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my servants! my holy, my divinely ordained Revelation may be likened
unto an ocean in whose depths are concealed innumerable pearls of great price,
of surpassing luster. Jt is the duty of every seeker to bestir himself and strive to attain
the shores of this ocean, so that he may, in proportion to the eagerness of his search and
the efforts he hath exerted, partake of such benefits as have been pre—ordained in god/s

irrevocable and hidden TTablets.
—Bahd'vllgh
leanings from the “Writings of ‘Bahd’u'lldh, p. 326
9 9 p-3
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Haj Mahdi Arjmand

(1861-1941)

Haj Mehdi Arjmand was born to a Jewish family in the city of Hamadan, Iran. He embraced the Faith of Baha'u'llah at a young age. His yearning for
reading and understanding the Baha'i holy scripture moved him to master Farsi and Arabic languages. His fame for his exemplary knowledge of
the Bible and the Qur'an had also spread throughout the country. All the way to the last moments, Haj Mehdi was engaged in teaching the Faith.
The most notable teaching event of his life is his two year long debate with the American Dr. Holmes of the Presbyterian denomination who had
traveled to Iran as part of a missionary effort. At the end Dr. Holmes confessed that Haj Mahdi's knowledge of the Bible was so deep that it felt as
if he had written it himself. Haj Mahdi became reciepient of several tablets from Abdu'l-Baha.

Descendants of Haj Mahdi Arjmand, in honor of his services, established a memorial fund which became responsible for the launch and
continuation of Irfan Colloquium programs since 1993.

Houshang Arjmand
(1930 - 2015)

Houshang Arjmand, grandson of Haj Mehdi Arjmand, founder and the main benefactor of Haj Mehdi Arjmand Memorial Fund, who was the main
supporter of the Irfan Colloquium project, passed away in La Jolla, California on 20 August 2015. He was born in Tehran, Iran on March 20th, 1930.

After completing his High School education in Tehran, Houshang pursued higher education in Engineering in Germany, France and the United
States. Upon his return to Iran, together with his brother-in-law Mr. Yadollah Mahboubian founded "Iran Electric Company,” which became the
largest importer, distributor and manufacturer of electrical cables and equipment in Iran. After the revolution in 1979, Houshang's life changed
drastically when his partner was arrested, imprisoned and ultimately martyred in Tehran by the government of Islamic Republic for his beliefs in
the Baha'i Faith . Tragic loss of brother-in-law and partner severely affected Houshang. He, with unconditional love, assumed the guardianship of
his sister, the widow of Mr. Mahboubian, and their two daughters.

To immortalize the memory of his grandfather, Haj Mehdi, and in consultation with the Treasurer's office of the Baha'i National Center of the
United States, Houshang established the Haj Mehdi Arjmand Memorial Fund in 1992. Main purpose of this fund is to promote the study of Baha'i
and other religious scriptures as they relate to teaching the Baha'i Faith. His encouragement resulted in involvement of other members of the
Arjmand family in this undertaking. The first to join was Houshang's sister, Mrs. Parvin Mahboubian, who became a major partner in supporting
that Fund. This was followed by joining of his elder sister Mahboubeh and his brother Sohrab who together have been instrumental in
maintaining this memorial fund over the past two decades.

Following message was sent by the Secretariat of the Universal House of Justice and conveyed to Arjmand family by the National Spiritual
Assembly of the Baha'is of the United States: "The Universal house of Justice regretted to learn of the passing of dedicated follower of Baha'u-
llah, Houshang Arjmand. His generous support for a wide range of Baha'i activities bears testimony to his magnanimity and ardent desire to
promote the interests of the Cause. Kindly convey to his family and loved ones the heartfelt sympathy of the House of Justice and assured them
of its supplication in the Holy Shrines for the progress of his noble soul in the heavenly kingdom. Prayers will also be offered for their comfort
and solace in their bereavement."”

The “Irfan Colloquium started in 1993 and has continued to be held annually in North America and Europe. ‘Irfan activities aim at fostering
systematic studies of the scriptures of the world's religions from the Baha'i perspective and promoting scholarly studies in the sacred writings,
verities, and fundamental principles of the belief system of the Baha'i Faith. The programs of these colloquia also include presentations of the
interface between the Baha'i Faith and various religions and schools of thought. Annual colloquia and seminars are held separately in the
English, German and Persian languages at the Center for Baha'i Studies, Acuto, Italy; Louhelen Baha'i School, Michigan, USA; Bosch Baha'i
School, California, USA; and the Tambach Conference Center in Germany.

“Irfan Colloquia provide an opportunity for dialogue, networking and team-building among those engaged in Baha'i studies. It is also a unique

occasion for all those attending these gatherings to meet and associate with researchers and scholars and benefit from their presentations. A
lighter program including poetry, music and song is offered in the evenings. Participants receive a set of “Irfan publications. 'Irfan is a Persian-

https://irfancolloquium.com/history.php 1/2
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Arabic word referring to mystical, theological, and spiritual knowledge. “Irfan Colloquium was launched, and the colloquia are being held, with the
sponsorship of Haj Mehdi Arjmand Memorial Fund in memory of Haj Mehdi Arjmand (1861-1941). “Irfan Colloquia are organized under the
auspices of the National Spiritual Assemblies of the Baha'is of the countries where they are held.

https://irfancolloquium.com/history.php 2/2
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Preface

the text of the papers presented at the ‘Irfan Colloquia and Seminars, sponsored by the Haj Mehdi

Arjmand Memorial Fund. ‘Irfdn is a Persian-Arabic word referring to mystical, theological, and
spiritual knowledge. Haj Mehdi Arjmand (1861-1941) was a distinguished Bah4’ scholar of Biblical studies
and a prominent teacher of the Bah4’{ Faith in Iran.

T he Lights of ‘Irfin is a new series of the ‘Irfan publications in the English language, containing

The ‘Irfan Colloquia started in 1993 and have continued to be held annually in North America and
Europe. The aim and purpose of the ‘Irfan activities is to foster systematic studies of the scriptures of
the world’s religions from a Baha’i perspective and to promote scholarly studies in the sacred writings,
verities, and theological principles of the Baha’i Faith. Annual colloquia and seminars are held separate-
ly in the English and Persian languages.

Beginning in 1996, a series of annual seminars was added to the ‘Irfan colloquia for the purpose of
presenting studies on the writings of the Baha’i Faith, starting with the study of the writings of
Bah&’w’llah, the founder-prophet of the Baha’i Faith. In the seminars, each year selected writings from
one of the main periods of Bah&w’llah’s ministry have been presented and discussed in chronological
order.

In 1999 more than forty topics were presented at the Irfan colloquia and seminars, which were held
at the Trent Park Campus of Middlesex University in London, England, and at the Louhelen and Bosch
Baha’i Schools in Michigan and California in the United States. Book One of the Lights of ‘Irfin con-
tains a dozen papers that were presented at those colloquia and seminars in 1999 We hope and intend
to continue publishing the Lights of ‘Irfin series in the years to come.

One of the main themes of the ‘Irfan Colloquia in 1999 was “World Religions and the Bahd’i Faith”
Papers on “Pilgrimage and Religious Identity in the Bah&’i Faith,” “Common Teachings in Chinese
Culture and the Bah&’i Faith: From Material Civilization to Spiritual Civilization,” “The New Age
Phenomenon and the Baha’i Faith,” “A Study of the Meaning of the Word ‘Al-Amr in the Qur'in and in
the Writings of Bah&’u’llah,” and “The Book of Revelation Revealed in Glory: A Summary of Glorious
Revelation,” “The Development of Humankind,” and “The Concept of Sacred Justice in Hebrew
Eschatology” are related to that theme.

“The Bedrock of Bahad’i Belief: The Doctrine of Progressive Revelation” and “‘Abdu’l-Baha’s
Explanation of the Teachings of Baha’u’llah: Tablets and Talks Translated into English (1911-1920” are
related to the other theme of the colloquia—*Fundamental Verities and the Principles of the Bah4’i Belief
System.” “Kitab-i-Aqdas as Described and Glorified by Shoghi Effendi,” “The Seven Valleys of
Bahd’vwlldh and Farid ud-Din Attdr,” and “Some Chronological Issues in the Lawh-i-Hikmat of
Bahd’uw’llah” are papers that were presented at the ‘Irfan Seminars.

The present volume contains the papers that were received for publication before the end of December
1999 The texts of these papers are published as provided by their authors without further editing; therefore, they
do not follow the same style or scholarly approach. In addition, there may be errors of transliteration, which were
not corrected due to time constraints related to publication. The papers represent the views and understandings of
the authors. They are published in this volume according to the alphabetical order of the names of the authors.
Abstracts of all the presentations made at the colloquia and seminars are published in separate booklets.
The papers presented at the first and second sessions of the ‘Irfin Colloquia, Newcastle-upon-Tyne,
England, in Decemer 1993 and Wilmette, Illinois, in March 1994 are published by George Ronald,
Oxford, England, 1997 under the title Scripture and Revelation.

Iraj Ayman

il
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Pilgrimage and Religious Identity in the Bah4’i Faith
by Per-Olof Akerdahl

The Importance of Pilgrimage in the Bah4’i Faith

here are a number of ways to build religious identity, but in revealed religions it could hardly be

I done without creating a strong bond to the founder of that religion, the prophet himself. There is
not just a single way of accomplishing this, and in this paper one of these means, the pilgrimage,

will be studied. I will start with a general discussion on pilgrimage as such and on different kinds of

places of pilgrimage. I will then continue with a discussion of the “World Order of Baha’u’llah” as the

world view in the Bah#’i Faith and how this takes its expression in the international center of the Baha’i
Faith in Haifa and the ‘Akka area in Israel.

Building on the relationship between willingness to accept martyrdom and the creation of the strong
bond between the believer and the prophet, I will come to the nature of the concept of martyrdom. In
the Baha’i Faith the willingness to accept martyrdom is strongly related to the relationship of the believ-
er as a servant and Bah&’u’llah as the manifestation of God, a spiritual king paralleling Christ as the
Messiah.' The ideal relationship between Baha’u’lldh and the believer is given by ‘Abdu’l-Bah4 and the
position he points toward in his talks, his writings and his life was the role of a servant. The martyr in
the Bah&’i Faith is thus a believer who accepts the role of a servant to such a degree that he or she gives
up life itself. The difference between the individual that works with the Bah&’i administration and the
martyr is a matter of degree, not of principle. Both are servants of Baha’u’llah and both have ‘Abdu’l-
Baha as their ideal.

The general discussion of the relationship between East and West, that is so important in order to
understand the persecution of the Iranian Bah&’is, must be supplemented with another discussion. To
understand the context of the persecutions, the East and West relationship must be discussed. To under-
stand the reaction of the Bah&’is, however, the discussion of the relationship between the center and the
periphery is more important, as the foundation of Bah&’i identity is an individual acceptance of
Bah&’v’llah as a prophet of God. This makes the dimension of center-periphery being crucial, as the
believers have not been encouraged to physically gather around the leader of the community, but have
been encouraged to spread to as many places as possible in order to spread the message of Baha’u’llah to

as many places as possible.

The East-West dimension within the Baha’i Faith has given a special role to the Baha’i communities in
Iran and the United States. The Bah4d’i communities in other countries have had their own role, but these
two countries have had a special importance and have formed separate platforms for spreading the Baha’i
Faith to other countries. The East-West dimension has no doubt existed as a problem within the Baha’i
community. This problem has, however, never resulted in a split in two or more separate communities as
it has been balanced by an active effort to bridge over this difference and to create a united global Baha’i
community, based on a common religious identity: the ideal of the servant. The Bahd’i pilgrimage has, as

an institution, been central to this solution.
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Pilgrimage and Religious Identity

To go on pilgrimage is a common way to express religious belief and to create and strengthen religious
identity. In the prophetic religions, it is common to go on pilgrimage to places related to the prophet,
most notably the prophet grave. This is, however, far from the only kind of place for pilgrimage. Every
place for pilgrimage has its own theophany and is a point of attraction of its own to the believers. The
strongest position that pilgrimage has as a religious institution is probably within Islam, where pil-
grimage is a religious law. In this way pilgrimage becomes closely connected to religious identity among
Muslims.

Islam is a good example of the revitalizing power of pilgrimage. This came about with the increased
possibility of Muslims to go on pilgrimage to Mecca, due to renewed possibilities with modern trans-
portation. What had happened before was that the distance to Mecca was a major factor to decide
whether a person could go on pilgrimage. Today there are increasing numbers of Muslims coming from
all over the world on pilgrimage and return home as committed upholders of the cause of Islam. This
modern trend is an important part of the background to the awakening of the Muslim world in the lat-
ter part of the twentieth century.

The Concept of Pilgrimage

The word pilgrimage comes from peregrinus (lat) which means stranger. The pilgrim is travelling to a
place that is holy to his or her religion. Travelling for religious reasons has been connected with a num-
ber of different religious movements all through history, although not with all. In Indian context pil-
grimage is very well established and has been practiced by many of the existing religious traditions. In
Christian context pilgrimage was mainly done to the Holy Sepulchre of Jesus Christ during the first mil-
lennium. At the end of the first millennium this possibility was denied to Christian pilgrims, a situa-
tion that resulted in the Crusade movement. This resulted in Europeans instead making pilgrimages to
places in Europe that were holy to them, especially to the tombs of the saints.

In many religions it has been considered meritorious to make pilgrimages, but it has not been com-
pulsory. In Islam pilgrimage—hajj—was emphasized by making it a law and thereby also defining it. By
giving the hajj such a special station, other kinds of pilgrimage have been discouraged. Another kind of
pilgrimage did, however, come into being and this kind of pilgrimage, the zidrat, became especially
important to twelver Shia. The word itself is an Arabic word and means “visit.” In the Shia context it
was used especially for visits to the holy graves of the twelve Imdms. After visiting such a grave the Shi‘a
believer is given a title, parallel to hajji, depending upon which Imam shrine was visited, such as

Karbil4’i, Najaf’i and Mashhad’i.

