campalgns designed to propagate the teachings of the Faith
among the subcontinent's vast rural pepulation.

In Malwa,teaching activities are supervised by the Ujjain Regicnal
Teaching Comnittee. In directing local campaigns the Committee has made
gn effort tc utilize village menpower whenever possible, and as a result
it has organized a corps of travelling village teachers. In Chapter 6
it was noted that one of the functions of travelling teachers in Malwa is
te act as channels of communication between the village communities and
Beha'l sdministrative instituticns, more particularly the Ujjain Regional
Teaching Committee. Their seccnd responsibility is te propagate the
Faith in the rural areas. Concerning this vital functicn the Universal
House of Justice in a letter to all mass teaching national spiritual

assemblies stated the following:

2
3 "Message to national conventions, May 7, 1963', Wellspring of Guidance,
p. 6
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From ameng the believers native to each country,
competent travelling teachers must be selected
and teaching projects worked out. In the words
of our beloved Guardian, commenting upon the
teaching work in Latin America: "Strong and
sustained support should be given to the vitally
needed and meritorious activities started by the
native.,.travelling teachers,...who, as the
mighty task progresses, must increasingly bear
the brunt of responsibility for the propagation
of the Faith in their homelands"2h

In another letter written specifically to the Indian Hational Spiritual
Assembly the Universal House of Justice elaborated on the implementation
of this institution:

.«»the progress and growth of the Cause in India

depend on the services of your own people, and to

this end, a concerted effort should be made to

integrate the friends in India into the work of

the Cause in all its asvects, to agsure universal

participation that will result in winning even

greater viectories for the Cause. In this connection,

vour idea of engaging a nurmber of well trained

travelling teachers in India is, in principle

correct. You have various Teaching Institutes and

a number of devoted, well-informed teachers at your

] . . L 1y
disposal for this service,29
Over the years the BahA'il Adwinistrative Order in India has trained
numerous travelling teachers to carry forth the message of BahA'u'lléh
to the village communities of Malwa. These individuals have come from
local towns and villages, and they have been responsible for bringing many
v - s - - 6 .

of the new declarants into the Bah&'i Faltn.e At the present time there
are thirteen such teachers actively working in the region. All of thenm

have been specially selected by the Ujjain Regional Teaching Committee,

and they have all participated in specific training courses. Among the

2h

'Letter to all national spiritual assemblies engaged in mass teaching,
February 2, 1966', Arise ta Serve, p. 111

2% 1letter to the National Spiritual Assembly of the Bahf'is of India,

February 15, 1968', Arise t¢ Serve, p. 121

26

For example, three of the five 'model village' communities cited in this
study, Richa,Karahkani, and Kasod, were initially contacted by local
travelling teachers,
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communities observed in this study only Richa harbors a travelling
teacher, but Garabeli contains an ex-teacher who was very active during

the initial years of mass teaching in Malwa, and the other three all have

27

resident primary school teachers.
Travelling teachers are supported by Tunds supplied by the Ujjain
Regional Teaching Committee. Each month they receive a given allowance
to help maintain themselves in the field, btut they are not considered
permanent employees of the Bah&'i Faith, =5 Shoghi Effendi considered such
an act tantamount tec having a payed clergy, an institution forbidden by
Beh&'u'llédh,  The Guardian expressed this feeling when Iz wrote:

Likewise travelling teachers should be assisted
financially to carry out "projects" assigned to
them. The friends should not for a moment confuse
this type of support with the creaticn of a paid
clergy. Any Baha'i can, at the discretion of the
K. 5. A. (lational Spiritual Assembly) receive this
necessary assistance and it is clearly understood
it is temporary and only to carry out a specific
plan.

The Universal House of Justice supperted the Guardien's view when in a
letter addressed to all national spiritual zssemblies engaged in mass
teaching they stated:

There is a danger inthis situation which must be
avoided at all costs. Despite the pressing
requirements of the Nine Year Plan, nc Baha'i
teacher anywhere should consider himself as
rermanently employed by the Faith. We do not
have in the Cause of God any paid career open

-

to Bahd'i teachers.eY
As their name implies, travelling teachers traverse the rural areas of

-

Malwa proclaiming the message of the Bah&'1 Faith in towns and villages.

2T Primary school teachers often engage in proclamation activities, but
their essential task is the maintenance of village schocls.
28 'Letter to the National Spiritual Assembly of the BahiA'is of Great
Britain, May 29, 1946', Arise to Serve, p. 108-109

23 'Tetter to all national spiritual assemblies engaged in mass teaching
June 25, 1964', Arise to Serve, p. 108
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They often travel on feoot, as in many areas it is the only suitable mode
ol transportation. The general policy of the Ujjain Regicnal Teaching
Committee has been to instruct teachers to engage in one hour of prayer
before starting on their journey. In addition, although there is no
official method of teaching the Faith, they are encouraged to fcollow
certain procedures which have proved to be helpful in village teaching.

First, and perhaps wost importantly, travelling teachers are reminded
that the most essential element in introducing the Paith to new listeners
is not the knowledge the teacher possesses but his spirit and love for
Bah&'u'lladh. They are instructed to make themselves instrumernts through
which BahA'u'lldh can work. For example, in one training session teachers
were told about an.illiterate village teacher who upon e:stering & rural
community only said the name BahA'u'llah, but he said it with such
sincerity that several members of the village declared. Thus, above all,
teachers are advised to be sincere and loving and not to force the message
upon unwilling listeners.

Cne technigque employed by most travelling teachers in Malwa is to
initially seek out the village headman, This procedure is followed for
several reascons. In the first place, as this individual maintains a
position of traditional authority in the village it is considered a mark
of respect to ask his permission before initiating any teaching activity.
Second, since he often holds great inTluence in the community his
declaration is likely to result in other members of the village taking
interest. Finslly, since the headman generally comes from a 'clean' caste,
by approaching him Bah&'i teachers are not marking themselves as

.. . . . . 30
missionaries who are aiming at converting 'low' caste Hindus.

30 As stated in Chapter 3 this proecedure was adopted in .alwa during the

mid-1960's when it was learnsd that many 'clean' caste Hindus
considered the Bah&'f Faith tc be a religion for 'untouchables'.
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Furthermore, because of the historicael antagonism between Hinduism
and Islam, travelling teachers are advised not to identify the Bahd'f{
Faith with the latter. For example, they are advised not to uge the
phrase 'All&h'u'Abhi'{see Chapter &) in front.of new contacts, as the
Arabic is too easily identified with Isiam. In fact, a number of village
teachers initially refer to Bah&'u'lléh as Bhagaven Baha.Bl In the same
vein, travelling teachers often greet their listeners with the traditional
greeting'Jay Jay Rama'. Moreover, as discussed in Chapter 7, Bahid'u'llén

is spcken of in terms of the avatara tradition, and in many instances

passages from the Ramayana and Bhezavad GIte are used to exemplify the

32

ideals of the Bah&'{ Faith.
Propagation campaigns in Malwa are often stimulated by teaching

conferences. On these occasions Bah&'l teachers from throughout the region
gather for two or three day sessions during which time they prepare themselves
both mentally and spiritually for the tasks they are called on to accomplish.
As was ncted earlier in this chapter, conferences are often visited by
important Bahd'{ perscnalities who address the assembled group concerning
the import of mass teaching.  For example, Hand of the Cause Rihiyyih Enfnun
spocke at numerous teaching conferences during her 1964 trip to the
subcontinent. At one conference held in Indore she told the Baha'i
teachers that:

.»+.a Bahd'i teacher should be so dedicated to the

Cause that neo obstacles could dishearten him, his

heart must be overflowing with love for all humanity

and he must be absolutely assured of Bahd'u'llaéh's
guidance and protection. 33

3lBemoving the cultural connoctations, the two have basically the same
meaning. :
32For example, one teacher declared that he often identified Bah&'u'lléh's
exhortation: 'My first counsel is this: Possess a pure, kindly and
radiant heart, that thine may be & soverelgnty ancient, imperishable
and everlasting.' with Rama's claim: 'I accept the man with the
pure heart; I don't accept the man with the impure heart.'