Both of these concepts are found in the Baha’i Faith. The Kitdb-i-Aqdas mentions two places of pil-
grimage, the house of the Bab in Shirdz and the house of Baha’u’llah in Baghdad, and in the Arabic orig-
inal, the word being used is hajj. When the believers go on pilgrimage to the Baha’i World Center to visit
the tombs of Baha’u’llah, the Bab and ‘Abdu’l-Bah4a, the word zidrat is used and at these shrines a tablet
of visitation is read—zidrat-naimeh’ (the tomb of the Bab) and munédjit-i-laqgd’ the tomb of ‘Abdu’l-Baha).
Zidrat-nameh is also read in the tomb of Bahd’uw’llah. Ziirat-nameh is written by Baha’u’llah and
munéjat-i-lagd by ‘Abdu’l-Baha.*

Is it possible to go on a pilgrimage to a living person? The definition of pilgrimage is to visit a place
that is holy to one’s religion, and not to visit a person. Often the goal of the pilgrimage is a shrine of a
holy person or a place that is connected with divine revelation. Traditionally the ziirat is made to a
shrine and it is connected to such a ritual. When the Bah&’is visited Bah&’w’llah and ‘Abdu’l-Bahé they
did it as a way of showing a great respect and reverence. Even when it was not possible for the Baha’is
to see Baha’w’llah in person during those periods when he was held in very strict imprisonment in ‘Akka,
they would still travel the long way from Iran in order to stand outside the prison, only to see a quick
glimpse of the face of Bah&’w’lldh.’ These visits should, however, also be seen as a way to show a will-
ingness to serve and it was not uncommon for them to actually be asked to do a certain kind of service.
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One such example is Badi’ who was asked to deliver a letter to the Shah, which he did. After delivering
that letter, he was killed and became one of the well-known martyrs in the Bah4’i Faith.°

Places of Pilgrimage

In Israel there are a number of places of pilgrimage that are visited by Jews, Christians and Muslims.
If the area of discussion is extended to the other countries in that region, the most central places of pil-
grimage of all these religions will be included. These places have been the focus of these religions for
centuries and the source of renewal of the personal faith of generations of believers. In the following
discussion regarding the role of pilgrimage in the process of the creation and development of a religious
identity, these places of pilgrimage will be grouped under three headings: prophet-grave, axis mundi and
symbol of theocracy. My suggestion is, however, not that all places of pilgrimage can be put under these
headings. It is simply a help to make a comparative discussion regarding these three different kinds of
pilgrimage places. Its main purpose is, however, to form a background to the discussion about the
importance of pilgrimage in the Baha’i Faith for the development of a Bah#’i identity.

Table 1
Prophet grave Axis mundi’ Symbol of theocracy
Judaism Shrine of Abraham Temple Temple
Christianity Shrine of Jesus Place of crucifixion Different places,

depending on the
theology of each church
Islam Shrine of Muhammad in Medina Mecca Different places,
depending upon which
school and time intended
Bah4’{ Shrine of Bahd’uv’lldh Shrine of the B4b  Universal House of Justice

Are these places comparable? Yes, but certain comments have to be added. Abraham is a legendary per-
son and it is most uncertain if he ever lived. There is, however, a holy place called the shrine of Abraham
and it is recognized as such. It is, however, not underlined. There is no grave of Moses at hand and even
if the grave of Abraham in Hebron is important to Judaism, it can in no way be compared in importance
to the Temple in Jerusalem. The Jewish Temple is a part of a ideal past and was replaced by the Scrolls
of the Law in the synagogue during the time of the Diaspora. The formation of the state of Israel and
its control of the city of Jerusalem has, however, again put the focus more on the Temple. I have chosen
the Temple as Axis mundi and the symbol of theocracy in the table as it is a natural goal of pilgrimage
to the believers.

To Christian pilgrims, there are two places of pilgrimage that are of major importance: the church of
the Nativity in Bethlehem and the church of the Holy Sepulchre® in Jerusalem. The Christian pilgrim to
Jerusalem who walks through Golgata and passes all its stations would probably include the system of
stations and not only the Sepulchre itself. Although there are traditions that point towards the place of
the crucifixion being the axis mundi, there is no such place that is accepted by all Christians or even
the majority. Regarding symbol of theocracy the situation is similar. To Catholics the Pope or the Vatican
would be a common answer. To many Protestant churches it would instead be the Bible itself, and in
other Protestant churches it would be the king that symbolized theocracy.

To Christianity, the pattern given in the table might not be seen as very well fitted. In Christianity
there is a long tradition of pilgrimage to the shrines of martyrs and saints and, in the history of
Christian churches, there are periods when these kind of pilgrimages have been very common. This sit-
uation, however, has not been prevalent during the entire history of Christianity; rather it has been the
effect of pilgrim roads to Jerusalem being closed by Muslim rulers.
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With this as a background, it seems that this typology is not a tool that can be used in all religions.
Pilgrimage has been of great importance in Christian history, which can be exemplified by the Crusades.
Today however, the importance of pilgrimage to Palestine is not so important, although there are great
differences between different churches.

In Islam, both Mecca and Medina have been underlined, as they are a part of the same pilgrimage.
There is a difference between Sunni and Shia in the relationship to the tomb itself. Believers from both
schools, however, visit the mosque that includes the tomb. It is not possible, though, to find an outer
symbol of theocracy that can be visited during pilgrimage and that is universally accepted today.

Pilgrimage in the Bah4’i Faith

The Baha’i Faith has in common with Islam that pilgrimage is a religious law. In the Kitdb-i-Aqdas it
is stated: “The Lord hath ordained that those of you who are able shall make pilgrimage to the sacred
House, and from this He hath exempted women as a mercy on His part. He, of a truth, is the All-
Bountiful, the Most Generous.”” Regarding the “sacred House,” there are two places that are referred to:
the house of the Bab in Shiraz and the house of Bahd'ullah in Baghdad." After the passing of
Bah&’wllah, his shrine, called Bahji, outside of ‘Akk4 was designated as a place of pilgrimage by ‘Abdu’l-
Bah4." Regarding the exemption of women from pilgrimage, it was a part of the Bayan, written by the
Bab, and Baha’u’llah kept this principle. The comment from the Universal House of Justice is that it “has
clarified that this exemption is not a prohibition, and that women are free to perform the pilgrimage.”"
When referring to pilgrimage as a way of creating a Baha’i identity today, it is zidrat that is intended.
Belief in Baha’u’'llah as a manifestation of God is the most central part of the Baha’i Faith and by mak-
ing a ziarat, the believer is strengthening his or her personal tie with the prophet. It is not possible for
Bahd’is to undertake the hajj today for reasons of security. Also, the house of the Bib in Shirdz has been
destroyed, which makes this pilgrimage impossible for now. Yet detailed information about the planning
of this house exists, which means that it could be rebuilt in the future.

Regarding the spirit in which pilgrimage should be made, ‘Abdu’l-Baha talked about this to the pil-
grims on the 27th of October 1914, as reported by Muayyad in his book Khdtirdt-i-Habib: “Pilgrimage
should be carried out in a state of utter humbleness and devotion. Otherwise it is not true pilgrimage;
it is a form of sightseeing.... Many people used to come and attain the presence of Bahd’u’llah. They saw
His virtuous character, His blessed smile, His magnetic attraction and His infinite bounties, yet they
remained unaffected by Him. Some others were instantly transformed by attaining His presence. Jamal-
i-Burujirdi attained the presence of Bahd’u’llah in Adrianople. With him were two men from Burdjird.
One of them was called Mirza Abdur-Rahim. He was so influenced by the magnetic person of
Baha’v’llah that he was completely transformed. The Blessed Beauty" stated that this man within ten min-
utes took one step from this mortal world and placed it in the realms of eternity. It is therefore neces-
sary to acquire spiritual receptiveness. A deaf ear will not enjoy the melody of a beautiful song, and a
diseased nostril will be insensible to the perfume of the rose. The sun shines, the breeze is wafted, and
the rain falls, but where the land is a salt marsh nothing grows but weeds.”"

Bah#’i Pilgrimage in the Time of Bahad'u’llah

Bah&’vw’llah was one of the leading Babis in Iran when he was imprisoned and banished to Baghdad. It
was in Baghdad where he proclaimed himself as “Him whom God will make manifest,” which was done
just before he was sent to Istanbul, and later banished to Adrianople and ‘Akka. Although it is not cor-
rect to technically call it a pilgrimage, still to Bah4’is there was only one proper pilgrimage (ziarat) to
make—to visit Baha’u’llah, wherever he happened to live. As he was a prisoner, it was not easy to see him
and at periods it was very difficult. The majority of the Baha’is lived in Iran and they had to travel the
long way to ‘Akka without indicating in their hometown what they were doing. One way of hiding this
was to give the impression that they were going on a business trip to Bombay. Another way was to first
travel to Mecca and from there to continue to ‘Akka.

There is very little written by these pilgrims to show their impressions of Bahd’uw’llah from these
meetings. [t was not seen proper, or possible, to formulate these experiences in words. Therefore the
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best description from a meeting with Bahd’u’llah is the one made by Professor E.G. Browne. This
description was included in the most commonly used introductory book to the Bah4’i Faith, Bah4d’u’llih
and the New Era, and this description has been much used in Bah#’i literature. The meeting with
Bah4a’v’lldh during pilgrimage was very important in order to create the Bahd’i identity among the
Iranian Bah&’is. The lack of descriptions from the Iranian Bah4’is has probably more to say about their
extreme reverence for him than the description that the British scholar has left to posterity, important
as it is. To a certain degree it can, perhaps, be understood if one studies the reaction of the early
Western Bah#’is to ‘Abdu’l-Baha.

Bah4’i Pilgrimage at the Time of ‘Abdu’l-Bahd

Pilgrimage was, in the time of ‘Abdu’l-Baha, properly defined in the Kitab-i-Aqdas and the additional
statement by ‘Abdu’l-Baha that the shrine of Baha’u’lldh should be included in this list. The pilgrimages
from Iran continued and going on pilgrimage to Bahji outside ‘Akka became just as much a part of Baha’i
identity as it had been in the time of Bahd’u’lldh. The major change came as the Bah4d’i Faith was spread
to the Western world and the western pilgrims started to come. To this pilgrimage was now added the
visit to ‘Abdu’l-Bahé in his function as the pronounced leader of the Bah4’i Faith.

Early Bah4’is in the West

The first Bah4d’is in the West became initiated by Dr. Khayru’llah"”, who was sent by ‘Abdu’l-Baha
to North America to spread the Bah&’i teaching. He did this in a very effective way, but the teachings
were not entirely those teachings that ‘Abdu’l-Bah4 was teaching. He was a part of the first pilgrim
group from the West. At this pilgrimage the difference became obvious to other Bahd’is in this group.
Some years after this pilgrimage, the early Western Bah4’is found out that they had to choose
between him and ‘Abdu’l-Bahé as he did not accept ‘Abdu’l-Bah4 as a religious authority any more. In
contact with the western Baha’is, ‘Abdu’l-Baha was not very strict in dogmatic matters and the fact
that Dr. Khayru’llah had been teaching reincarnation seems not to have been a major problem to
‘Abdu’l-Bahi, although this teaching is not a part of the Bah4’i Faith'. The problem was rather that
of authority. All the Bah&’is had to accept the authority of ‘Abdu’l-Bahi as the Center of the
Covenant, and this also included Dr. Khayru’llah. This personal acceptance of ‘Abdu’l-Bah4 was cen-
tral to their identity as Bah&’is and it took its outer form by the writing of a personal letter to
‘Abdu’l-Baha, which was sent to him.

First Pilgrims from the West

The first pilgrim group from the West left the United States on September 22, 1898" and arrived in
Haifa, Israel, about three months later. One of the members of this group, Lua Getsinger, had an over-
whelming experience during that pilgrimage in such a way that her acceptance of ‘Abdu’l-Bahd as the
Center of the Covenant became not only a mere acceptance but a central part of her religious identity.
She describes a meeting with ‘Abdu’l-Baha, her last in this pilgrimage, in one of her letters:

“It was nearly dark, so we went to the apartment of the Holy Leaf,"” where we had tea and then sat
talking, waiting for the King’ to come. At last a servant announced that He was coming, so the two
youngest daughters and myself ran out in the court to meet Him. I reached Him first and knelt down
before Him, kissing the hem of His robe. He thereupon took my hand, and, saying in Persian ‘Daughter,
welcome’ helped me to my feet, and keeping my hand, walked with me into the house, where I sat down
beside Him while He drank some tea,—and asked me if I was ‘well, happy and content’-to which I could
only reply that to be in His presence was health, happiness and contentment itself.”"

This extremely devotional behavior of Lua Getsinger towards ‘Abdu’l-Bahd was not shared by all the
western Bahd’is. It would however, be common to show him great respect and devotion, although there
is no indication that he demanded this behavior among the Bah4’is. Her behavior was, however, not only
devotional. For a westerner to behave like this for devotional reasons could hardly have been natural,
considering the socially accepted behavior of devoted Christians in North America. The role she had
accepted was rather the role of a servant, not in Western countries but in the East, and it shows her com-
plete readiness to serve in whatever way he wished.
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‘Abdu’l-Baha’s Visit to North America

In 1912 ‘Abdu’l-Baha visited the growing numbers of Bah4’is in North America. Before this period it
had not been possible as he was still a prisoner. On this journey he also visited Bahad’is in Europe, and
he spent some time especially in Paris where he held the speeches that were later published as Paris
Talks.” There were other collections of talks by ‘Abdu’l-Baha that came out from this travel, but no other
collection of talks has been used by the Bahd’i community as much as Paris Talks.

The Baha’is in North America and Europe were converts from different Christian churches and
brought this identity with them into the Bah4’i Faith. They depended upon this Christian identity, which,
for example, can be seen in the correspondence of Lua Getsinger. Their development of a Baha’i identi-
ty came gradually and is much related to their personal contact with ‘Abdu’l-Baha. In North America
‘Abdu’l-Baha had a wider field of contact with these Bahd’is and had the possibility to continue this
development. He also had contact with news media and other non-Bah#’is. The themes around which he
was concentrating could well be summarized in some headlines: New York City Evening Mail: “BAN-
ISHED FIFTY YEARS, LEADER OF BAHAI HERE: PERSIAN PHILOSOPHER FAVORS WOMAN SUE-
FRAGE AND WILL TALK PEACE..”} New York Evening World: “PERSIAN TEACHER OF WORLD-
PEACE IS HERE” New York Herald: ABDUL BAHA HERE TO CONVERT AMERICA TO HIS PEACE
DOCTRINE.”* These contacts had more than one function and, among other things, they were related
to how the American Bah4’is looked upon their own religion. In this respect, ‘Abdu’l-Baha did what was
expected by an international leader of a religious community. The American Bah&’is, who no doubt were
the ones informing news media, could see their leader in a position were he was welcomed with open
arms by different institutions in North America. This was perhaps not so important for the Baha’i iden-
tity of Baha’is such as Lua Getsinger and other deepened Bahd’is, but it was probably crucial to the Baha’i
identity of the North American Bah4’i community at large. Even more important, obviously, was to meet
‘Abdu’l-Bahé in person and to hear his explanation of the Bah?4’i Faith.

The Pilgrim Program

The aim of a pilgrimage is to make a visit to a holy place-to travel from the profane to the holy. This
travel is a spiritual travel as well as a physical travel and this aspect of holiness takes different forms in
different religions. In the Baha’i Faith the dimension of time is important also in the pilgrimage and a
part of this travel. The Bah&’i World Center is, to the pilgrim, also a symbol of the future vision of the
Baha’i Faith - the World Order of Baha’u’llah.

Bah&’w’llah was a prisoner in the ‘Akka area between 1868, when he arrived from Edirne in Turkey
until he passed away in Bahji, outside ‘Akka city in 1892. Because of this there are a number a places for
the pilgrims to visit. The most important place is the shrine of Baha’w’llah in Bahji and the residential
area beside the shrine. Around this has been developed a large area of gardens. The shrine of Bahd’v’lldh
is the Qiblih of the Bah#’i world, its spiritual center, as well as a very important historical place in the
Baha’i history.

When the Bab had been executed in 1850 his body was hidden by the Babis for many years and then
transported to ‘Akka for burial. ‘Abdu’l-Bahé started to build a shrine on the slopes of Mount Carmel,
which was completed with a superstructure by Shoghi Effendi. It was Baha’u’llah who in 1891 pointed
out the place for that shrine to be built.”” The remains of the B4b were buried in the shrine in 1909 and
the superstructure was completed in 1953.* In the same shrine ‘Abdu’l-Baha also is entombed.

When going on pilgrimage to the Baha’i World Center, the believer is made a member of a pilgrim
group upon arrival in Haifa. This group takes part in a special program with guided visits to a number
of holy places in the ‘Akka-Haifa area. The pilgrim program has shifted over the years as holy places have
been acquired and restored by the Bahd’i community and made ready for pilgrimage. The pilgrim pro-
gram presented below is thus only one example of possible pilgrim programs, but it is possible to get an
idea of the main parts of a Baha’i pilgrimage.

The program that the pilgrims normally take part in today is organized in such a way that pilgrims
are able to see most of the interesting sites. There are groups from different parts of the world; in the
following example from 1982,* when the present writer took part, there were four groups. Before the
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Iranian revolution there could be two groups, one Persian-speaking group, coming from Iran, and an
English-speaking one with Bahd’is from the rest of the world. The system with a Eastern pilgrim group
that was Persian-speaking and a Western pilgrim group that was English-speaking had been the nor-
mal situation since the time of ‘Abdu’l-Baha. At the Baha’i World Center there is a house close to the
Shrine of the Bab called the Pilgrim House. This used to be an Eastern pilgrim house, used as resi-
dence for the Bahd’is from Iran; elsewhere there was a Western pilgrim house for the European and
North American Bah4’is. The Western pilgrim house is not used by the pilgrims today. Today the pil-
grims stay in hotels in Haifa and the Eastern pilgrim house is used by the World Center as a general
Bahd’i pilgrim center.

The pilgrim program was a nine-day program in 1982. The first day all four groups visited the Shrine
of the Bab and ‘Abdu’l-Bahé for prayer and meditation. The second day the pilgrims visited the shrine of
Bahd’w’llah at Bahji outside of ‘Akka; the program included a guided tour of the mansion building as well
as prayer and meditation in the shrine of Bah&’w’llah. In the afternoon the pilgrims could meet the
Universal House of Justice in the Western pilgrim house, which was then the site of the Seat of the
Universal House of Justice. On the third day, the pilgrims could meet the members of the International
Teaching Center. On the fourth day, two groups would visit the International Archives building, where
the original writings of the Bahd’i Faith are kept, together with Baha’u’llah’s clothes, personal utensils,
and so on. Here are also three portraits of Bahd’uw'lldh (two paintings and a photo) and a painting of the
Bab. These portraits should be the only ones existing in the Bah4’i community,” which means that the
only possibility for a Bahd’i to see these portraits is to go on pilgrimage. The other two groups visited
the prison cell of Bah&’u’llah in ‘Akk4 and the house of Abbid where Bahd’u’llah was imprisoned for
some time, also in ‘Akka. The tour continued to Mazra’ih, a place outside ‘Akka where Bahd’w’lldh lived
for some time, after leaving the house of Abbud. The fifth day was a copy of the fourth day, but the four
pilgrim groups took part in the program that they had not taken part in on the fourth day. Back in Haifa
the pilgrims saw a slide show. The seventh day the pilgrims visited the Monument Gardens and the
Temple Land, the site of a future Baha’i Temple. The eighth day they visited Bahji once more and the
ninth day they visited the house of ‘Abdu’l-Baha in Haifa. Today the pilgrims visit the Seat of the
Universal House of Justice close to the Monument Gardens, which was finished at the end of 1982 but
was not ready when my pilgrimage was performed. Pilgrims also visit other houses in ‘Akk4 that were
not open in 1982.

The pilgrim program is centered upon the life of Baha’u’llah as a prisoner in the ‘Akka area and on
visits to the shrine of Baha’w’llah and the shrine of the Bab. At each place there would be time for prayer
and meditation.

The Holy Land

In the Baha’i writings, Israel is referred to as the Holy Land,?*® but without any aspect of exclusive-
ness. According to Shoghi Effendi, the holiness of Israel is related to its long and diversified religious
history—the birthplace of Judaism and Christianity, the birthplace of Jesus Christ, the place where
Baha’u’llah stayed for thirty-four years and where his remains rest today, and also where the remains of
the Bab rest. Thus it is not the Holy Land, promised by God. It is rather holy in another sense, as it is
considered the center of the world. I will expand on this theme in the chapter called “Axis mundi.”

Iran also has a special place in the Bahd’i writings. It is the place where three manifestations of God”
were born and it is also the birthplace of three religions. There are a number of writings related to Iran
written by Baha’u’llah. The following passage, addressed to Teheran,?® can be seen as a typical example:
“O Land of Ta! Thou art still, through the grace of God, a center around which His beloved ones have
gathered. Happy are they; happy every refugee that seeketh thy shelter, in his sufferings in the path of
God, the Lord of this wondrous day!””

The history of the Baha’i Faith in Iran has also left behind many places of interest. The persecution of the
Iranian Bah&’is has always put Iran in focus for the Bahd’is around the world. This focus has been given dimen-
sion through The Dawn-Breakers and other martyrologies. It is not, however, the Promised Land that could
serve as a refuge from persecution. It has rather been the place where persecutions have been most intense.
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The World Order of Baha’v’llah

797

The public perception of the Bahd’i Faith tends to emphasize either of two perspectives: a broadly
humanistic movement or an international religious organization that has a high moral expectation on its
members with a well-defined membership. Neither of these perspectives is completely wrong. There are
some broad humanistic traits in the Baha’i Faith and these traits were emphasized especially by ‘Abdu’l-
Baha and especially in contact with westerners. The same version of the Bah4’i Faith is presented in E.G.
Browne’s interview. Another perspective is equally true. It was emphasized in Iran and was more and
more emphasized also in the West as the Bah4’i administration took its form and demanded that those
who would work within that administration accepted the discipline that was necessary to keep the orga-
nization together. The first step for the individual to accept this second perspective is to accept
Bah&’w’llah as a manifestation of God with all that it means in following the laws and principles of the
Bah#’i Faith.

These two perspectives are not usually parallel, at least not today. The perspective of the Bah4’i Faith
as a general humanistic movement is usually what a person first meets before he or she gets a deeper
understanding of the Bah4’i Faith and perhaps becomes a member. When a person investigates the Baha’i
Faith more closely, he/she will meet an organized religion, which includes active participation in the
Bah&’i administration. As there are no personal leaders in the Bah4’i Faith, but rather a form of collec-
tive leadership on local, national and international levels, most active members take part in the admin-
istration. They will often be involved in this work to such an extent that it will be a part, perhaps a large

part, of their identity as Bahd’is.

The Nature of Bah4’i Administration

When the Baha’i community had to cooperate in a practical way when trying to stop the persecution
of the Iranian Bah&’is, it obviously had to be done through the Bahd’i administrative system, which is
the means of practical cooperation in the Baha’i Faith.

To the Western student it is natural to ask the question whether or not the Bah4’i administrative sys-
tem should be considered a democratic system. Regarding this question, Shoghi Effendi has written: “The
Administrative Order of the Faith of Bah&vw’llih must in no wise be regarded as purely democratic in
character inasmuch as the basic assumption which requires all democracies to depend fundamentally
upon getting their mandate from the people is altogether lacking in this Dispensation.”

The Baha’i administration should, according to Shoghi Effendi, rather be described as a theocratic sys-
tem. “What the Guardian was referring to was the Theocratic systems, such as the Catholic Church and
the Caliphate, which are not divinely given as systems, but man-made and yet, having partly derived

from the teachings of Christ and Muhammad are, in a sense, theocracies. The Baha’i theocracy, on the

contrary, is both divinely ordained as a system and, of course, based on the teachings of the Prophet
Himself.”

Bah4’i Theocracy

When Shoghi Effendi describes Bah4’i administration as a theocracy, he obviously already has some
kind of theocracy in mind, but how should this kind of theocracy be described? In order to get a per-
spective to this question, I will start by searching for different kinds of theocracies.

In his article on theocracy,’® Dewey D. Wallace Jr., has made an overview of different kinds of theoc-
racies and he describes four main types: Hierocracies, Royal theocracies, General theocracies and
Eschatological theocracies. Of these four types, it is possible to omit the eschatological theocracy imme-
diately, as this kind of theocracy is “centering on visions of an ideal future, in which God will rule.” It
is true that this kind of vision exists in the Baha’i Faith in the concept of the “Most Great Peace,” but
in Baha’i theocracy God is ruling already and has done so from the moment the Bib appeared on May
23, 1844. Seen from the Bah&’i perspective, it is rather mankind that has failed to accept this divine rule.

Hierocracy has been described as “pure” theocracy and Wallace finds a distinction between two kinds
of hierocracies: one kind that is priestly and another that is prophetic-charismatic. During the time in
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Bah#’i history that is called the “Heroic age” by Shoghi Effendi, 1844-1921, there is no doubt that the
Bah#’i faith is best described as a prophetic-charismatic theocracy. During the time of the Bab and
Bah&’vw’llah the Baha’i Faith was led by two prophets who functioned in a charismatic way. ‘Abdu’l-Baha
did not accept to be described as a prophet, but he was promised direct divine guidance in the Kitdb-i-
Ahd (Will and Testament of Bah&’uw’l14h)*® and his way of exercising his task must be seen as charismat-
ic in character. Therefore, he must also be described as a prophetic-charismatic leader.

Still, this period is probably not what Shoghi Effendi was referring to. He was concerned with describ-
ing the nature of the administrative system in the Bah&’i community, the system that he, himself, was
building up and which was based on the teachings of the prophet himself. This administrative system is
not a prophetic-charismatic theocracy, as there is no person who can be described as a prophetic-charis-
matic leader. Whether the period of the leadership of Shoghi Effendi (1921-1957) should be considered
prophetic-charismatic is a matter of how this term is defined, but this period is a period of transition,
as is the period 1957-1963. It is rather the period from 1963 onwards that should be studied, from the
year of the first election of the Universal House of Justice.

The second version of hierocracy is the one ruled by priestly functionaries. This could hardly have
been the kind of theocracy that Shoghi Effendi was referring to, as no priesthood exists in the Baha’i
Faith. Naturally this is dependent upon how the term “priesthood” is defined, but it is very difficult to
apply it to Bah&’i administration as the members in its institutions have no priestly functions. Bahd’i
administration is characterized by the existence of elected assemblies composed of nine members. These
members have no special education that could characterize them as priestly functionaries and they have
no special initiation that separates them from other Bahd’is. They are elected individually with secret
ballots and there is no effective system to influence the voters. There also are no guarantees that the

members of the assemblies will be re-elected.

The next type of theocracy is what Wallace calls Royal theocracy.’® Dewey Wallace mentions a num-
ber of examples of this kind of theocracy, but the most important of these examples are from ancient
Egypt and Mesopotamia. The most important feature of this kind of theocracy is that the king has a
sacral role in the society. It is also taken for granted that the nation is the base. No king exists in the
Bah&’i administration and the administration is of a global extension. In Egypt the king was a god him-
self and in Mesopotamia the king was a representative of the god. In this there is a parallel to the
Universal House of Justice. As the Bahd’i administration is in some respects a theocratic system, the
leading institution is divinely guided and the election of its members is considered being guided by God
in a process of election where the voting delegates turn to God in prayers and supplicate to be guided by
God when casting their votes. The Universal House of Justice is also promised infallibility in its deci-
sions as an institution, which gives it a high degree of authority. The individual members of the
Universal House of Justice, however, have no formal authority.

Considering this discussion, it might still be the royal theocracy that Shoghi Effendi was referring to,
but it would be a royal theocracy cast in a new mould. If this background is what Shoghi Effendi was
referring to, it would probably be the royal theocracy in the version of ancient Iran, as it is rather the
Iranian culture that forms a background to the Baha’i Faith than the culture of Mesopotamia or ancient
Egypt.

The description of general theocracy is also applicable to the Bah4’i Faith. The Bab and Baha’u’llah are
manifestations of God who left a vast number of revealed writings. Also the life and writings of ‘Abdu’l-
Bah4 and Shoghi Effendi are, to a certain degree, considered to be revelations, as they are believed to be
inspired by God. Other examples of general theocracy are connected to divine law, like the Sharia law
in Islam. The center of Bahd’i law, the Kitab-i-Aqdas, is called the “Most Holy BookK’ and to follow Baha’i
law is an important aspect of being a Bahd’i. It is a duty of Bah&’i institutions to make sure that the
members of the Bahd’i community respect and obey these laws. If a certain individual has broken one
of these laws in a way that it is affecting the Bahd’i community and has been warned a number of times,
the Bahd’i institution can give some kind of punishment to that individual. One such punishment is loss
of voting rights.”’
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The judicial duties of the Bah4’i administration are not, however, its most central function. When
Shoghi Effendi called the Bah4d’i administration a theocracy, he probably was not thinking primarily of
its potential to uphold a divine law, but more of its potential to lead the Baha’i community in accordance
to the will of God. The Universal House of Justice is bound by Bah4’i law and the Kitab-i-Aqdas, yet it
is still the Universal House of Justice that must apply the law and, if necessary, make additional laws.
The judicial aspect of general theocracy is, no doubt, a part of the Bah4’i theocracy, but it does not cover
the total meaning of theocracy in the Baha’i Faith. It only explains in what ways the divine law affects
the life of the Bah4’i community. It does not explain the development that has taken place. The question
that has to be answered is how the Bah4’i Faith could develop into an international organization that
could become part of the international community and affect different parts of the international com-
munity with the effect that the issue of the Iranian Bahd’is was taken up by the General Assembly of the
United Nations.