K%mmywaﬁsp.SS
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During the last few years teaching activity in Malwa has not been as
intense as it was in the early and mid-1960's. Thiz is primarily due to
the fact that much of the movemnent's energy in recent years has been
directed towards consclidation programs. However, the Universal House of
Justice's new Five~Year Plan calls for an increase in the number of local
spiritual assemblies in India from the current number of h,369 to 7,000
by the year 1979, Conseguently, one can assume that teaching activity
will cnce again be accelerated. In directing the new campaign Bahi'i
administrative institutions in India will be guided by the closing words
cf the new Ilan:

As the old order gives way to the new, the

changes which must take place in human affairs

are such to stagger the imagination. This is

the opportunity for the hosts of the Lord.
Undismayed and undeterred by the wreckage of
"long-cherished ideals and time-honoured
institutions", now beingz "swept awasy and relegated
to the limbe of obsclescent and forgotten dcetrines",
the world community of BshA'is wmust surge forward
eagerly, and with ever-increasing energy, to build
those new, God-given institutions from which will
he diffused the light of ths holy principles and
teachings sent down by God in this day for the
salvation of all mankind.3W '

3k

Five-Year Plan for the Bahf'is of India, psge numbers not listed.




Chapter 12 Conclusion

It is now Time to draw together the various pieces of informaticn
presented in the body of this study and attempt to make some comprehensive
statements about the role of the Bahi'i Faith in Malwa. In the process
two fundamental Questions must be answered: first, what are the movement's
primary teaching objectives and consequential methods of approach; and
second, what functions do its institutions perform in the contemporary
village social system? The first theme will inveolve looking at several
additional questions regarding the Faith's evolution from a Persian
sectarian movement into a universal religion and the resulting effects this
development has had on its relationship with Hinduism, while the second
will include both an examination of the reasons why Malwa villagers are
declaring their belief in Bah&'il doctrines and an analysis of the present
state of Bahd'i Institutions in the five 'model village' communities,
Regarding the second theme, the author is not in a position to make
finglized conclusions, As has been mentioned several times throughout the
gtudy, the amount of first hand observational data he was able to gather in
the village communities was 1imiteﬁ by the official restrictions placed
upon him, and consequently, although some examples of Bahi&'l activities in
the 'model villages' were personally observed, additional information had
to be obtained from Bah&d'if administrators and village teachers. Yet, while
for the present finalized conclusions cen not be drawn, the author's
knowledge of the movement's doctrines and teaching methods when combined
with both the data received from informants and his own personal observations
allows him, he believes, to make educated speculations as to the current
condition of Bahid'f institutions in these communities, and consequently,

although the primary purpose of the present study has been to examine the
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doctrinal and ingtituticnal components of the Bahd'fl Faith in the light
of how they are being taught in a specific cultural environment - the
'model village' data bteing primarily supplementary informaticon designed to
give the work's abstractions scme basis in reality - some remarks regarding

their actualization in the rural communities will be attempted.

21

In one sense the Baha'i Faith can be interpreted as a response to the
world's growing awareness of the oneness of the human experience. The
collision of worlds that accelerated with the Crusades during the middle
ages and has in the last two centuries intensified to ever increasing

egrees 1s shattering, admittedly not without a struggle, the ideal of
cultural exclusiveness. Mankind is slowly coming to the realization that
cultural forms are only outward expressions and that the human experience

of greater structural significance

which lies behind them is ¢ . in 1ts rmresent form the
Bah&d'f Faith embodies this ideal. Its orientation is religious; that is,
it seeks to explain the oneness of the human experience in terms of the
Sacred -~ all men are created and sustained by one transcendent and
omnipotent reality which has revealed itself through numerous manifestaticns
who have in turn been the inspiration for the development of the world's
great religions. The forms and symbolic modes of expression these
religions have assumed have varied according to the environment and cultural
wilieu in which they have developed, but the essential experience they
engender - that of man confronting the Sacred - is universal. It is this
last point that makes the Bahid'l Faith world embracing in scope, for
numerous religions have claimed that there 1s only one God and that mankind
is His creaticn, but the former goes a step further and claims that all of

the world's major religious traditions spring from the Sacred; a Hindu

confronting the Divine through the cultural vehicle of Hinduism has had
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Just as valid and real experience as the Christian encountering the Holy
through Christ or the Huslim experiencing the Word of God through Huhammad.

If a universal cutlook characterizes the Faith's contemporary attitude
towards other religious traditions, has this position resulted from an
evolutionary process within the movement itself, or have such ideas existed
from the early days of the religion's founding? E. G. Browne, who was
studying the Bahd'l Faith at & time when it was just beginning to develop
into an international movement, felt that the religion had undergone great
changes since the time of the Bab. Ag he wrote in the introduction to

his translation of The Térikh-i-Jadid:

At the present day, therefore, the vast majority of
Bébis are Behd'is, whose doctrines, sentiments, and
ideals are already far removed from those of the
primitive B&bis or modern Ezelis. No sconer wes

Behd {(Raha'u'lldh) firmly established in his authority
than he began to make free use of the privilege accorded
by the B&b to "Him whom God shall manifest" to abrogate,
change, cancel, and develop earlier doctrines. His
chief aim seems to have been to introduce a more settled
order, to discourage speculation, to direct the
attention of his followers to practical reforms pursued
in a prudent and uncobtrusive fashion, to exalt ethics

at the expense of metaphysics, to check mysticism, to
conciliate existing authorities, including even the Shéh
of Persia, the Nero of the Biabi Faith, to abolish
useless, unpractical and irksome regulations and
restrictions, and, in general, to adapt the religion at
the head of which he now found himself to the ordinary
exigencies of life, and to render it more capable of
becoming, what he intended to make it, a universal
systen suitable to all mankind.l

At & later date {December, 1917) Browne felt that Bah&'i doctrine had been
influenced by its intrcducticn in the United States to varicus international,
pacifist, and feminist movemen‘ts.2 Consequently, Browne implied that both
Bahd'u'lldh and ‘Abdu'l-Bahéd had adapted the original teachings of the Bab
to suit an internationzal audience.

(4

The official vposition of the Bzhd'i Falth is that Bah&'u'lldh was given

1 E, G. Browne, Introduction to The Té&rikh-i-Jadid, p. xxiv-uxv

2 E. G. Browne, Introduction to Materials for the Study of the Babl Religion,

D. Xix




the right as 'Him whom God shall manifest' to abrogate many of the laws

and teachings of the B&b. HMoreover, it is held that the young Siyyid's
teachings were designed to be enforced only for a short transitional period
between his own revelation and that of Bahi'u'll&h.  Accordingly, it is
the latter who is seen to be the true formulator of the Bahi'f Faith's
'world view', while the former, although considered a manifestation of God,
is viewed more as Bah&dfu'll&h's forerunner? a position not far removed
from Browne's interpretation. FParthermore, Bahfi'is maintain that the
movement's evolution into a world religion was unot the result of his
successors (*Abdu'l-Bahi and Shoghi Effendi) manipulating his teachings

to suit an international audience. Rather, these individuals are seen to
be the instruments who constructed the superstructure Bah&'u'llih had
envisioned.

Regardless of whether BghA'u'll&h's successors were only bringing to
fruition the prophet's original vision or were chartering the movement in
new directions as determined by their cwn interpretive creativity, there is
no deoubt that under the leadership of *Abdu'l-~Bahf and Shoghi Effendi the
Bah&ad'i Faith broke loose from ite Persian moorings and began to take on
universal significance,. There is no need to reiterate the details of this
transformation., Rather, from the point of view of the present study one
specific development is particularly significant, and that is ‘Abdu’l-Bahd
and Shoghi Effendi's interpretation that Bah&d'u'llédh had included among
God's messengers the Indian figures of K¥§pa and the RBuddha. By stating
that these figpures wvere manifestations of God, the Baha'i leaders were
breaking down barriers which had separated the orthodox Judeo~Christian-
Islamic tradition from the religions of India, as the former have tended to

view Buddhism and Hinduism as at best misguided religions.  Thus,

-

3 Shoghi Effendi, God Passes By, p. 98

b Shoghi Effendi, The Promiged Day Is Come, p. 122




313

tAbdu'l~Bahi and Shoghl Effendi must be looked upon as playing leading roles
in the adaption of Bah&'u'lléh's principle of the oneness of religion to the
specifics of the Indian cultural environment, an adaption which at a later
date would be refined and develcped by Bahid'l administrative instituticns

in the subcontinent. It is fair to say, therefore, that while Bahd'u'llih
may have had the vision of a universal faith, it has been his successors
who have enabled this vision to become a reality, and it is in this sense
that one can speak of the evolution of the Bahd'i Paith from a Persian
sectarian movement to a world religion.

The Bah&a'i Faith, however, is not merely interested in proclaiming
the oneness of the religious experience. If this were the case, like the
Theosophical Society or other liberal religicus organizations it would be
satisfied with working for toleration between the various religions of the
world. Instead, as this study indicates, Bahia'{ teachers are actively
involved in converting people to their cause and subsequently educating
them within a framework of specifically designated socio-religious
institutions. In carrying out these activities, what, we might ask, are
the movement's fundamentzl objectives, and morecver, what are the
gssumptions that lie behind them?

It has already been suggested that the Bah&'Y Faith can be interpreted
as a religious response to a unifying world. In this type of
interpretation the international structure that the Faith embodies would be
seen to have been the formulation of a charismatic individual ~ who like all
visicnaries was ahead of the majority of his contemporaries in realizing
the realities of the new world. However, cne must remember that in the
eyes of the cherismatic formulator he was not reacting to a historical
situation - he was creating it. Bahd'u'll4h claimed to be a manifestation
of the Sacred; he was the instrument through whom God would accomplish

his preordained plan for man and civilization, a plan which began with
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Adam5 and would culminate with the establishment of 'The Most Great Peace',
Hence, from the peint of view of the Bahd'{f Faith the religion of
BahAd'u'lléh is the cause of, and not the response to a unifying world, and
consequently while Bahid'i teachings espouse the historical valldity of
other religious traditions, they alsc claim that these movements were
preliminary steps in the evolution of a world civilization whose religious
base will be the revelstion of Bahf'u'lldh, This point is important, for
it 1s the conviction that they are building 'God's Kingdom on Esrth' that
sustains Baha'{ teachers both in India and other countries around the world.

The Bah&d'i Faith's conversion objectives are also influenced by a sense
of the apocolyptic. Within Bahd'f writings there are several references
to a 'catastrophe' thet is following mankind. For example, Bahi'u'lléh
WArns:

0 YE PECFLES OF THE WORLD!

Know verily that an unforeseen calamity is following
you and that grevious retribution awaiteth you,6

Shoghi Effendi reiterated Bahd'u'lléh's admonition in the following words:

That the forces of a world catastrophe can alone
precipitate such a new phase of human thought is,
alas, becoming increasingly apparent. That nothing
short of the fire of a severe ordeal, unparalleled
in its intensity, can fuse and weld the discordant
entities that constitute the elements of present-day
civilization, into the integral components of the
world commonwealth of the future, iIs a truth which
future events will increasingly demonstrate.|

There is, conseguently, a sense of urgency in the Bah&'f world to lay an
institutional groundwork capable of surviving the calamitous machinations
of a strife-torn humanity. In fact, it is this sense of urgency that has
precipitated the mass teaching and consolidation campaigns in India. Hand

of the Cause RGnIFyih Khénum expressed this feeling during her trip to the

5

Adam symbolizes the first manifestation of God.

6 Bah&'u'lléh, The Hidden Words, p. 4k

7 Shoghi Effendi, The World Crder of Bahd'u'llfh, p. L6
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subcontinent in 106k

The destiny of the human race is to accept
Bah&'u'lldh, we know that as Bahd'is. How, it has
to start sometime and it is a little late in
starting, because this Cause is over 120 years old
and we are only beginning to get the entrance of
people by troops inte the Faith. We must not say
this is too scon, we must sey this is too late.

We are in a hurry. We have lost a hundred years
of the Bah&A'i cycle. We want it to go faster every
day, no matter what kind of problems arise from its
going raster.8

Hence, the teaching and consclidation work presently being carried out in
India is a reflecticn of the Bahd'f Faiih's suppositicn that the old world
order is soon to be rolled up and a new cne laid out in its stead, and it
is only in light of this belief that the movement's policies in rural Malwa

can be fully understocd.

-

The primery cbjective of the Bahi'il Faith, therefore, is to create =
new world social crder whose values and sccio~religious institutions will
be based on the teachings of Bahf'u'lléh, and as a result its teachers are
currently engaged in promoting an active international propagation campaign.
In the process they employ a culturally adaptive teaching technique whereby
Bahf'w'll8h is presented as being the fulfillment of the latter-day
prephecies of the world's various religious traditions. In India this has
meant that Bahé'u'lléh has been identified with the avatara doctrine,

primarily as it is formulated in the Bhagavad Gita. 7t would be wrong,

however, to suppose that the purpose of employing a culturally adaptive
teaching technique in Malwa is to absorb Hindu elements into its mainstream
and thereby facilitate religious understanding. In fact, one of the most

4 L] 3 - F- B S A "
common misunderstandings concerning the Bah&'l Faith's approach to other

8
Nakhjavani, p. 27-28



religious traditions is that it is eclectic in nature. In truth, the
Faith's teachers use this technigue solely as a means of identifying the
movement 's teachings with traditicnal eschiatological expectations. They
do not compromise these teachings with those of Hinduism or any other
religion but use traditional conceptual frameworks to construct crosse-
cultural bridges? Thus, by speaking of Bah&'u'llé&h as an avatara Bah&'i
teachers allow Hindus to understand his prophetic claims in terms of their
own culturally derived conceptual constructs, but they do not adopt the
various formulations the Hindu mind has built around these constructs.
Consequently, although the Bahd'i Faith claims to be the fulfillment of
the avatara tradition, it alsc asserts that its own doctrines are the true
expression of traditional expectations and that the numerous doctrines which
have been built up around the avatara concept are extraneous accumulations
of man-made ideologies, Therefore, the main purpose behind the movement's
use of a culturally adaptive teaching technigue in Malwa is to establish
a meaningful channel of communication through which {ts own teachings can
be introduced and implemented.