God is King

A central concept in the Bah4’i Faith is “baha™glory—and Baha’u’llah is the glory of God. The word
baha carries the name of the religion itself —Bahd’i—meaning the religion of Bah&’uw’llah and a follower
of Bah&’wllah. It is connected to Bah4’i administration as well: “The Lord hath ordained that in every
city* a House of Justice be established wherein shall gather the counselors to the number of bahad” and
should it exceed this number it doth not matter.”*

Related to this is the older concept of khvarenah, which was later described as farr.”” Ulla Olsson dis-
cussed this concept in her doctoral dissertation on princely mirrors in Iranian tradition: “Vem ir hjilte?”
A part of her discussion is khvarenah—the divine radiance emanating from the king in the pre-Islamic
kingship ideology in Iran. She points out that Ghazali uses the concept farr-i-Izadi. He asks the question
whether any man could be called king or if this is worthy only of God “...because great men (buzurgdn)
owe their greatness to the divine effulgence, (farr-i-Izadi) and to their radiance of soul, pureness of body,
and breadth of intellect and knowledge, as well as the dominion which has long been in their family.”*

This pattern has its parallel in the administrative system of the Baha’i Faith. There are a number of
passages where God is described as king or king of kings. The promise to the Universal House of Justice
that it will have divine support in its decisions also implies that God rules through the Universal House
of Justice: “And now, concerning the House of Justice which God hath ordained as the source of all good
and freed from all error, it must be elected by universal suffrage, that is, by the believers. Its members
must be manifestations of the fear of God and daysprings of knowledge and understanding, must be
steadfast in God’s faith and the well-wishers of all mankind.”*!

In the tablet of Ahmad, Baha’u’llah refers to the idea of God as the king, as it starts with the words:
“He is the King, the All-knowing, the Wise!” It continues further on: “..informing the severed ones of
the message which hath been revealed by God, the King, the Glorious...” “O Ahmad! Bear thou witness
that verily He is God and there is no God but Him, the King, the Protector, the Incomparable, the
Omnipotent.”® In the tablet of ‘Ishraqat he refers to God as “the King of Eternity?* in the tablet
Tajalliyat as “King of everlasting days,”** in Lawh-i-Burhan as “King of all Names,”* these being only a
few examples.

A Global Perspective

The geographical perspective of kingship is the nation and therefore there is a connection between
kingship and nationalism. The relationship between nationalism and the Baha’i Faith is expressed in the
much-used quotation from Bahd’u’llah: “The earth is but one country, and mankind its citizens.”** When
the concept of nation is used in the Bah&’i Faith, like in the National Spiritual Assembly, it is primarily
a level between the local town or village and the global perspective. It does, however, also relate to the
concept of nation, as normally understood. In the words of Shoghi Effendi regarding the “world-wide law
of Bahd’wl1ah™ “It can conflict with no legitimate allegiances, nor can it undermine essential loyalties. Its
purpose is neither to stifle the flame of a sane and intelligent patriotism in men’s hearts, nor to abolish
the system of national autonomy so essential if the evils of excessive centralization are to be avoided.”

This global aspect is one reason why it is not possible to call the Baha’i Faith a “sacral kingship” or,
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in the words of Wallace, a “royal theocracy.” The other one is that there is no king in the Bahd’i Faith.
The theocracy in the Baha’i Faith cannot, however, be separated from the concept of the covenant, a con-
cept that in the Bible exists parallel to sacral kingship. In the Bible these two concepts are combined in
the covenant of David, which in the New Testament is developed into the belief of a messiah. The
covenant of David* is in this way developed from a concept with a national focus to a concept with a

universal focus.

The global perspective is, in this way, already existing in Abrahamitic tradition as both Christianity
and Islam go beyond the perspective of nation and turn to the whole of mankind. The basis of this is
that God had created all mankind and offered a covenant to all peoples, hence the striving to mission-
ize.

The Bah4’i Covenant

The covenant in the Bah&’i Faith is a relationship between God and humanity, running through the
history of mankind up to the present age. This concept is inherited from the Bible and the Quran and
in this way the Baha’i Faith stands in the tradition of the Abrahamitic religions.” In the covenant of the
Bah&’i Faith is mentioned names from the Bible and the Quran, such as Adam, Abraham, Moses, Jesus
and Muhammad. Yet Buddha and Zoroaster are also mentioned, and Shoghi Effendi refers to “the
Bhagavad Gita of the Hindus.”*® The covenant is based on seven religions: Sabeism [sic], Hinduism,
Judaism, Zoroastrianism, Buddhism, Christianity and Islam. To these are added Babism [sic] and the
Bah#’i Faith, making the list of nine complete.”

There is no central idea of reconciliation that has to be done by sacrifice. The history of mankind is
seen instead as a long period of development through a number of manifestations of God and not as a
primordial state of order that was brought into chaos and that has to be brought back to order through
reconciliation. The order is brought to men through the manifestations of God, and chaos comes into
being when men deviate from this order. Order is restored when God sends a new manifestation with a
new message. The covenant between man and God describes this balance, but it is not only a balance.
It is also a development where humankind is growing and maturing like a child becoming a youth then
finally an adult.”

This covenant is extended to a minor covenant, as Baha’u’llah in his Will appointed ‘Abdu’l-Baha as the
Center of the Covenant. To be a Bahd’i is also to accept this part of the covenant. In the will of ‘Abdu’l-
Baha, Shoghi Effendi is named as the Guardian of the Bah&’i Faith, thus making it a part of the minor
covenant. Finally, the authority of the Universal House of Justice is established as part of this covenant.

Kingship and Servanthood

A special aspect of sacral kingship is the idea of the faithful slave or helper. Ulla Ohlsson has touched
upon this theme in her study on princely mirrors. The example that she dwells upon from the Iranian
tradition is the example of relationship between the king and the servant in Sultan Mahmoud and Ayaz.
This is pictured as the ideal example of servanthood, which is of great value to the king.

In the Bible, this is not a central theme. The king, especially king David, is called the servant of God,
but others are also given this name.” These are, however, not examples of kingship and servanthood as
a relationship between two persons, as in the case of Sultan Mahmoud and Ayaz. When studying the spe-
cial relationship between Bahd’u’llah and ‘Abdu’l-Baha, the personal relationship is very important and
so the best parallel to study is probably this Iranian example, in order to get more light and under-
standing to the theme.

In Mathnavi, Rumi dwells on this theme. Rumi describes Ayaz as being the most appreciated person
of all, close to the king. He was richly rewarded and the other envied him.

There are a number of stories showing Ayaz’s faithfulness to Sultan Mahmoud. One example is when
Sultan Mahmoud has a priceless pearl that he asks his vazir to evaluate. When he had done this, Sultan
Mahmoud asked him to smash the pearl. The vazir could not make himself do that, as the pearl was much
too valuable. The same question was put to different other ministers with the same result. When finally
Ayaz was asked that question, he also estimated the pearl as priceless. When asked to destroy it, he took
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two stones and crushed it. When receiving the reaction of the others, he said: “O renowned princes, is
the King’s command more precious or the pearl? In your eyes is the command of the sovereign or this
goodly pearl superior...”” There is more to this story, but the message that is most interesting to this
study is the exemplary obedience of Ayaz.

Relationship Between Baha’uw’'llah and ‘Abdu’l-Bahi

The relationship between the lord and the true servant, as described in the story about Sultan
Mahmoud and Ayaz is mirrored in the relationship between Bahd’u’llah and ‘Abdu’l-Baha. ‘Abdu’l-Baha
acted as the representative of Bahd’u’lladh in his contact with the authorities of ‘Akka. Shoghi Effendi
describes him as “the Center and Pivot of Bahd’u’llah’s peerless and all-enfolding Covenant,”” but in his
relation to Bah&’u’llah he describes himself as a servant.

‘Abdu’l-Bahd was born on May 23, 1844 into the family of Bahd’u’llah, which was economically very
well off. The situation changed for the close family of Bah&’uw’llah when he was put into prison and later
exiled to the Ottoman Empire. It is from this time that one is able to see this kind of relationship
between Bahd’uw’lldh and ‘Abdu’l-Baha. During his lifetime, Bah&’uw’lldh often used the services of ‘Abdu’l-
Bah4. Taherzadeh mentions ‘Abdu’l-Bahd as one of the transcribers of the revelation writings of
Baha’u’llah* and Balyuzi” dwells on the role of ‘Abdu’l-Bah4 in ‘Akké4, where he took care of the affairs
of the Bahd’i community, related to officials, and had other external contacts. At the passing of
Bah&’uv’llah, Baha’v’llah’s Will made ‘Abdu’l-Baha the leader of the Baha’i community. It was after this
that he took the title ‘Abdu’l-Bahd. He emphasized this in the following letter: “You have written that
there is a difference among the believers concerning the ‘Second Coming of Christ.” Gracious God! Time
and again this question hath arisen, and its answer hath emanated in a clear and irrefutable statement
from the pen of ‘Abdu’l-Baha, that what is meant in the prophecies by the ‘Lord of Hosts’ and the
‘Promised Christ’ is the Blessed Perfection™ (Baha’u’llah) and His holiness the Exalted One (the Bab). My
name is ‘Abdu’l-Bahi. My qualification is ‘Abdu’l-Bah4. My reality is ‘Abdu’l-Baha. My praise is ‘Abdu’l-
Baha. Thralldom to the Blessed Perfection is my glorious and refulgent diadem and servitude to all the
human race my perpetual religion.... No name, no title, no mention, no commendation have I, nor will
I ever have, except ‘Abdu’l-Baha. This is my longing. This is my greatest yearning. This is my eternal life.
This is my everlasting glory.”*

Authority and Servanthood

The example of ‘Abdu’l-Baha has emphasized the principle of servanthood for the individual and the
guiding authority of the elected institution. “...the local assemblies should inspire confidence in the
individual believers, and these in their turn should express their readiness to fully abide by the decisions

and directions of the local assembly.”*

In the Will and Testament of ‘Abdu’l-Bahd, the basis of Bah&’i administration, the relationship
between the Guardian and the Universal House of Justice is explained. In the years to follow, the hold-
er of the institution of guardianship, Shoghi Effendi, developed both institutions. Today the institution
of guardianship is represented by the International Teaching Center, but not as an independent institu-
tion. That institution is subordinated the Universal House of Justice.

Bah4’i Martyrs: Servants and Witnesses

The Persian and Arabic word for martyr, used in Islam and in the Bah4’i Faith is shahid, meaning “wit-
ness.” This is a link to the New Testament word for witnesses, as “witness” is the meaning of the Greek
word “martyrein.”® The concept of martyrdom in Christianity has its roots in the Gospel, where the
apostles are promised help from the Holy Spirit, when interrogated at court.

The meaning of the word shahid does not, however, mean that martyrs primarily are considered wit-
nesses in the Bah&’i Faith, as martyrdom also includes the aspect of servanthood. The martyr should
rather be considered a servant of Baha’v’llah who gives up the most valuable thing that one can give: his
or her life. Whether a person should be considered a martyr is decided by the Universal House of Justice.
If the death of a Bahd’i is accepted as martyrdom, it will be written in a letter that is sent to the Bah4’i
world. Martyrdom is therefore always tied to obedience to the Universal House of Justice.
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The Fundaments of Baha’i Administration

When Shoghi Effendi described the Baha’i Faith as a theocracy, he was describing a kind of theocracy
that does not fit perfectly into the pattern, given in the article on theocracy. It was a system, based upon
a divine government with some similarities of sacral kingship but without a king and without a nation.
It is moreover a system, based on a prophet, but without a charismatic leader after the formation of the
first Universal House of Justice in 1963, and without a system of priestly functionaries.

This theocracy is lead by an assembly of nine people, elected through a process that has many simi-
larities with democracy. According to Shoghi Effendi it is, however, not a democracy because it is not
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responsible to its voters, but to God. At the time of election the members of the institutions in Baha’i
administration still have to give the initiative to the members of the Bahd’i community, who give their
ballots in secret elections. In this way the elections are carried out according to the same basic princi-

ples as elections in democratic systems.

The way of working in the Bahd’i administrative system can be described in terms of both the basic
pattern of both the theocratic and the democratic systems. Its fundamentals are equally complex. The
Bah&’i administrative system is built on three fundamentals and two have been described in this chap-
ter: theocracy and the Biblical concept of the covenant. These two system were not all the time compat-
ible even in the Bible. In order to get a more complete picture of the Baha’i administrative system, it is
necessary to continue with the third fundamental, which is also an instrument to integrate the other two
fundamentals—the World Center of the Bah4’i Faith.

Mount Carmel as Axis Mundi

The holy mountain as a symbol in the history of religions is a well-known motif, as for example
Mount Ararat to the Armenians and Mount Zion in Jewish and Christian traditions. In the latter case
it even serves as the name of a political ideology. To the Bah4’is, Mount Carmel in Israel has the same
function.

In the Tablet of Carmel, Bahd’u’lldh has related Carmel and Zion with the following words: “Call out
to Zion, O Carmel, and announce the joyful tidings: He that was hidden from mortal eyes is come! His
all-conquering sovereignty is manifest; His all-encompassing splendor is revealed.”® In this way he pro-
claims that the prophecies of the Bible have been fulfilled. He does not say exactly which prophecies, but
his aim is obviously to connect it to biblical tradition. In the same letter he refers to a number of reli-
gious traditions. The tradition of sacral kingship is referred to with the following words. “Rejoice, for
God hath in this Day established upon thee His throne, hath made thee the dawning-place of His signs
and the day spring of the evidences of His Revelation.”®’ Islamic tradition is reflected in “..the celestial
Kaaba...”*" and from Jewish tradition mention is made of “..the Burning Bush....”*
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The status of the Tablet of Carmel is to be the foundation of the Baha’i World Center on Mount
Carmel, its charter. The other two texts that are called charters are ‘Abdu’l-Baha’s Tablets of the Divine
Plan and the Will and Testament of ‘Abdu’l-Bahi.®

Mount Carmel—The Vineyard of God*

To a visitor to the city of Haifa, Israel, it is obvious that Mount Carmel is of central importance to
the Bah&’i Faith. On this mountain the Baha’is have erected an international administrative center, a
shrine for the remains of the Bab and a center of pilgrimage. Surrounding these edifices there are gar-
dens to such an extent that a citizen of that city once expressed to this author that when she was a child,
growing up in Haifa, she thought the Bahd’is worshipped gardening. To the numerically small Bah4’i
community,*® the building of this area has been a major undertaking and a proportionally large part of
its economic resources have been invested in this project.

‘Abdu’l-Bahi started the development of the area owned by the Bah&’is by transporting soil to the bar-
ren land of Carmel and building the first part of the shrine of the Bab.” This work was continued by
Shoghi Effendi and by the Universal House of Justice. The projects now going on emphasize this on a
grand scale with the plan to make the group of administrative buildings complete and to build a series
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of nine terraces from the top of Mount Carmel down to the shrine of the Bab and a further nine down
to the foot of Mount Carmel. This project is described by Shoghi Effendi in the following vision: “The
opening of a series of terraces which, as designed by ‘Abdu’l-Bahi, are to provide a direct approach to
the Bab’s Tomb from the city lying under its shadow; the beautification of its precincts through the lay-
ing out of parks and gardens, open daily to the public, and attracting tourists and residents alike to its
gates—these may be regarded as the initial evidences of the marvelous expansion of the international
institutions and endowments of the Faith at its world center.””

Axis Mundi

In his book, Patterns in Comparative Religion, Mircea Eliade has discussed holy mountains as axis
mundi—the center of the world—standing in the middle of the world, binding it together with heaven.
This theme can be found in many religions, Zion being one example from Judaism. Also in Iranian reli-
gion, there are references to holy mountains.”