As mentioned in Chapter 7, when joining the Bah&'f Faith Hindus are
not made to renounce Hinduism. At first glance this policy seems to be in
conflict with the one stated above. On the ore hand, the Bah&'{ Faith does
not compromise its own teachings with those of contemporary Hinduism, and
yet converts are not made to rencunce this heritsage. How are these
positions reconciled?

The apparent conflict is resolved by the movement's teachers
identifying it as the renewal of true Hinduism.  Reference was made in

Chapter 7 to the fact that Hindus believe they are living in the kali-yuga,

a time of religicus decline, The BahA'f position is similar in that it

9 Thus in terms of its presentation in Malwa the movement has taken on a
Vaisnavite coloring, as is reflected in the numerous allusions made
to this sect's religious concepts and symbols.



portrays contemporary religion as diluted by man-made trappings.

[

Accordingly, Bah&'il teachers refer to Bahd'u'llédh's doctrines as being the
essence of pure religion, and conseguently Hindus are not asked to negate
their heritage but find its fulfillment in the Bahd'i Faith, This type

of teaching approach, however, presupposes the need for educational follov-
Up. A villager whose patterns of behavior have been determined by a
traditional set of values will not likely be able to conform to new
standards withogt some degree of organized reinforcement, and it is for this

reason that the Bahd'i Administrative Crder has organized consolidation

programs in Malwa.

-

The consolidation or 'deepening' activities of the Bahad'i Faith in
Malwa are under the direction of the Ujjain Regional Teaching Committee.
As was stated earlier, the Committee's lack of resources and manpower has
meant that in approaching this assignment it has had to concentrate its
efforts on trying to ‘'deepen' a limited number of declarants who can in turn
help promote the movement's teachings in the rural areas. The result of
this approach has been that institutional development has been primarily
limited to a number of 'model village' communities, while the majority of
communities in rural Malwa have not advanced beyond the level of
ideological acceptance of Bah&'l doctrine.

Even in the ‘'model villages', however, the educationzl activities of
the Bahf'f Faith have been characterized by their sense of gradualism,
4s all of the chapters in Part III indicate, the Bahid'i Administrative Order
in India has not tried to overwhelm new declarants by introducing the
entire galaxy of BahA'i laws, ordinances, and institutions into village life.

Rather, it has concentrated on trying to establish a basic institutional

framework within which change can begin to take place -the various
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institutions examined in this study being the building bleocks in this
process. Morecover, in introducing these institutions into 'model village!
commmities the Bzh&'i Administrative Crder has not tried to influence
direct change in conventional sccial situations. While declarants are
urged to put the teachings of Bah&d'u'llah into practice in their daily lives,
there has been no active attempt made to change traditional medes of behavior
outside of Bah&'l institutions, and conseguently most of the declarants
in the five communities examined in this study still function within the
Hindu ritual idiom.
In order to fully understand this 'indirect' approach to consolidstion

it must be kept in mind that the Bahd'i outlook assumes the eventual
collapse of present world social structures. According to the Bahd'f{ view,
as the world continues to move towards internationalism its various
traditional social systems will to ever-increasing degrees be unable to cope
with the new problems that arise. This view was poignantly stated by
Shoghi Effendi when he wrote:

The whole world, wherever and however we survey it,

offers us the sad and pitiful spectacle of a vast,

an enfeebled, and moribund organism, which is being

torn politically and strangulated economically by
forces it has ceased either to control or comprehend.

10

Thus, the Faith's leaders assume that radical change will he the order of
the day and that the movement does not so much have to enreznder change as

be gble to provide doctrines and institutions that can cope with it.
Accordiﬁgly, Rah&'? administrative institutions in India are not interested
in using their efforts to tear down & system which they feel will eventually
collapse of its own weight. Rather, they are trying to construct the
foundations of a new socio-religious system whose institutions will provide

declarants with alternative frames of reference in which to participate as

the old system continues to become disfunctional to the modern world. In

10 Shoghi Effendi, The World Order of Bahf'u'llén, p. 188
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fact, the Administrative Order's entire program of developing a small number
of 'model village' ccrmunities ~ a policy which at first glance might appear
to be insignificant in terms of the amount of behavioral change it can
induce - must be understocd in terms of this futuristic ocutlock. To
Bah&'is the continual breskdown of the world's social systems makes it
imperative that people are at least made aware of the alternatives that the
Bahd'i PFaith offers, and therefore it is the feeling of BahiA'i administrators
in India that if a framewvork of Bah&'i community 1life can be established,
even on g limited scale, in a number of key village communities, the time
will come when large numbers of declarants will be able to be brought intoe
active participation in Bahi'i institutions.

Seen in this light the current consolidation policy seems to be
rezlistic in approach, Denmanding sudden and thorcough change or directly
attacking traditional institutions in their conventional setting would no
doubt result in a backlash that might remove the Bahd'i Faith f'rom the
villages altogether. Instead, by copting for a policy of gradual
resocialization the Bahi'f{ Administrative Order has placed its faith in the

power of the Bah&'l message and its implications for the future, 1t

From what we know of the Bah&'i Faith's beliefs, socilal principles, and

1t The philoscphy behind this approach is one which asserts that as new

declarants begin to gain a deeper understanding of Bah&'T principles
and the implications they hold for their daily lives significant
changes will begin to occur in their overall patterns of behavior.
Indeed this was the pesition expounded by Shoghi Effendi in the
following statement recorded by his secretary: ‘'He fully appreciates
the fact that believers are still scomewhat attatched to the different
cults from which they have come; this is a problem which always faces
the Faith in a new regicn; it existed a long time in America, and
seens part of the growth of the Cause. He feels your Assembly can
afford to be patient with the friends, while at the same time
cducating them into a deeper wnderstanding of the Cause. As their
awareness of the true significance of Baha'u'llah grows, they will
become weaned from the 0ld ideas and give full allesiance to His
teachings.' ('Letter to the National Spiritual Assembly of the Bahi&'is
of South America, June 30, 1952', Arise to Serve, D. 79)
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teaching and consolidation technigues, what kind of speculations can be made
as to why a substantisl number of Malwa villagers have declared their belief
in Baha'u'llah?

It seems gpparent that one of the reasons villagers have declared
themselves followers of Bsh&'u'lléh is that for many of them the Bahd'I Faith
offers a means by Which they can raise their own self-esteem. Here
reference is made tco the large number of 'unclean' and 'untouchable' caste
members who have reportedly enrolled in the Faith. In this regard, the
Bah&4'i principle of the cneness of mankind is very significant. 'Low caste
Hindus are naturally attracted to a movement which preaches the eguality
of believers and the elimination of status group segregation. Thus, an
cverriding causal factor in the great rise of declaraticons in Malwa in
recent years must be the egalitarian ideals that the Faith enshrines.
However, this factor alone does not provide a complete explanation. If the
ideal of social equality were the only issue involved one would expect that
most 'unclean' and 'untcuchable! Hindus would have converted to one of the
gseveral ‘egalitarian' religions which have Tound their way toc the
subcontinent over the centuries. Moreover, as the statistics from the five
communities cited in this study indicate, a number of 'clean' caste members
have alsc declared their belief in Bah&'u'll&h.  Therefore, there must be
additional variables iﬁfluenciné villagers' decisions,

Another factor which must be considered is the movement's attitude
towards Hinduism.  Although this attitude is not eclectic in formulaticn,
it is still syncretic, in that it does not disdain what it considers to be
"true’ Hinduism but rather exalts it to a position of equality among the
world's great religious traditicns. Consequently, when a Hindu declares
his belief in Bahid'u'lléh he does not do so at a cost to his own psycho-
cultural identification. Cne of the main reasons that 'low' caste Hindus

have not converted eén masse to cther religions is because in the process
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they are reguired to denounce their Hindu heritage. On the other hand, by

declaring themselves followers of Bahd'u'lléah Hindus of any caste background
are not cutting their religio-cultural rcots but proclaiming their belief

in pure religicn as revealed by the vugavatara, a position which allows them
to remain within the Hindu fold and protects them from being labled convertss
to a 'foreign' religion.

Here a point haes been touched on which at first glance might seem to be
a case of hair splitting. Is there really a great deal of difference, one
might ask, between & religion which proclaims certain socio-religious
doctrines independently of the Hindu traditicn (for example, Christianity
or Islém) and ancther religion which preaches similar ideals but dces so
in the framework of the Hindu traditicn? The author feels that there is
a difference, and that an awareness of this distinction and its ramifications
when combined with an understanding of the Bahd'{ policy of not directly
attacking the conventicnal social system gives one a better insight into
why Hindus are declaring their belief in Bsh&d'u'lléh.

It has already been stated {Chapter 7) that as a socio-religious
organism Hinduism allows its adherents a great deal of flexibility in terms
of their ccneeptualizaticn of the Sacred. In this vein, socially
acceptable action has always been considered more important than metaphysical
speculation. However, in order to truly grasp what it means to be a Hindu,
one must take a further step and say that beycnd the acceptance of any
particular doctrine or adherence to certain patterns of behavior, being a
Hindu means identifying oneself with a specific cultural tradition. Thus
the historian A. L. Basham defines a Hindu as '...a man who chiefly bases
his beliefs and wgy of life on the complex system of faith and practice which
has grown up organically in the Indian sub-continent over a period of at

least three m.illennia.'l2 Tt is this intangible 'feeling' of belonging,

1e A, L. Basham, 'Hinduism', The Concise Fncyclopedia of Living Faiths, ed.

by R. C. Zaehner, (London, 1959), p. 225
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which can not always be put into specific categorical frames of reference,
either doctrinal or behavioral, that lies at the base of a Hindu's self-
identity. Conseguently, one may not only held diverse theological opinions
but alsc, as is the case with adherents of many bhakti sects, follow
unconventional patterns of behavior and still be considered a Hindu, whereas
if an individual were to convert to Islém, regardless of the similarities
that might exist between the doctrines and patterns of behavior to which he
would adhere as & result of such a conversion and the dcetrines and patterns
of behavior ascribed to by certain unconventiocnal bhakti sects, he would

no longer be considered a Hindu, for in claiming himself a Muslim he would
have denied his own cultursl tradition.

By presenting Bah&'u'llih as an avatira who has come to revitalize
Hinduism as well as the other religions of the world Bshi'f teachers do not
put a new declarant in the position of having to deny his cultural heritage,
and in effect he can psychologically remain a Hindu, as BahAd'u'll&h is not
only the return of Christ and the 'Most Great Announcement' but the
'Tmmaculate Manifestation of Krishna'. Therefore, it is the author's
contention that although the Bahid'i Faith is a universal religion, in the
eyes of many of its declarants in Malwa the movement would probably be more
closely identified with what he has termed the bhakti tradition. As
mentioned in Chapter 9, bhakti movements have often coffered alternative
systems of metaphysical conceptuslization (often strongly monotheistic) and
provided frameworks for 'deviant' behavior, but they have not dencunced the
Hindu cultural heritage, both of which are characteristic of the cperating
procedures of the Bsh&'i Falth in Malwa. This contention seewms even more
plausible when it is remembered that to this day BahZ'{ teachers have not
actively tried to tear down or attack traditional village institutions but

have concentrated on developing independent frames of reference in which

the movement's ideals can be outwardly manifested. Consequently, it may
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well bte the bhakti style of approach in contrast to the cultural militancy
of Islém or Christianity that has been partially responsible for many
villagers declaring themselves followers of Bah&d'u'lldh.

Another variable which must De weighed when considering this question
is the overall pattern of social conflict that is becoming more characteristic
of Indian society as it tries to adjust to the influences of modernism.

As was noted in Chapter L4, this clash of values has been felt in the rural
areas as well as within the urban centers, and consequently villagers are
continually confronted by the forces of & changing world - ranging in scope
from the more subtle effects of inereased technological development to the
more overt manifestations of political activism - to which they must try
and adjust. This is especially true of younger individuals who are less
able to hide in the shadows of tradition. Seen in this 1light, the Bah&'fy
Faith may well offer the younger generation of villagers (there are
apparently a large number enrolled in Malwa) a synthesis between the past
and the future. On the one hand, the Bahad'i Faith supposes many of the
principles that are part and parcel of contemporary sociad idealism,
particularly the concept of human equality, yet it still preaches the
necessity of maintaining the religious element as a vital dimension of the
human experience. Thus, tc many declarants the movement might represent
a means of alleviating the psychological conflicts engendered by the
collision of traditional and modern worlds.

In summation, given the Bahid'i attitude towards Hinduism, the Hindu
ideal of cultural identity, and the changing social scene in contemporary
India, it is safe to posit that many people in rural HMalwa are declaring
their belief in Bahi'u'll4h because such @ declaration allows them to
express in a culturally acceptable way their soclo~religious attitudes and
feelings, many of which are in conflict with traditional ideals, without
having to actively negate in word or deed either their cultural heritage

or the traditional power structure,
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It has already been suggéstéd that the activities of thé Bah&'1 Faith
should be viewed in terms of the movement's futuristic visicn.

Nevertheless, the contemporary situation can not be completely ignored, and
it would be helpful, therefore, if some general statements concerning the
present state of Bah&'il institutions in the 'model village' communities
could be made.,

Looking at the assumptions which underlie Bah&'i beliefs and values
in light of the corresponding assumptions of popular Hinduism it is apparent
that the former would be essentially at variance with the latter. The
core of Bahid'i metaphysical doctrine, the indivisibility of the Sacred, is
& casge in point.  Although monotheism is by no means alien to Hindu thought,
even on the popular level, its formulation whereby the One Supreme Force
is seen to have numerous forms, is basically at odds with the Baha'fq
conception of the Sacred as a transcendent and cmnipotent God.  More
importantly, the resulting social manifestations of this difference pose
points of conflict. The stratification of the Sacred in Hinduism provides
a theological base for status group stratification in the profane sphere
as 1s borne out by the fact that different status groups have different
primary deities, whereas the strong emphasis placed on the unity of the God-
head in the Bah&'i Faith results in a similar emphasis being applied to the
temporal world where normatively all men worship one Creator as brothers.