Shoghi Effendi has described the importance of Mount Carmel and the shrine of the Bab in the fol-
lowing text: “The outermost circle in this vast system, the visible counterpart of the pivotal position
conferred on the Herald of our Faith, is none other than the entire planet. Within the heart of this
planet lies the ‘Most Holy Land, acclaimed by ‘Abdu’l-Bahé as ‘the Nest of the Prophets’ and which must
be regarded as the center of the world and the Qiblih of the nations. Within this Most Holy Land rises
the Mountain of God of immemorial sanctity, the Vineyard of the Lord, the Retreat of Elijah, Whose
Return the Bab Himself symbolizes. Reposing on the breast of this Holy Mountain are the extensive
properties permanently dedicated to, and constituting the sacred precincts of, the Bab’s holy Sepulcher.
In the midst of these properties, recognized as the international endowments of the Faith, is situated
the Most Holy Court, an enclosure comprising gardens and terraces which at once embellish, and lend
peculiar charm to, these Sacred Precincts. Embossed in these lovely and verdant surroundings stands in
all its exquisite beauty the Mausoleum of the Bab, the Shell designed to preserve and adorn the origi-
nal structure raised by ‘Abdu’l-Bah4 as the Tomb of the Martyr-Herald of our Faith. Within this Shell
is enshrined that Pearl of Great Price, the Holy of Holies, those chambers which constitute the Tomb
itself, and which were constructed by ‘Abdu’l-Baha. Within the heart of these Holy of Holies is the
Tabernacle, the Vault wherein reposes the Most Holy Casket. Within this Vault rests the alabaster
Sarcophagus in which is deposited that inestimable Jewel, the Bab’s Holy Dust. So precious is this Dust
that the very earth surrounding the Edifice enshrining this Dust has been extolled by the Center of
Baha’uw’lldh’s Covenant,” in one of His Tablets in which He named the five doors belonging to the six
chambers which He originally erected after five of the believers associated with the construction of the
shrine, as being endowed with such potency as to have inspired Him in bestowing these names, whilst
the Tomb itself housing the Dust He acclaimed as the Spot round which the Concourse on high circles
in adoration.””

Does this necessarily mean that it is the shrine of the Bab that should be considered the Axis Mundi
of the Bah&’i Faith? In Islam it is the Kaaba that is considered the Axis Mundi and the Kaaba is also the
Qiblih in Islam. This function is bound to the shrine of Bah&’u’llah in the Baha’i Faith. The cited text
by Shoghi Effendi is, however, central to this question and this means that in the Baha’i Faith the Axis
Mundi and the Qiblih are separated from each other.

Dedicated by Baha’u’llah

When revealing the Tablet of Carmel, Bah&’u’llah was standing on the top of Mount Carmel, reading
out the tablet in a loud voice as a proclamation. The place he choose for this proclamation was just above
the Carmelite monastery, which in that moment came to symbolize the religions of old’™* and the prophe-
cy of the Bible that is interpreted as Mount Carmel being the place where Jesus would return. Mircea
Eliade” has written about this kind of consecration of holy places. He points out that those holy places
were often known earlier as holy places.

Mount Carmel is best known from the OIld Testament as the mountain of Elia,”” who in the New
Testament is recognized as John the Baptist. This could be seen as a background to the spiritual center on
Mount Carmel, the shrine of the Bab, parallel to John the Baptist in the Bah&’i Faith. His remains have
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been placed at that spot by ‘Abdu’l-Bah4 under the instruction of Bah&’v’llah. The shrine of Bahd'v’llah is
situated across the Bay of ‘Akka. During pilgrimage it is a part of the program to visit both shrines.

A Microcosm

In Bah4’i teaching the number nine symbolizes totality: “The number nine, which in itself is the num-
ber of perfection, is considered by the Bahd’is as sacred, because it is symbolic of the perfection of the
Bah&’i Revelation which constitutes the ninth in the line of existing religions...””” In Persian/Arabic
thinking, a number could be expressed by adding the numeric value of the letters in a word. The word
for nine is “bahad” in this abjad system. When Bah&’vw’llah instructs in the Kitdb-i-Aqdas that “in every
city a House of Justice be established wherein shall gather counselors to the number of Baha,”” it is
obvious to the reader how many persons that should be elected to that assembly. He is, however, not only
giving a number. He is also relating that assembly to the complete number of the Bah&’i Faith. In this
way He gives this assembly a role as a microcosm, representing the whole world. An expression to this
is that every assembly should, in its decisions, try to serve not only the group that has elected its mem-
bers, but the totality of mankind.”

Another number that has a symbolic meaning in the Bahd’i Faith is nineteen. The Bahd’i calendar has
nineteen months with nineteen days in each month. The most important religious service is the Nineteen
Day Feast. The number of delegates in a national convention is nineteen, two times nineteen, three times
nineteen, etc., depending upon the size of the community. This relation to number nineteen began in
the Babi religion, which started by eighteen persons who accepted the Bab independently. These eighteen,
together with the Bab himself, made up the first unit or vahid. The word vihid comes from the Arabic,
meaning “one” in the feminine tense. In the abjad system the sum of vahid is nineteen. Vihid can also
mean unity and is used in the Bahd’i Faith to mean the unity of God. Number nineteen of the Baha’i
Faith has a parallel in Manicheism where number nineteen has a relationship to Daéné, the maiden that
waited to accompany the soul into paradise.®® The Daéna motif is also referred to in the writings of the
Bab and Bahd’ullah as the “Maid from Heaven” speaks to the Bab in “Muntakhabati Ayat”™™ and to
Bah&’vw’llah in the Tablet of ‘Ishraqat.®

Mount Carmel as a Universal Symbol

In his description of the holy mountain, Mircea Eliade, also emphasizes the need to rebuild the holy
mountain in the local village and even in the homes of people. There is no example of this that is
described in the Baha’i writings. There are, however, some traits that relate to this idea in the Baha’i
House of Worship. Mircea Eliade has described the holy mountain as the place where earth and heaven
meet and that this is repeated in the local temple. The Bah4’i Houses of Worship are reflecting this by
their dome structure, resembling the canopy of heaven.* The House of Worship itself has nine entrances,
nine pathways leading up to each entrance and nine gardens surrounding it. The idea is that each village,
town and city should be built around a House of Worship, which would emphasize the idea of each tem-
ple being a symbol of the holy mountain, the center of the world. Around the House of Worship will be
built dependencies like schools, libraries etc. making the institution of the Mashriqu’l-Ad hkdr complete.

“The first part to be built is the central edifice which is the spiritual heart of the community. Then,
gradually, as the outward expression of this spiritual heart, the various dependencies, those ‘institutions
of social service as shall afford relief to the suffering, sustenance to the poor, shelter to the wayfarer,
solace to the bereaved, and education to the ignorant’ are erected and function. This process begins in
an embryonic way long before a Bahd’i community reaches the stage of building its own Mashriqu’l-
Adhkar, for even the first local center that a Bah4’i community erects can begin to serve not only as the
spiritual and administrative center and gathering place of the community, but also as the site of a tuto-
rial school and the heart of other aspects of community life.”™

The Spiritual Center

The most holy place, however, is not Mount Carmel. It is the shrine of Bahd’u’llah, outside the city
of ‘Akka, and especially where his remains are resting.*” This is also the Qiblih of the Bahad’i world, the

point towards which the Bahd’is turn when praying. During pilgrimage the Bah&’is always will visit this
place at least on one occasion and to most pilgrims it is the highlight of their pilgrimage each time they
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can visit this spot. At the time of larger gatherings, like at international conventions,” there will be too

73

many to enter into the shrine of Bah4d’w’llah. Instead the delegates will circumambulate this building, fol-

S )

lowing a pathway that goes in a circle with the shrine of Baha’u’lldh in its center.

In this way there might seem to be a tension between Mount Carmel as the center of the world and
the shrine of Bah&’uw’lldh. This is, however, not the case. The two places have separate roles to the Bah4’is,
which are better thought of as complementary than competing. The shrine of Baha’u’llah is the most
holy spot and Mount Carmel could be seen more as an outer symbol of the world order of Bah&’u’lldh.

Conclusion

Pilgrimage is a way for the individual believer to strengthen his/her religious belief and to form a reli-
gious identity. This is true in many religions and also in the Baha’i Faith. Strengthening the ties with the
founder of a religion—for Bah#’is to strengthen the ties with Bahd’u’llah as a manifestation of God—
makes a person ready to take on different kinds of religious services and for the Bah#’is this would be
to work in the Bah&’i administration. In extreme situations, like religious persecutions, this religious
identity will be tested to its utmost and this has happened to the Baha’is in Iran.

The Bah&’i administration is founded on two concepts, well known in the history of religion: sacral
kingship and the covenant. The Baha’i World Center makes the means whereby the weaving together of
the idea of sacral kingship and the idea of the covenant has be made.

The kingship of God is represented by the Bah&’i administration, headed by the Universal House of
Justice. The outer symbol of this institution is the Seat of the Universal House of Justice, surrounded by
complementary buildings. The symbol of the covenant is the shrine of Baha’u’llah, as this institution is
first and foremost connected to Baha’v’llah himself. The binding together of the idea of these two concepts
is done through the idea of Mount Carmel as axis mundi, which is represented by the shrine of the Bab.
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Notes

1) In the meaning that Messiah (the anointed one) is referring to the king.

2) This can be translated to “letter of visitation.”

3) This can be translated as “prayer of visitation.”

4) The words zidrat and the less common word lagd both mean “visit” and are also used in a more general sense, meaning
to visit a person that one has a great respect for. Both words are Arabic, but zidrat has been more integrated in the Persian
language.

5) Shoghi Effendi, God Passes By, sixth printing 1970., (Wilmette, Illinois: Bahd’i Publishing Trust, 1944), p. 188

6) Shoghi Effendi, God Passes By, p. 199

7) The center of the world.

8) This is the place referred to in the table as the Shrine of Jesus. As it is central to Christian Faith that the Tomb of Jesus
was empty, it can be seen as disrespectful to call it the shrine of Jesus. It is, however, not my intention to discuss this
dogma. I simply use this term in order to be able to discuss pilgrimage as a phenomenon.

9) Baha’w’llah, Kitdb-i-Aqdas, (Wilmette, Illinois 1992, reprinted 1993, Bah4’i Publishing Trust), p. 30.

10) These two places are the only places where the term hajj is used in the Bah4’i writings. In English speaking Bah#’i liter-

ature there is no difference made between hajj and ziarat.

11) The Most Holy Shrine is the shrine of Baha’u’llah in Bahji, outside ‘Akké in Israel. Bah&’u’lldh, Kitdb-4-Aqdas, p. 191.

12) Baha’vw’llah, Kitdb-i-Aqdas, p. 191-192.

13) Bah&’w’llah.

14) Taherzadeh, Adib, The Revelation of Bahd’u'llih, (Oxford: George Ronald, 1983) vol. 3,.p. 64.

15) A Christian Arab who came from Lebanon. The idea of initiation is not common in the Bah#’i Faith. It seems that he did

not get this idea from ‘Abdu’l-Bahd, but included it himself.

16) ‘Abdu’l-Baha, Some Answered Questions, (London: Bah4’i Publishing Trust, No year of publication), Chapter LXXXI

7) V. Piff Mettelman, Lua Getsinger—Herald of the Covenant, (Oxford: George Ronald, 1997), p.7.

18) Bah&’uw’llah’s eldest daughter.

19) Velda Mettelman, Lua Getsinger—Herald of the Covenant, p. 24-25.

20) This collection was first published under the title The Wisdom of ‘Abdu’l-Bah4.

21) Ward, Allan L., 239 Days, ‘Abdu’l-Bahéd’s Journey in America, (Wilmette, Illinois: Bah4d’i Publishing Trust, 1979), p. 17-18

22) Ruhe, David S., Door of Hope, (Oxford: George Ronald, 1983), p. 136.

23) David S. Ruhe, Door of Hope, p. 143

24) Program of Pilgrimage, (Haifa: Bah4’i World Center, no year of publication). This booklet is undated and no author is
given. Each pilgrim receives a copy at the time of confirmation of the pilgrimage.

25) It is possible that portraits exist in private homes as well, but if so, they are not available to the Bahd’i community.

26) Shoghi Effendi, God Passes By, p. 183

27) Zarathustra, the Bab and Bah&’u’llah.

28) According to the Bahd’i transcription system, the spelling is Tihran.

29) Baha'v’llah, Gleanings from the Writings of Bahd’u'llih, Second revised edition 1976, (Wilmette, Illinois: Bahd’i
Publishing Trust, 1939), p. 109, 110.

30) Shoghi Effendi, The World Order of Bahd’u’lldh, Second revised edition, third printing 1969, (Wilmette, Illinois: Baha’i
Publishing Trust, 1938), p. 153.

31) Shoghi Effendi, Directives of the Guardian, (New Dehli, Baha’i Publishing Trust, no year of publication) p. 71.

32) D. D. Wallace, ]Jr., “Theocracy,” Encyclopaedia of Religions, Ed. M. Eliade, (New York: MacMillan Publ. 1987), vol. 14,
pp. 427-430.

33) Bah&’uw'llah, Tablets of Bah4d’u'lldh, revealed after the Kitib-i-Aqdas, (Haifa: Bah&’i World Center, 1978), p. 221. In this

tablet ‘Abdu’l-Bahé is referred to under the title, given by Baha’u’lldh: the Most Mighty Branch.

34) I use “Royal theocracy” and “sacral kingship” as synonyms.

35) Lights of Guidance, Compiled by Helen Bassett Hornby, third revised edition 1994, (New Dehli: Bah4’i Publishing Trust,
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1983), pp. 50-51. Quotation from Shoghi Effendi. This punishment means that this person cannot take part in the Baha’i
administration.

36) The Arabic word being used by Bah&’w’llah for city is Medineh, which does not imply that the meaning of the word should
be connected to a certain size of the city or any special definition of a city as opposed to a village. There are today a
number of villages around the world with such an assembly.

37) The numerical value of Baha in the abjad system is 9. This is the traditional system whereby each letter gets a number
and the sum of the letters in a word gets a symbolic value.

38) Baha’w’'llah, Kitib-i-Aqdas, p. 30.

39) The meaning of khvarenah is light, glory in the meaning of farr-i-Izadi, which is the glory of God, the same as the mean-
ing of the title Baha’u’llah.

40) Ohlsson, Ulla, Vem ir hjilte?, (Géteborg: Goteborgs Universitet, Institutionen fér Religionsvetenskap, nr. 17, 1995),.p. 95f.

41) ‘Abdu’l-Baha, Will and Testament of ‘Abdu’l-Bahi, (Manchester: Bah4’i Publishing Trust, 1950), p. 7

42) Bahd’i Prayers, (Wilmette, Illinois: Bah4’i Publishing Trust, 1970), p. 129-130.

43) Tablets of Bahi’u’llih, revealed after the Kitib-i-Aqdas, p. 123.