Tn a similar fashion, the various Bah&'i socio-religicus institutions
discussed in this work would theoretically conflict with those of the
traditional system. The institutions of the Nineteen-Day Feast and the
various holy day observances which stress knowledge of the revealed word and
are lacking in religio-dramatic asctivity are at variance with traditional
ritualistic and ceremonial institutions whose basic structures and modes
of operation revolve around this type of symbolic performance. Furthermore,

the Bahid'i abandcrment of a religicus functionary who presides over
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devotional activity challenges the traditional assumption which holds that
in order for rituals to be sanctified they must be officiated by a Brahmag
or other 'clean' caste priest. Even the institutions of the Local
Spiritual Assembly and community consultation are largely at variance , for
although democratic ideals and institutions have become part of contemporary
village life, they are still at odds with traditional leadership patterns.

Given the theoretical divergence between the two systems one would
expect that the role of Bahd'i doctrines and institutions in the 'model
village' communities would be primarily dysfunctional in nature, and as a
result they would either clash with traditional institutions or be isclated
from them, From the information the author was able to obtain it would
seem that the latter situation is the more prevalent one. The traditional
social structure does not seem to have reacted adversely to the introduction
of BahA'il institutions into village life but to have set them off as
distinet religious phenomena. Here two important factors come into play.
The first - to which the author has already made numerocus references -~ is
the Bahﬁ'i‘approach of not directly attacking the traditional system, while
the second is related to Hinduism's ability as a social organism to
categorize and isolate 'deviant' behavior.

The Bah&'l Administrative Order's policy of gradually introducing
Bah&'{ values and principles into village life and thereby not forcing new
declarants to violate conventional mores has resulted in Bah&a'i village
institutions not being strong enough to offer a viable social alternative
to traditional institutions, and consequently at the present time the
movement does not present a threat to the existing social structure.

As the examples cited in the body of this work demonstrate, Bah&d'i
institutions are still in the formative stages of development. While
devotional and administrative meetings are held in the name of the

ngayatgra they are not reflections of Bah&4'il norms: feasts and holy day
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observances are generally short In duration and centered around 'deepened’
believers; locsl spiritual assembly meetings are irregular and dominated
by specific individuals; and community consultaticon is infrequent. This
is not to say, however, that by following a policy of gradualism the
Bak4'{! Administrative Order in India has made a conscicus effort to retard
Bah& '] institutionzl development. Perhaps by following a more stringent
policy whereby all declarants would be required to rencunce old patterns
of behavior.and adhere to the letter of the law regarding participation
in Bah&'f institutions a greater degree of structural development might
already have tsken place in the 'model village' communities, but the number
of persons accepting BahA'l doctrines and participating in Baha'{
activities would be greatly reduced, as the Baha'{ Faith would most likely
be labeled a hostile religion. As it is, with Bah&'{ dinstitutions
reflecting little more than a basic framework of 'religious' activity,
Bahi'i teachers can continue to educate new declarants in the application
of the Faith's principles and at the same time be tolerated by the
traditional social system, a suppesition which leads fto the next point,
namely, Hinduism's ability tocompartmentalize 'deviant' behavior.

Although the Indian social system is often regarded as a fortress of
conservatism, historically one of its great strengths has been its ability
to adapt to certain socio-religicus challenges by channeling 'deviant'
behavior into specific sociological frames of reference. Thus, the system
has created institutional safety valves within which unconventional
activity can menifest itself without becowing a threat to soclety at large.
These safety valves apply not only to challenges from outside the Hindu
f0ld but to innovative developments within Hinduism as well. The former
has resulted in the creation of specific non-Hindu castesj,'3 while the latter

has produced not only a great range of Hindu castes and subcastes whose

13 See Ghaus Ansari, Muslim Caste in Uttar Pradesh, {Lucknow, 1960).
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rules of dharma often vary but the previcusly menticned bhakti sects.

One scholar has gone as far as tc say that the adaptive response has been

the primary means by which Indian Civilization has dealt with change

throughout the ages.lh A striking example on the personal level of this

type of compartmental mentality is an account reported by J. Michael Mahar

of an elderly Rajput who had kept a Chamar mistress for twenty years.

*When asked to explain how he reconciled this liason with his guite orthodox

views on pollating powers of Untouchables, the gentleman replied that he

felt no gqualms as he had never accepted as much as a glass of water from

her hands.l5
In terms of the Bah&'i Faith, then, it would appear that the village

social system has been able to compartmentalize it as a specific 'religious'

rhenomenon, which although essentially gysfunctionsl in nature, can still be

accomodated within its spectrum.l

Given the present state of Bahf'i institutional develcpment in rural
Malwa and the nature of the movement's role in village life, what are its
prospects for future development?

In many ways the position of the Baha'l Faith in rural Malwa seems
precarious. On the one hand, if it hastens its inmstitutional development
in the village comnunities with the result that its adherents begin to

cultivate new modes of behavior at a cost to their traditicnal roles, the

1k

S. H. Eisenstadt, 'Some Remarks on Patterns of Change in Traditional and
Hodern India', Chanze and Continuity in India's Villages, p. 24

15 J. Michael Mahar, 'Agents of Dharma in a Horth Indian Village', The
Untouchables in Contemporary India, p. 18
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Again the author can not help but compare this phenomenon with the
role of many Hindu bhakti movements which often provide for 'deviant'
soclo-religicus kehavior.



movement may find that its present harmonious relationship with the

village social system could well change, and that a type of backlash reaction
might set in. Were this to happen, the Faith might even meet the fate

that other socic-religicus movements have met, namely, belng categorized as

a specific caste. This would wmean that in order tc declare their belief

in Beh&'u'llah or participate in Bahi'i activities individuals would have

to change status group identification%T a predicament that would no doubt
greatly re&uce its foliowing as well as nullify its potential Tor acting as

a vehicle of crosg-caste intersction. On the other hand, if Bah&'q
institutions in the ‘'model village' communities remasin static and do not

s

develop beyond their present state of reflecting little more than a

structural outline of Baha'

{ community 1life there dces not seem much hope
for them becoming strong enough to influence significant behavioral change,
and consequently the Bahid'f movement in the rural aress will remain
primarily an ideological set of beliefs with little basis in social reality.
It seems, therefore, that Rah&'I administrators and teachers in
Malws must tread the thin line of continuing to structurally strengthen
the 'model village' communities without alienating the movement Trom the
traditional social structure. While it remalins g ‘religious' phencmenon
the Bah&'i Faith will probably be free from direct antagonism, but should
any great shift in declarants' conventional patterns of behavior take place
a defensive reaction might well set in. IT, however, the movement is
able to maintain a balance betwesn these two poles, a condition which would
seem to necessitate a continuation of the pelicy of gradual resocialization,
its prospects for future development appear to be favorable, as the forces

of change that are sweeping ascross India will continue to give rise to the

17

If this type of reaction were to set in, non-Bahid'l members of a given
caste mieht refuse to marry or dine with Bahf'i menbers of that caste,
a situaticon which would mesn that Bahd'{ members would either have to
reject the Bahid'f Faith or be forced to inter-marry and accept the
same commensal status, thus forming a new caste.
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demand Tor alternative social, religious, and political responses, and the
Bah&d'i ideal of combining religicus elements with progressive socio-
political concepts seems to be a realistic option. Consequently, the hope
of the Bahi'{ Faith in Malwa lies in the future. In fact, it is fair to
say that the movement has staked its future in India on the belief that
the new world will demand an alternative sccio-religious structure, Faor

the present it is determined to build.
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Appendix A

Tslém is divided into over seventy-two sects. The two major divisions,
however, are known as Sunni and ghf‘ah, and both groups have thelr own
beliefs as to the origins of their religions. According to the Sunnfs, the
_Shitah sect was founded by ¢Abd AlTah b. Saba', a Yamanite Jew who was
converted to Islém. He is supposed to have taught doctrines which regarded
tA1{ b. Talib, Muhammad's cousin and son-in-law, as being divine,l Shifahs
deny this, claiming that he was an extremist {ghulit), and some maintain
that fA17 had him and his followers burnt. ‘Bhitahs, however, are
themselves divided into a number of different groups, of which the major are
the Ismafilis and the Ithnatagharis. As the Ithnafashari branch of Shifism
has been the state religion of Iré&n since the early sixteenth century and
was therefore the basis of the religio-cultural milieu in which both the
B&b1 and Bah&'i movements developed, this appendix will be concerned
primarily with the case of the Ithnafaghari Shifahs as presented by
themselves.

The Iggpaiaggaris {also called‘réfi;i, or forsakers by Sunnis) believe
that the divine light of which Muhammad came to be the custcdian was equally
shared by 4A17, and they base this claim on a number of traditions. They
attatch great importance to the Prophet's last sermon at Ghadir Khumm where
he had stopped on his return from his last pilgrimage in March 632. At
this time Muhammad took €A17's hand and said, "He of whom T am the'gég%@
(the patron?), of him ®A17 is also the Eggié.'2 'Shifahs also insist that
during his last illness Muhammad asked ‘Umar to provide him with matérial
to write his last will, but *Umar avoided the request and thus the testament

was never written. Moreover, Shi‘shs hold that after Muhammad's death the

1 M. C. S. Hodgson, entry on *Abd Allah b. Saba', The Fncyclovaedia of Tslam,

(London, 1960), vol. I, p. 51

2 L. Veccia Vaglieri, entry on Ghadir Khumm, The FEncéyclopaedia of Tslam,

vecl. II, p. 993




329

leadership of the community was usurped by Abu-Bakr {one of the most
prominent companions of the Prophet) who was raised to the position of

Caliph (Khilafa - répréséntativé of thé Méssenger of God) by fUmar and a group
of followers during a meeting of the religious elite of Medina at which %a171
was not present as a result of his performing the last rites for Mu}_lammad.3

According to the Shilfahs, fA11 disputed Abl-Bakr's right to community
leadership. The two men's relations were further constrained, moreover,
because of the claim of Fatimah {fA1i's wife and Muhammad's daughter) to
the property of Fadakh, a claim which was disregarded by Abi-Bakr. After
Fépim&h‘s death, however, ®Ali acquiesced to what had become a socio-political
reality and remained busy with his literary activities until the assassinaticn
of the third Caliph, Wthman.

The Caliphate of *Uthman (6L4 - 656) was plagued with factional disputes
which finally led to his murder in 656. After his assassination *A17
reluctantly accepted the position of Caliph, but Muhammad's favorite wife,
‘A‘i§h§, who had opposed the killing of *Uthman, joinéd against him in
battle in 656 in what was later to become known as the Battle of the Camel.5
t417's forces were victorious, and ‘A'iggﬁ later chose to abandon her
leadership. During the five years of %4171's Caliphate a number of
different parties emerged, and it was alsoc at this time that his followers

consolidated themselves, thus crystallizing the Shifah sect. The founding

of the Umayyad Caliphate (660) drove a large number of ‘Ali's followers into

3 For a full discussion of the events surrcunding the death of. Muhammad see

the entries on ‘Alf b. Télib and AbG-Bakr in vol., I of The
Fneyelopaedia of Tslam.

4 A property criginally held by Jews which was allocated to Mubammad.  He
apparently devoted the.revenues received from it to needy travellers
(The Encyclopaedia of Islam, vol. II, p. T25). TFéAtimah claimed that
Fadak should come to her as she was Muhammad's heiress. Ab{-Bakr,
however, claimed it was public property as shown by the Prophet's use
cf it for benevolent purposes.

> For a more complete explanzation of this battle see The Encyclopaedia of
Islam, vol. I, p. 308
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the bosom of ﬁhi‘ism, and the murder of *Ali's son, Husayn, at Kerbela6

in 680 permenantly divided the Muslims intc Sunnis, Shi*ahs, and other
different groups.

Although it would emerge from the above discussion that the conflict
between Sunnis and ghi‘ahs started over the question of succession, both
groups evelved their own theological doctrines and theories. While Sunnis
regard the first four Caliphs as rightful successors, Shi*ahs maintain that
€417 and his descendants are the true ;géggﬁ(supreme leaders) whose rights
were usurped by the first three Caliphs, and around this belief has
developed the politico-theclogical doctrine of the i@émg;(imémafé).T

'Bhitahs believe that the task of divine guidance does not end with
the death of a prophet, for it is the will of God that the Islamic
community should not be left on its own. Thus they maintain that a series
of divinely appointed hereditarY'igégg_beginning with ¢a17 wére assigned
the function of intermediaries. According to Hasan b. Yusuf b; NEL
Ibnu'l-Mutahhar al-Hi117 (a. 1325), one of the most well-known §bﬁ‘ah
Scholars? three of the most important issues concerning the'i@iﬁi are:

1) that it is a necessary institution, 2) that the imam must be immune from

sin, and 3) that the imam must be specified.
From the Spifah point of view the imfme is necessary for the same
reason that Prophethood is necessary, namely, so that God can provide men

with a leasder who by his real knowledge and right actions can guide them

6 A spot located fifty miles south-west of Baghdad and about six miles
west of the Buphrates. Today it is the location of Husayn's sepulchre,
end is one of the holiest spots in the”Shi’ah world.

7 The " Ithna—asharls trace the development of their theology from the 6th
1mam Jatfar as-5adig, who was recognized by Sunnls as well as Sh1 ahs
as a great scholar.

There have been numerous'IEQpaiaggari divines known for their scholarly
works. For a discussion of some of the more well-known of these
scholars see Dwight Donaldson, The Shitite Religion, (London, 1933},
especially chapters xxvii and xxviii.
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toward the correct path and steer them away from wrong:

For the Imfmate is the successor (khilédfa) of
Prophecy and stands in its place (qi'im magimahd),
except in the matter of receiving (talagql)

divine inspiration (wahy)without a mediator.

And in the same way in which Prophecy is

incumbent upon Allah the Most High on philosophical
grounds, so also is the Imfmate,

Consequently, the imam is necessary to Islam as a guardian of the Law of
the Prophet; f...to protect it from change or misinterpretation, and from
- . (10
additions or subtractions.
The doctrine of sinlessness is also fundamental to Shi®ah belief.

In the words of Mulla Mupammad Bagir Majlisi:

Also we could not consider that the Imamate belonged

to anyone who had done that which was forbidden,

whether the cffence were great or small, even though

he should afterwords repent, for the command to

scourge another can not be allowed to cne who

himself deserves scourging. The Imam, therefore,

must be sinless.ll
In a like manner al-Hilli concludes:

And also because if he committed sin (ma'giya)

and if it were incumbent upon men to disapprove

of him, he would lose his place in men's heartis

and the value of his appointment would be nullified.