44) Tablets of Bahd’u'lldh, revealed after the Kitib-i-Aqdas, p. 50.

45) Tablets of Bahd’u’llih, revealed after the Kitib-i-Aqdas, p. 206.

46) Gleanings from the Writings of Bahd’u’llih, p. xvi.

47) Shoghi Effendi, The World Order of Bahd’u'llih, p. 41.

48) Ringgren, Helmer, Israel’s Religion, (Lund: Doxa, 1970), p. 161f.

49) Shoghi Effendi writes that Baha’u’llah derived His descent, on the one hand, from Abraham through his wife Katurah,
and on the other hand from Zoroaster, as well as from Yazdigird, the last king of the Sisdsniydn dynasty. God Passes By,
p.- %94.

50) Shoghi Effendi, God Passes By, p. 95.

51) Shoghi Effendi, Directives from the Guardian, p. 52.

52) Shoghi Effendi, The World Order of Bahd’v'llih, p. 114.

53) Helmer Ringgren, Israel’s Religion, p. 155.

54) Ulla Ohlsson, Vem ir hjilte?, p. 188.

55) Shoghi Effendi, The World Order of Bahi’'u’lldh, p. 134.

56) The revelation writings of Bahd’u’lldh are notes taken at the time of the revelation of the tablets. As Bah&’u’llah could
not be disturbed at those times, the secretary taking notes had to write very quickly. This had the consequence that this
text was only possible to read directly after the revelation and had to be transcribed directly. Taherzadeh, Adib, The
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Kitab-i-Aqdas as Described and
Glorified by Shoghi Effendi

Cyrus Alai

Introduction
(44 itab-i-Aqdas,” meaning the “Most Holy Book,” is not an ordinary work. It is not about a sin-
K gle topic, nor merely about the laws and ordinances of the Baha’i Faith. It cannot be com-
pared with any other book, including the Holy Bible or the Holy Koran. Therefore, it can
hardly be reviewed in a single article, whatever its extent, or be explored in a single lecture, whatever
its length.

The Aqdas has various aspects. These aspects seem, on one hand, to be quite independent from each
other, each of them requiring a lengthy discussion for a satisfactory coverage. On the other hand, these
aspects are so interrelated that none of them can be correctly understood unless the whole content of
the Book is thoroughly studied. Only in this way can the spiritual power contained in this mighty work
be released, guiding the reader to a better comprehension and digestion of its meaning and appreciation
of its significance and force.

The writer of a short article about the entry “Aqdas” in the Encyclopaedia Iranica (v.2, 1987 pp.191-92)
states: “According to a general evolutionary principle that can be seen to underlay the Bahd’i teachings,
the Aqdas constitutes an energetic impulse rather than a rigid canonical code. It foresees the future abro-
gation of its own dispensation, but not before a thousand years.”

Since the Kitab-i-Aqdas has been revealed (1873), numerous papers and several books have been pub-
lished either debating the Most Holy Book as a whole or discussing its different facets and various top-
ics. Some of the more recent ones are as follows:

Asraru’l-Asir (Secrets of the Scripts), a shorter Bah4d’i encyclopaedia in Persian by A. Fazil-i-
Mézandarani, volume 1, entry Aqdas, pp.161-169, first published by Baha’i Publishing Trust in
Tehran, 1968

Taqrirdt Dar Bari-yi Kitdb--Aqdas (Utterances about the Most Holy Book), a book in 420 pages in
Persian by ‘Abdu’l-Hamid Ishraq-Khavari, 1969, edited by Vahid Ra’fati, Bah4’i Verlag, Hofheim-
Germany, 1997 ISBN 3-87037-966-9

Ganjini-yi Hudid va Ahkim (Treasures of Laws and Ordinances), by A. H. Ishraq-Khavari, first
published in Teheran 1946 with many later reprints, the latest in New-Delhi 1980, 466 pages, Persian

“Kitab-i1-Aqdas, the Mother Book of the Baha’i Faith,” an article by A. Rabbani, Payd m-i-Bahd’i, a
monthly periodical published in France, issue 150, May 1992, pages 12-24, Persian

“The Mother Book and the Adolescence of Mankind,” an article by A. E Imani, Paydm-i-Bahd’i,
1ssue 150, May 1992, pages 25-28, Persian

“A Glance at the Laws of the Kitab-i-Aqdas,” an article by N. Mohammad-Hosseini, Payd m<i-Bahd’i,
issue 150, May 1992, pages 29-34, Persian

“Kitab-i-Aqdas in respect of the Bah4’i Administrative Order and the Baha’{ World Order,” an arti-
cle by Cyrus Ala’t, Paydm-i-Bahd’i, issue 150, May 1992, pages 35-50, Persian
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“Kitdb-i-Aqdas in Bah4’i Literature,” an article by V. Ra’fati, Paydm-i-Bahd’i, issue 150, May 1992,
pages 51-62, Persian

“A Glance at the Literary Style of the Kitab-i-Aqdas,” an article by Vahid Behmardi, Payd m-i-Bahéd’i,
1ssue 150, May 1992, pages 69-76, Persian

“Juridical Aspects of the Mother Book,” an article by G. Khavari, Payd m-i-Bahd’i, issue 150, May
1992, pages 77-81, Persian

“Scholarly Works by Baha’i Writers on the Kitab-i-Agdas,” B. Furqani, Paydm-i-Bah4’i, issue 150,
May 1992, pages 84-92, Persian

“Ethical Teachings of the Kitdb-i-Aqdas,” S. Rassekh, Payim-i-Bahd’i, issue 150, May 1992, pages
92-94, Persian

“Remarks on Sentences in Criminal Cases ordained in the Kitab-i-Aqdas,” an article by Udo Schifer,
translated from original German into Persian by D. Mdani, Paydm--Bahd’i, issue 161, April 1993,
pages 16-22, German /Persian

)

“Historical Hints, Warnings and Promises in the Kitab-i-Aqdas,” an article by S. Mawlavi-Nezhad,

Payim-i-Bah4’i, issue 163, June 1993, pages 29-34, Persian

“Applicability of the Laws of the Kitab-i-Aqdas,” by Universal House of Justice, May 1993, Bahd’i
Journal, July 1993, English

“The Kitdb-i-Aqdas, its place in Bah&’i literature,” a statement by World Center Publications,
February 1993, English

“The Kitab-i-Aqdas, Baha’w’II’4h’s Most Holy Book,” an article by K. Fandnapazir, Bah4’i Journal,
June 1993, English

Unfortunately, little effort has been made to translate any of these—or indeed any other well-
researched and useful works about the Kitab-i-Aqdas—from Persian, German and other languages into
English, a task worth undertaking.

However, I believe that one should, first and foremost, refer to the commentaries made on this sub-
ject by Shoghi Effendi, the Guardian of the Faith and the appointed interpreter of the Bah4’i holy texts.
Only his explanations can constitute a sound foundation for any other commentary or research about
the Most Holy Book.

Based on the above reasoning, I have chosen one of the most important works of Shoghi Effendi, enti-
tled God Passes By, which appeared in 1944 on the occasion of the first centennial of the Bab’s declara-
tion. This work is distinguished from his other writings by being in the form of a book rather than an
open letter.

In his foreword, Shoghi Effendi writes: “It is not my purpose...to write a detailed history of the last
hundred years of the Baha’i Faith...It is my purpose, on the occasion of an anniversary of such profound
significance, to attempt in the succeeding pages a survey of the outstanding events of the century that
has seen this Spirit burst forth upon the world....”

Indeed, the revelation of the Kitdb-i-Aqdas may be considered as the most outstanding event of the
first Bahad’i century, and nothing better than the survey carried out by the Guardian can enlighten the
manifold facets of the Most Holy Book.

God Passes By was first published in 1944 by the National Spiritual Assembly of the USA [sic]. In 1974
a revised edition appeared, a copy of which—second imprint 1979—1s in my possession. It comprises four
chapters in 412 pages. According to the index attached to this edition, the term “Kitab-i-Aqdas” or the
“Most Holy BooK’ has been referred to in eleven pages, whereas according to my own count, these terms
appear in forty-eight different pages. Neither is the reason for such an obvious mistake known to me,
nor is the blunder so minute and unimportant as to be ignored. According to my count, one or more ref-
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erences to the Kitib-i-Aqdas can be found in about 12 percent of the total number of pages, which in
itself demonstrates the significance of the Most Holy Book in the view of Shoghi Effendi.

A Few Facts About the Most Holy Book

Before referring to the Guardian’s commentaries, a few basic facts about the Most Holy Book should

be established:

1) “The Most Holy BooR’ is the translation of the Arabic/Persian title “Kitab-i-Aqdas” and the term
“Most Holy” should here be considered as part of a proper name rather than as an adjective. It is also
called in some—mainly non-Bah&’i—literature, “The Book of Aqdas” or “The Aqdas.”

2) The Kitab-i-Aqdas was revealed by Baha’uw’llah in the House of Udi-Khammar in ‘Akka, the Holy
Land. It is neither an open letter nor a tablet, addressed to an individual or a group. It is a small book
in Arabic, containing some ten thousand words (the English translation contains nearly twenty-thousand
words —see English edition, pp.19-88— since Arabic, unlike English, is a very concise language). It was
uttered by Baha’uw'lldh and was taken down by a few scribes, in particular Zaynu’l-Muqarrabin. The clear
copy, which was made later by Zaynu’l-Mugqarrabin from his notes and seen by Bah4’v’llah, is preserved
in the Bah&’i international archive. It is considered as the most authentic first copy of the Most Holy
Book. The Book was certainly not revealed without interruptions, but very little is known about the
duration of its revelation. The only known fact is that the Book was completed in 1873.

3) A reader unfamiliar with theological terms and some detailed historical events may not easily or
fully comprehend some of the passages of the Kitab-i-Aqdas except by referring to a number of indis-
pensable notes. These notes have been carefully prepared in 194 sections by the Universal House of
Justice and included in the English edition (see pp.165-251).

4) The original manuscript of the Aqdas, the numerous subsequent manuscript copies, and the early
printed editions are in the form of a continuous text without punctuation or division into verses or para-
graphs. Only later did the Persian Baha’i scholar Ishraq-Khaveri divide the Holy Text into 463 verses,
leaving out the opening phrase “In the Name of Him Who is the Supreme Ruler over all that hath been
and all that is to be.”

In the English edition, the division of the Holy Text into verses has been ignored. Instead, it is divid-
ed into 190 paragraphs, each comprising of one or a few of the verses. However, there are exceptions to
this rule. For example, verse 366 is divided into two sentences, forming two separate paragraphs 152 and
153 (see page 75), whereas verse 439 is split into two sentences, forming the closing sentence of para-
graph 181, and the opening sentence of paragraph 182 (see page 85).

In the newly published Arabic/Persian edition—which is in the same format as the English edition—
the verses are separated by the insertion of a star between them, but are not numbered. However, the
number of each paragraph is noted in the margin. Consequently, finding a particular verse by its num-
ber would be a time-consuming exercise. It is noteworthy that in the Bahd’i literature in Persian and
Arabic, when a reference was made to a passage of the Most Holy Book, until recently only the numbers
of the related verses were mentioned to enable the reader to identify the given verses easily and establish
their authenticity. A table matching the numbers of the verses with the numbers of the paragraphs of the
Most Holy Book has been prepared but not yet published.

5) There are a number of passages by the BAb and Bah4’u’ll4h made before the revelation of the Aqdas,
heralding the forthcoming of the Most Holy Book. In addition, many later tablets by the Author of the
Book and by the Center of His Covenant have been considered as addenda to the Aqdas. Some of these
supplementary texts, to which we will later refer, are included in the English volume, pages 91-102.

6) After the Kitab-i-Aqdas was revealed, Bah&’u’lldh instructed His learned and trusted scribe, Zaynu’l-
Mugqarrabin, to peruse the Book to see if there were any ambiguities, in which case he would come back
with pertinent questions to be answered by Baha’u’llah. As a result of this exercise, the treatise
“Questions and Answers” was created, the translation of which from the original Persian is included in

the English volume, pages 105-140.
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7) After the revelation of the Kitab-i-Aqdas, it has been copied by hand time and again. Human error
in transcription may have been the main reason for any occasional slight differences between these man-
uscripts and consequently any printed editions based on them. The English translation, published in
1992, is based on the most reliable original manuscript—that of Zaynu’l-Muqarrabin, seen by Baha’u’ll4h.
Therefore, it should be considered as authentic, and all other manuscripts and printed copies should be
corrected accordingly.

8) Some years after the revelation of the Kitdb-i-Aqdas, Bah&’uw’lldh had manuscript copies sent to
Bah#’is in Iran and, in 1890-91, towards the end of His life, He arranged for the publication of the orig-
inal Arabic text of the book in Bombay. Thereafter, numerous printed editions of the book started
appearing, based on different manuscripts, mostly ventured by a few individual Bah4’is. However, upon
the instructions of the Guardian, this process was stopped about five decades ago in anticipation of a
new edition, which he was preparing, the release of which he had made a goal in the Ten Year Crusade
(1953-63). Since the Guardian passed away in 1957, this duty remained for the Universal House of Justice
for its completion.

In 1973, the Universal House of Justice issued an annotated summary with an introduction and select-
ed translations by Shoghi Effendi on the centenary occasion of the creation of the Most Holy Book
(1873), entitled Synopsis and Codification of the Laws and Ordinances of the Kitib--Aqdas. This publi-
cation in English was presented to the third International Bahd’i Convention in Haifa in April 1973 and
is included in the English volume of 1992 (pages 143-164).

In 1986, the UH]J decided that the time had come when the preparation of an English translation of
the complete text of the Most Holy Book was possible and essential, and made its accomplishment a goal
of the six years global plan (1986-1992). About a third of the text had already been translated by Shoghi
Effendi, and published in his various Letters and Books, a complete list of which is included in the
English Volume (pages 255-257). The UH]J states: “We are now satisfied that the translation has reached
a point where it represents an acceptable rendering of the original. Nevertheless, it will undoubtedly
give rise to questions and suggestions which may shed further light on its contents.”

The Guardian had adopted an elevated style for the translation of the Most Holy Book. Diana Maloof,
a young Baha’i, conducted a research on the translation norms employed by Shoghi Effendi for the Holy
Bah&’i Writs and concluded that the following policies were applied by him:

Elevate the tone of the language to befit Holy Writ;
Beautify the English text;

Euphonize the translation;

Clarify and interpret the text.

The style adopted by Shoghi Effendi has been followed for the translation of the remainder of the
Kitdb-i-Aqdas. (See “The Hidden Words of Baha’u’llah, Translation Norms Employed by Shoghi Effendi,”
Diana Maloof, an article included in pages 129-139 of The Vision of Shoghi Effendi, Bahd’i Studies
Publications, Ottawa, Canada, 1993, ISBN 0-920904-24-6)

It is noteworthy that Evgenii Eduardovich Bertels, the nineteenth century Russian scholar, was the
first person who attempted to translate the Most Holy Book into a foreign language, namely Russian.
There is also an incomplete Russian translation available by A. Tumanskij, published in 1899 in St
Petersburg. The first English translation, by the Christian missionaries E. E. Elder and W. M. Miller, is
entitled AI-Kitdb al-Aqdas or The Most Holy Book and was published in London in 1961 by the London
Royal Asiatic Society, Oriental Translation Foundation. This rendering, although complete, is not always
correct, especially in the notes. The older Russian version is more reliable.

9) The general religious inspiration of the Aqdas is monotheistic. As the first verse clearly states, even
good works, if separated from the channel of the positive revelation, have only limited value: “The first
duty prescribed by God for His servants is the recognition of Him Who is the Dayspring of His
Revelation and the Fountain of His laws, Who representeth the Godhead in both the kingdom of His
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Cause and the world of creation. Whoso achieveth this duty hath attained unto all good; and whoso is
deprived thereof hath gone astray, though he be the author of every righteous deed.”

A non-Bah#’i reader, or even a new convert, may be struck by the apparent lack of order in the
sequence of precepts, exhortation, and warnings. The reason, in my view, is that the Aqdas is not a sys-
tematic code of law. It originated from divine revelations, which left its Author no time to think about
the order of sequence. etc. He uttered His holy inspirations without any pauses for corrections or adjust-
ments. Quite in contrary, a book of law is based on numerous sources and must be edited and re-writ-
ten several times before completion. Therefore, there is no similarity between the two writings, and so
they cannot and should not be compared.

Bah&’v’llah could have re-arranged the Book later, but chose not to. Indeed, He kept His answers to
the questions of His scribe separate from God’s Words, as He believed that the Holy Passages should
remain intact.

10) Applicability of the laws of the Aqdas: The introduction to the English translation of the Kitab-i-
Aqdas states that its publication does not increase the number of laws which are binding on Bahd’is.
Besides the previous binding laws—see the letter of the Universal House of Justice to the National
Spiritual Assembly of Iceland, dated June 9, 1974 —the law of Huququ’llah was applied universally at
Ridvan 1992. In due course, the Universal House of Justice will announce further applications of the
laws when the friends have had the opportunity to familiarize themselves with the Most Holy Book, and
when it is propitious to do so.

Indeed, some of these laws are meant for the Golden Age of the Bahd’i Era and may not be applicable
within the near future.

Commentaries by Shoghi E ffendi

The commentaries by Shoghi Effendi on the Kitdb-i-Aqdas can be found in forty-eight different pages
of his work God Passes By. For our purpose, they are divided into nine categories according to the sub-
ject to which they refer:

1) How the Kitab-i-Aqdas was created, and its rank and importance:

“Unique and stupendous as was this proclamation [referring to the Chapter of Temple—Surih Haykal], it
proved to be but a prelude to a still mightier revelation of the creative power of its Author, and to what
may well rank as the most signal act of His ministry— the promulgation of the Kitdb-i-Aqdas. Alluded to
in the Kitab-i-fqan; the principal repository of that Law which the Prophet Isaiah had anticipated, and
which the writer of the Apocalypse had described as the ‘new haven’ and the ‘new earth; as the “Tabernacle
of God; as the ‘Holy City, as the ‘Bride; the ‘New Jerusalem down from God; this ‘Most Holy Book’ whose
provisions must remain inviolate for no less than a thousand years, and whose system will embrace the
entire planet, may well be regarded as the brightest emanation of the mind of Bahd’u’llah, as the Mother
Book of His Dispensation, and the Charter of His new World order.” (page 213)

“Revealed soon after Baha'w’llah had been transferred to the house of ‘Udi Khammar (circa 1873), at a
time when He was still encompassed by the tribulations that had afflicted Him, through the acts commit-
ted by His enemies and the professed adherents of his Faith, this Book, this treasury enshrining the price-
less gems of His Revelation, stands out, by virtue of the principles it inculcates, the administrative insti-
tutions it ordains and the function with which it invests the appointed Successor of its Author, unique and
incomparable among the world’s sacred Scriptures. For, unlike the Old Testament and the Holy Books which
preceded it, in which the actual precepts uttered by the Prophet Himself are non-existent; unlike the
Gospels, in which the few sayings attributed to Jesus Christ afford no clear guidance regarding the future
administration of the affairs of His Faith; unlike even the Quran which, though ex plicit in the laws and
ordinances formulated by the Apostle of God, is silent on the all-important subject of the succession, the
Kitdb-i-Aqdas, revealed from first to last by the Author of the Dispensation Himself, not only preserves
for posterity the basic laws and ordinances on which the fabric of His future world order must rest, but
ordains, in addition to the function of interpretation which it confers upon His Successor, the necessary
institutions through which the integrity and unity of His Faith can alone be safeguarded.” (page 213-214)
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“..this Book [Kitab-i-Iqin]...occupies a position unequalled by any work in the entire range of Bah4’i
literature, except the Kitab-i-Aqdas, Bahd’v’llah’s Most Holy Book.” (page 139)

“..a Book designated by its Author as ‘the source of true felicity; as the ‘Unerring balance, as the
‘Straight Path’ and as the quickener of mankind’..” (page 215)

2) Shoghi Effendi refers to a number of tablets and passages from the Bib and Bah&’vw’lldh written
before the revelation of Aqdas, heralding the creation of the Most Holy Book:

<

“well it is with him, who fixeth his gaze upon the Order of Bah4d’v’llah, and rendereth thanks unto
his Lord. For He will assuredly be made manifest. God hath indeed irrevocably ordained it in the Bayan.’
[a passage from the third Unit of Bayan] It is with that self-~same Order that the Founder of the promised
Revelation, twenty years later—incorporating that same term in His Kitdb-i-Aqdas—identified the System
envisaged in that Book, affirming that ‘this most great Order’ had deranged the world’s equilibrium, and
revolutionized mankind’s ordered life.” (pages 25-26, see also page 59)

“...the Prayers for Fasting, written in anticipation of the Book of His Laws? (page 172)

“..Bah&’v’lldh instructed...Nabil to recite on His behalf the two newly revealed Tablets of the
Pilgrimage [Hajj], and to perform, in His stead, the rites prescribed in them, when visiting the Bab’s
House in Shirdz and the Most Great House in Baghdad—an act that marks the inception of one of the
holiest observances, which, in a later period, the Kitab-i-Aqdas was to formally establish.” (page 177)

“..Strih Ghusn [the Chapter of the Branch] wasrevealed...a Tablet which may well be regarded as the har-
binger of the rank which was to be bestowed upon Him [Abdu’l-Bahi], in the Kitab-i-Aqdas....” (page 177)

3) Shoghi Effendi refers to some later treatises and tablets of Baha’u’llah and Abdu’l-Baha, included as
an appendix or addendum to the Kitab-i-Aqdas:

“The formulation by Baha’u’llah, in His Kitab-i-Aqdas, of the fundamental laws of His Dispensation
was followed, as His Mission drew to a close, by the enunciation of certain precepts and principles which
lie at the very core of His Faith, by the reaffirmation of truths He had previously proclaimed, by the
elaboration and elucidation of some of the laws he had already laid down, by the revelation of further
prophecies and warnings, and by the establishment of subsidiary ordinances designed to supplement the
provisions of His Most Holy Book. These were recorded in unnumbered Tablets, which he continued to
reveal until the last days of His earthly life, among which the ‘Ishraqat’ Splendours), the ‘Bisharat’ Glad
Tidings), the ‘“Tardzat’ (Ornaments), the ‘Tajalliyat’ (Effulgence), the ‘Kalamat-i-Ferdawsiyyih’ (Words of
Paradise), the ‘Lawh-i-Aqdas’ (Most Holy Tablet), the ‘Lawh-1-Dunya (Tablet of the World), the ‘Lawh-i-
Magsud’ (Tablet of Maqsud), are the most noteworthy.” (page 216)

“The Document [the Will and Testament of Abdu’l-Baha] establishing that Order [Administrative
Order], the Charter of a future world civilization, which may be regarded in some of its features as sup-
plementary to no less mighty a Book than the Kitdb-i-Aqdas;....” (page 328)

4) References to the rulers (kings and presidents etc.) and the learned (religious leaders):

“In this Charter of the future world civilization its Author—at once the Judge, the Lawgiver, the
Unifier and Redeemer of mankind—announces to the kings of the earth the promulgation of the ‘Most
Great Law?} pronounces them to be His vassals; proclaims Himself the ‘King of Kings} disclaims any
intention of laying hands on their kingdoms; reserves for Himself the right to seize and possess the
hearts of men} warns the world’s ecclesiastical leaders not to weigh the ‘Book of God’ with such standards
as are current amongst them; and affirms that the Book itself is the ‘Unerring Balance’ established
among them.” (page 214)

“The significant summons issued to the Presidents of the Republics of the American continent to seize
their opportunity in the Day of God and to champion the cause of Justice; the injunction to the mem-
bers of parliaments throughout the world, urging the adoption of a universal script and language; His
warnings to William I [Wilhelm I], the conqueror of Napoleon III; the reproof He administers to Francis
Joseph [Franz Joseph], the Emperor of Austria; His reference to ‘the lamentations of Berlin’ in His apos-
trophe to ‘the banks of the Rhine} His condemnation of ‘the throne of tyranny’ established in
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Constantinople, and His prediction of the extinction of its ‘outward splendour’ and of the tribulation
destined to overtake its inhabitants? (page 215)

The essence of these passages are detailed and repeated in many other pages of God Passes By. One
can refer to page 206 for Bah&’v’llah’s further announcements to the kings; page 208 and 226 for His
announcement to William I and to Francis Joseph; page 225 where Sultan ‘Abdu’l-Aziz is mentioned;
pages 207, 254 and 396 where the Rulers of America and the West are referred to; and to page 395 where
Queen Marie’s acknowledgement of the Divine Message are described as the first fruits of the vision
which Bah&’v’lldh had seen long before in His captivity, and had announced in His Kitdb-i-Aqdas.

“In immortal passages of His Kitab-i-Aqdas...He bids the entire company of the ecclesiastical leaders
to ‘fear God) to ‘rein in’ their pens, fling away idle fancies and imaginings, and turn them towards the
Horizon of Certitude’....” (page 209)

5) The laws and ordinances:

One should refer to the other major Holy Books, in particular the Koran and the Bayan, in order to
recognize the roots of some of the laws ordained in the Kitab-i-Aqdas. Although the mould of some of
the ordinances prescribed in those Holy Books, such as fasting, obligatory prayers and pilgrimage, have
been kept in the Most Holy Book, their form and content have been changed. The Bab had made the
applicability of His laws dependent upon the approval of the One Whom God will make manifest.
Bah&’w'llah, being that promised Manifestation, confirmed some of those ordinances, such as the
Nineteen Day Feasts and the new Calendar, and rejected or changed many others. Although this is a use-
ful and desirable study, it is not a prerequisite for the understanding and absorption of the laws and ordi-
nances of the Kitab-i-Aqdas.

“The laws and ordinances that constitutes the major theme of this Book, Bahd’u’llah, moreover, has
specifically characterized as ‘the breath of life unto all created things, as ‘the mightiest stronghold; as
the ‘fruits’ of His ‘Tree, as ‘the highest means for the maintenance of order in the world and the securi-
ty of its peoples, as ‘the lamps of His wisdom and loving-providence, as ‘the sweet smelling savour of
His garment, as the ‘keys’ of His ‘mercy’ to his creatures. ‘This Book, He Himself testifies, ‘is a heav-
en which We have adorned with the stars of Our commandments and prohibitions.” ‘Blessed the man’, He,
moreover, has stated, ‘who will read it, and ponder the verses sent down in it by God, the Lord of Power,
the Almighty.” (pages 215-216)

“In it He formally ordains

the institution of the ‘House of Justice,” defines its functions, fixes its revenues, and designates its members as
the ‘Men of Justice,” the ‘Deputies of God,” the “Trusties of the All-Merciful,’

alludes to the future Center of His Covenant, and invests Him with the right of interpreting His
holy Writ;

anticipates by implication the institution of Guardianship;

bears witness to the revolutionizing effect of His World Order,

enunciates the doctrine of the ‘Most Great Infallibility’ of the Manifestation of God;

asserts this infallibility to be the inherent and exclusive right of the Prophet;

and rules out the possibility of the appearance of another Manifestation ere the lapse of at least
one thousand years.

In this Book He, moreover, prescribes the obligatory prayers;

designates the time and period of fasting;

prohibits congregational prayer except for the dead;

fixes the Qiblih [the center all must turn to for obligatory prayers];

institutes the Huququ’llah [Right of God];

formulates the law of inheritance;

ordains the institution of the Mashriqu’l-Adhkar [Baha’i Temple];

establishes the Nineteen Days Feasts, the Bahd’i festivals and the Intercalary Days;

abolishes the institution of priesthood;

prohibits slavery,
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asceticism,

mendicancy,

monasticism,

penance,

the use of pulpit

and the kissing of hands;

prescribes monogamy;

condemns cruelty to animals,

idleness and sloth,

backbiting

and calumny;

censures divorce;

interdicts gambling,

the use of opium, wine and other intoxicating drinks;

specifies the punishment for murder,

arson,

adultery,

and theft;

stresses the importance of marriage and lays down its essential conditions;

imposes the obligation of engaging in some trade or profession, exalting such occupation to the rank
of worship;

emphasizes the necessity of providing the means for the education of children;

and lays upon every person the duty of writing a testament

and of strict obedience to one’s government.

Apart from these provisions Baha’u’llah exhorts His followers to consort, with amity and concord
and without discrimination, with the adherents of all religions;

Warns them to guard against fanaticism, sedition, pride, dispute and contention;
Inculcates upon them immaculate cleanliness,

strict truthfulness,

spotless chastity,

trustworthiness;

hospitality,

fidelity,

courtesy,

forbearance,

justice and fairness;

counsels them to be ‘even as the fingers of one hand and the limbs of one body}

calls upon them to arise and serve His Cause; and assured them of His undoubted aid.
He, furthermore, dwells upon the instability of human affairs;

declares that true liberty consists in man’s submission to His commandments;
cautions them not to be indulgent in carrying out his statutes;

prescribes the twin inseparable duties of recognizing the ‘Dayspring of God’s Revelation’ and the
observing all the ordinances revealed by Him, neither of which, He affirms, is acceptable without
the other. (56 sections, pages 214-215)

Further references to Mashriqu’l-Adhkar (Bah4’i Temple) can be found on pages 255, 300 and 340; to
the World Order of Baha’u’llah on page 325; to the Houses of Justice on page 331; and to Huququ'llah
(Right of God) on page 328.