Finally, the imam must be specified; that is, he must be appointed by

God and not by the people.13 Consequently, the imama is a succession from

Miqdad-i-Fagil al-Filli's commentary on _

Hasan b. Yusuf b. €417 Ibnu'l-Mutahhar al-Hillf, A Tréatise on the

' Principles‘of'Shi‘ite TheOIOgﬁ, trans. by William McElwee Miller,
(tondon, 1958), p. 64

10 Doneldson, p. 308

11
12

Mullé Muhammad Baqir Majlisi, quoted in Donaldson, p. 322

al-Hilli, p. 6l

13 This is in contrast tc the Sunni theory of the Caliphate which maintains
that the leadership of the community is a public interest to be
delegated to the Muslim nation for consideration and appeintment. In
this regard see Ibn Khaldiin, The Mugaddimah, trans. by Franz
Rosenthal, vol. I, 2nd ed., (London, 1967).
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God and His Messenger, and it can not be acquired except through their
delegation. In this regard, it is incumbent upon a prophet to appoint
an imam and for every imam to appcint his successor. According to

Ithnafasharis, therefore, the following descendants of *Al1 were the

rightful imams:

¢A1i's son al-Hasan (d. 669)

al-HBasan's brother al-Husayn (d. 680)
al-Jusayn's son %A1 Zayn-slfdvidin (4. 712)
Zayn-azltfbidin's son Muhammad al-Bagir (d. 731)
Muhammad's son Jaffar as-S&diq (4. 765)
Ja*far's son Misd al-Kézim (d. 799)

Mis&d's son *Al17 ar-Riga (4. 818)

$417's son Muhammad at-Taqi (d. 835)
Muhammad's son *Al7 al-H&EdT (4. 868)

¢417's son al-Hasan alfAskar? (d. 87Th4)
al-Hasan's son Muhammad al-Hasan alfAskari

The twelfth imam (Muhammad al-Hasan alfAskari) mysteriously disappeared
in a grotto of a Samarra mosgue at the age of perhaps four cr five years.

According to his followers he did not die but went into concealment. The

twelfth imam, therefore, became known as the 'hidden imam', and although
absent (ghi'ib) he is considered the true and infallible leader of the
Islamic community:

The dccetrine of his ghaiba, or concealment

declares simply that he has been withdrawn by

God from the eyes of men, that his life has

been miraculously prolonged, that he has been

seen from time to time, has been in correspondence

with others, and maintains control over the
fortunes of his people.l

During the 'Lesser Conceslment' (8T74-940) four men succeeded in establishing
themselves as his envoys'(wak{is), the last dying in 9%0. At this time

the ‘Lesser Concealment' ended and the 'Greater Concealment' began. Since
9ho, therefore, Shi‘ah mujtshids began to claim themselves as
representatives of the twelfth'iﬁéﬁ, a situaticon which denies supremacy to
secular power and thus gives the mujtahids a type of authority unknown to

the Sunni fulami?l

h Donaldson, p. 235
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The ‘hidden imam' is also considered by Shifahs to be al-mahdl
(the guided one), and he is expected to return (rajfa) before the end of
timé and ushér in a périod of justice and bléssedness. Unlike the Sunni
ggggi}? however, he will be the same Muhanmad al-Hasan alfAskari who

disappeared in 87L. He has numerous titles which include al-Hujjat

{the proof)}, al-Muntazar {the one awaited), and Q&4'im al-Zemin (the master

. 16 , .
of time}. The continued delay of his return, however, no doubt caused
. . 1 ey . .
a type of eschatclogical anxiety T among many Shl‘ahs, and it was in such

& climate that the Babl and Bahi'l movements raised their heads.

At this peint it would be appropriate to compare the Bah&'i concept
of the 'prophet' as found in contemporary BahA'i literature with that

found in Tslédm.  According to the Bshi'i view, prophets {or manifestations -

12 The sunnt mahdl, who according to Ibn Khaldin is not, as in Shi‘ah

theology, an essential part of Sunni creed, but a commonly accepted
eschatological figure who has arisen from the needs of the masses

of Muslims over the ages (The Mugaddimsh, vol. IT, p. 156 - 200),

is looked upon as a restorer of the faith of Islam, but he will
restore the concensus of Islém which has been reached by the successive
generations of Sunnl scholars. Thus, the Sunnl view maintains that
the Muslim nation will be the interpreter of Islém, whereas the
Shifahs give this right only to the imam mahdi.

16

QA'im (literally, 'he who arises') is one of the common titles used in
- reference to the imfm mahdi. This title was used by Bahd'u'lldh in
referring to the Bab who was considered by his followers to be- the

" mahdi.

17 An interesting example of this type of phencmencn was reported by Ibn
Battuta during his travels in Persia and Irag. In the city of Hilla
(not . far from Samarra) he reported that believers came daily to the
local mosque and proceeded to call for the return of the 'Master of
the Age'. When he did not come they returned to their homes. The
same process was repeated day after day. For a more complete
description of this event see The Travels of Thn Battfita, trans.
by H. A. R. Gibb, Hakluyt Society, Series 2, vols. 110 and 117,
(Cambridge, 1962).
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mazBhir-i-I14hiyya} are lawgivers and founders of new cycles in religious

history. There have been numercus manifestations in the past, as there

will be in the future. BahAd'i literature, however, generally recognizes
nine such independent 'prophets': Abraham, Zoroaster, Moses, Buddha, Krsna,
Jesus, Muhammad, the B&b, and Bah&'u'lldh. All manifestations are seen to

be in reality one and the same, Thus it is stated, 'In this respect, if
thou callest them by one name, and dost ascribe to them the same attributes,

8
thou hast not erred from.truth.'l

In Tslamic theology, both Sunni and §gi‘ah, there are two types of
PR . 1 . -

prephets: a rasiil 1s a prephet who brings a revealed book % while a nahl
is one who, while receiving divine inspiration, does not create a new
sharifah. While there have been both kinds of prophets in the past,
Muhsmmad is believed to be the *seal of the prophets', as his revelation
as embodied in the Qur'én was complete and final. In this vein Ibn Khaldin
states:

A11 this indicates that the Qur'én is alone

among the divine books, in that our Prophst

received it directly in the words and phrases

in which it appears. In this respect, it differs

from the Torah, the Gospel, and other heavenly

bocks, The prophets received them in the form of

ideas during the state of revelation. After their

return to a human state, they expressed those ideas

in their own ordinary words. Therefore, those bocks

do not have 'inimitability' . Inimitability is

restricted to the Qur‘'#n.20

The main distinction, therefore, between the Bahid'i and Islamic

concepts of the 'prophet' (at least as far as Bah&'i missionary activity
outside the Islamic world is concerned) is that the former asserts that
finality in prophethood (here meaning the revelation of a new Law) was

not reached in Muhammad but was carried on in the personage of Bsh&'u'll&h,

a belief which takes the movement beyond the pale of Islém.

18 Gleanings from the Writings of Bah&'u'lléh, p. S1

19
20

Thomas Hughes, A Dictionary of Islam, (London, 1935), p. 535
Tbn Khaldiin, vol. I, p. 192 - 193
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