6) Projections and prophecies:

“..the words of cheer and comfort He addresses to His native city [Teheran], assuring her that God
had chosen her to be ‘the source of the joy of all mankind} His prophecy that ‘the voice of the heroes
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of Khurdsan’ will be raised in glorification of their Lord; His assertion that men ‘endued with mighty
valour’ will be raised up in Kirmidn who will make mention of Him; and finally, His magnanimous
assurance to a perfidious brother who had afflicted Him with such anguish, that an ‘ever-forgiving, all-
bounteous” God would forgive him his iniquities were he only to repent—all these further enrich the
contents of a Book designated by its Author as ‘the source of true felicity, as the ‘Unerring Balance, as
the ‘Straight Path’ and as the quickener of mankind’...” (page 215)

“The Sovereign who, as foreshadowed in Bah&’u’llah’s Most Holy Book must adorn the throne of His
native land and cast the shadow of royal protection over His long persecuted followers, is as yet undis-
covered.” (page 411)

“The conclusion of the terrible conflict [the first world war]...fulfilled the ominous predictions made
by Baha’u’llah in the Kitab-i-Aqdas,....” (page 305)

7) The Bahd’i Faith is an independent religion:

“..dissociation of the System envisaged in the Kitab-i-Aqdas from the Sunni ecclesiastical Law in
Egypt [referring to the judgement of May 10, 1925 in Egypt], has paved the way for the recognition of
that system in the Holy land itself,....” (page 34; see also pages 365 and 367)

Referring to the proclamation of the independence of the Bahd’i laws from other ecclesiastical sys-
tems, Shoghi Effendi wrote: “In the United States of America...the special stress laid on some of the fun-
damental laws contained in the Kitab-i-Aqdas regarding daily obligatory prayers....” (page 373; see also
pages 370 and 374)

8) Covenant:

“.. identifies Him (Abdu’l-Bahd) with ‘the One Whom God hath purposed; “Who hath branched from
this pre-existent Root, referred to in the Kitdb-i-Aqdas....” (pages 239-240)

“On Him (Abdu’l-Baha), at a later period, the Author of the Kitab-i-Aqdas, in a celebrated passage, sub-
sequently elucidated in the ‘Book of My Covenant, had bestowed the function of interpreting His Holy
Writ, proclaiming Him, at the same time, to be the One ‘Whom God hath purposed, Who hath
branched from this Ancient Root’....” (page 242, also see pages 238 and 112)

9) Other subjects:

“His [the Bab’s] well-known commentary on the Surih of Va’l-Asr... which Baha’v’llah refers to in the
Kitab-i-Aqdas....” (page 14)

“As to the significance of the Declaration let Baha’u’llah Himself reveal to us its import. Acclaiming
that historic occasion as the ‘Most Great Festival, the ‘King of Festivals, the ‘Festival of God, He has,
in His Kitdb-i-Aqdas, characterized it as the Day whereon all created things were immersed in the sea of

2

purification’...” (page 154)

“Bah&’uw’llah had thus addressed His followers in His Kitab-i-Aqdas, and will assist whosoever will
arise to aid My Cause with the hosts of the Concourse of high, and a cohort of the angles, who are nigh
unto Me’...” (page 376)

At the end, it should be noted that the topics referred to in the Kitab-i-Aqdas are not limited to what
is mentioned in this paper. The purpose of this article has only been to provide some basic information
about the Aqdas and whet the appetite of the reader to peruse the whole of the Most Holy Book.
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The Seven Valleys of Bahd’w’lldh and Farid ud-Din Attar

Sheila Banani

and joyous confidence, through the immensity of the heavens, until, impelled to satisfy its

hunger, it turneth longingly to the water and clay of the earth below it, and, having been
entrapped in the mesh of its desire, findeth itself impotent to resume its flight to the realms whence it
came. Powerless to shake off the burden weighing on its sullied wings, that bird, hitherto an inmate of
the heavens, is now forced to seek a dwelling-place upon the dust.””

CCY e are even as the bird which soareth, with the full force of its mighty wings and with complete

Introduction

While in Baghdad in exile, Baha’u’llah left the city for a period of two years (April 10, 1854 to March
19, 1856) to withdraw to the mountains of Kurdistan and the town of Sulaymaniyyih where His true
identity as unknown but word of His sanctified character and mystical knowledge spread. After He
returned to Baghdad, Bah4’u’llah, who had not yet openly declared His mission, wrote a letter respond-
ing to questions posed to him by a sufi mystic, Shaykh Muhyid-Din, which has come to be known by the
title The Seven Valleys (Haft-Vadi). This short mystical essay, written in the Persian language, traces the
essence of the journey of the soul in its eternal approach towards its Creator, God. The seven stages (val-
leys) of this journey is a traditional Eastern mystical concept. The metaphor of the seven valleys is also
found in the famous late twelfth century work of Farid ud-Din Attar, a narrative poem of more than four
thousand lines, called “The Conference of the Birds” (Manteq at- Tair). The Seven Valleys of Baha’u’lldh
is an original commentary on that traditional mystical theme and alludes to His own impending procla-
mation in many subtle ways. With the threads of similarity of theme, stories, allegory, and especially
bird imagery, Baha’u’lldh weaves a new garment for the mystical path of humanity. The theme of bird
imagery in both the work of Baha’v’llah and of Attar is the topic for this paper.

Imagery of the Bird—Sufism and Attar’s poem

The Conference of the Birds is the best known work of the mystical Persian poet, Farid ud-Din Attar,
who was born in mid-twelfth century A.D. in north-east Iran (where Omar Khayyam also was born). His
name, Attar, indicates a perfume seller or druggist/doctor which may have been his occupation as well
as poet. He traveled widely, much as his counterparts in medieval Europe, the troubadours and wander-
ing scholars. After his wanderings, he settled in his hometown of Nishapur although there is some evi-
dence that later he was tried for heresy. He was banished and his property looted. However, at the time
of his death he was back in Nishapur where he is buried.

Attar’s “The Conference of the Birds” is a poem about sufism, a doctrine of the mystics of Islam.
Sufis were continually under threat of being accused of being heretics (by orthodox Islam) because their
teachings were handed down from shaykh (spiritual leader) to pupil and they were forbidden to reveal their
most important beliefs, although different sufis living at different times have clearly believed in differ-
ent things.

Sufi doctrines include: only one God exists, all other things are an emanation of Him, or are His
‘shadow? religion is useful mainly as a way of reaching to a Truth beyond the teachings of particular reli-
gions—however Islam is the most useful religion; man’s distinctions between good and evil have no
meaning for God who knows only unity; the soul is trapped within the cage of the body but can, by
looking inward, recognize its essential affinity with God; the awakened soul, guided by God’s grace, can
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progress along a ‘Way’ which leads to annihilation in God. The doctrine received its most extreme
expression in the writings of the Spanish Arab pantheist Ibn Arabi, a contemporary of Attar, who main-
tained that the being of creation and the Creator are indivisible. In “The Conference of the Birds,” Attar
frequently seems to be about to propound the same doctrine, only to step back at the last moment and
maintain a final distinction between God and His creatures.’

Sufism was not simply a doctrine but was a discipline for living where its practitioners followed a care-
fully prescribed ‘Way.’ Attar’s poem, “The Conference of the Birds,” is a description of the stages
encountered by the adepts of the sufis’ Way in the form of an allegory of the “birds” of the world gath-
ered together to seek their “king” (God). In their quest, the birds are led by one of them called the
hoopoe bird (hod-hod, in Persian) who acts as their shaykh (spiritual guide) on their journey through the
seven valleys: quest, love, insight into mystery, detachment, unity, bewilderment, and poverty/nothing-
ness. The purpose of the discipline is to achieve purification.’

Although the stories are told by the hoopoe to birds they are in reality told by Attar to humanity. The
hoopoe tells the birds that they indeed have their own king—called the Simorgh—but that he lives far
away. The birds are at first enthusiastic to begin their search, but when they realize how difficult the
journey will be they start to make excuses. The nightingale, for example, cannot leave his beloved; the
hawk is satisfied with his position at court waiting on earthly kings; the finch is too afraid even to set
out. The hoopoe counters each of their excuses with stories and anecdotes which show how their desires
and fears are mistaken and gives advice for living. The birds fly a little way and then pause to ask the
hoopoe about the length of the journey. In answer the hoopoe describes the seven valleys of the Way.
The journey is quickly dealt with and, out of the thousands of birds who began the journey, only thirty
birds have made it to the end where they arrive at the court of the Simorgh. At first they are turned back
then, after each bird is asked to review its own misdeeds in life, with their spirits now refined, the birds
are finally admitted and find that the Simorgh they have sought is none other than themselves reflect-
ed in the “face” of the Simorgh. The story depends on a pun in which the words in Persian si (30) and
morgh (birds) remain at the end of the journey, and the si morgh (30 birds) meet the Simorgh, the goal of
their quest. Two sufi themes are diffused throughout the poem: the necessity for destroying the Self, and
the importance of passionate love. The two are connected: the Self is seen as an entity dependent on
pride and reputation; there can be no progress until the bird (pilgrim) is indifferent to both, and the
commonest way of making him indifferent is the experience of overwhelming love.*

The hoopoe says to the birds:

I know our king—but how can I alone
Endure the journey to His distant throne?
Join me, and when at last we end our quest

Our king will greet you as His honoured guest.
How long will you persist in blasphemy?
Escape your self-hood’s vicious tyranny—

Whoever can evade the Self transcends

This world and as a lover he ascends.

Set free your soul; impatient of delay,

Step out along our sovereign’s royal Way:

We have a king; beyond Kaf’s mountain peak
The Simorgh lives, the sovereign whom you seek,
And He is always near to us, though we
Live far from His transcendent majesty.

A hundred thousand veils of dark and light
Withdraw His presence from our mortal sight,
And in both worlds no being shares the throne
That marks the Simorgh’s power and His alone—
He reigns in undisturbed omnipotence,
Bathed in the light of His magnificence—
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No mind, no intellect can penetrate
The mystery of His unending state . . .
And near the end of the poem Attar says:
You cannot hope for Life till you progress
Through some small shadow of this Nothingness.
First He will humble you in dust and mire,
And then bestow the glory you desire.
Be nothing first! And then you will exist,
You cannot live whilst life and Self persist—
Till you reach Nothingness you cannot see
The Life you long for in eternity.®

5

Imagery of the Bird—Bah&’i sources

One of the Apostles of Bahd’w’llah, the famous calligrapher, Mirza Husayn-i-Isfahani (died in ‘Akk4,
1912 AD) entitled Mishkin-Qalam (Musk-scented Pen), who is perhaps most well known as the designer
of the “Greatest Name” symbol, was the first Bah4’i artist to use the Islamic cultural art of calligraphy
and painting to express his Baha’i religious and mystical feelings. Bird imagery, which appears so often
in his calligraphic renderings, is a powerful expression of the theme of the “Nightingale of Paradise”
announcing the bringing of the heavenly message of a new Faith to our earthly home. Numerous exam-
ples of his outstanding work are preserved in museums (including the Sackler Museum at Harvard
University) and Bah&’i centers around the world.”

The Central Figures of the Bah4’i Faith have used the image of the bird to convey numerous spiritual
conditions and states of being, drawing on a rich cultural heritage to express more vividly their message.
A list of examples include:

From Baha'v’llah:

bird of utterance (Epistle to the Son of the Wolf); bird of the human heart, bird of the Throne, bird
of the spirit, the bird which soareth (Gleanings); bird of Desire, bird of Eternity, bird of Heaven, bird
of the human mind, mystic bird (Kitdb-i-lgin); bird of thy soul, Persian bird, bird of the heavens of God,
this mortal Bird (Seven Valleys); and celestial bird, broken bird (Tablets of Bahd’u’lldh).

From ‘Abdu’l-Baha:
broken-winged bird, bird of love and understanding (Bahd’{ Prayers); divine bird, roving bird, bird of
high flight (Japan Will Turn Ablaze); bird of joy, kingly bird (Memorials of the Faithful); wealth of a

bird (Some Answered Questions); and bird of my mind, bird of clay, bird of faithfulness, soaring bird
(Selections from the Writings of ‘Abdu’l-Baha).

From Shoghi Effendi:
the bird of human kind (God Passes By).

Bah4’u’llih’s Uses of Bird Imagery in The Seven Valleys
In the letter’s preamble, Baha’u’llah addresses Shaykh Muhyid-Din with these loving words:

“Further, we have harkened to what the nightingale of knowledge sang on the boughs of the tree of
thy being, and learned what the dove of certitude cried on the branches of the bower of thy heart.”®

“..and the bird of thy soul shall recall the holy sanctuaries of preexistence and soar on the wings of
longing...””

And in the form of a postscript at the end of His letter, Bah&’uw’lldh answers a question from the
Shaykh which may have been about one of the famous birds from Attar’s Conference of the Birds.
Bah&’u'llah writes:
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“The thoughts thou has expressed as to the interpretation of the common species of bird that is called
in Persian Gunjishk (sparrow) were considered. Thou appearest to be well-grounded in mystic truth.
However, on every plane, to every letter a meaning is allotted which relateth to that plane. Indeed, the
wayfarer findeth a secret in every name, a mystery in every letter. In one sense, these letters refer to holi-

ness.”"?

Baha’u’llak’s advice to the Shaykh challenge his spirit and questing soul with these words:

“Wert thou to harken to the melodies of this mortal Bird [Baha’u’llah], then wouldst thou seek out the
undying chalice and pass by every perishable cup.”"

The spiritual journey which Bah&’uw’lldh describes passes through the seven valleys of search, love,
knowledge, unity, contentment, wonderment and poverty/absolute nothingness.

To be able to pass through the second valley (love), Bahd’u’llah writes:

“And, if confirmed by the Creator, the lover escapes from the claws of the eagle of love...”"”

JE )

To leave the third valley (knowledge), Bahd’uw’llah writes:

“If thou be a man of communion and prayer, soar up on the wings of assistance from Holy Souls, that
thou mayest behold the mysteries of the Friend and attain to the lights of the Beloved.”"

R

In the middle of the fourth valley (unity), Baha’u’llah refers to His own precarious condition, saying:

“And if a nightingale soar upward from the clay of self and dwell in the rose bower of the heart, and
in Arabian melodies and sweet Iranian songs recount the mysteries of God—a single word of which quick-
eneth to fresh, new life the bodies of the dead, and bestoweth the Holy Spirit upon the moldering bones
of this existence—thou wilt behold a thousand claws of envy, a myriad beaks of rancor hunting after
Him and with all their power intent upon His death.”"

“Thus it hath been made clear that these stages depend on the vision of the wayfarer. In every city he
will behold a world, in every Valley reach a spring, in every meadow hear a song. But the falcon of the
mystic heaven hath many a wondrous carol of the spirit in His breast, and the Persian bird keepeth in
His soul many a sweet Arab melody; yet these are hidden, and hidden shall remain.”"

In the fifth valley (contentment), Baha’u’'llah writes:

“The tongue faileth in describing these three Valleys, and speech falleth short. The pen steppeth not
into this region, the ink leaveth only a blot. In these planes, the nightingale of the heart hath other songs
and secrets, which make the heart to stir and the soul to clamor, but this mystery of inner meaning may
be whispered only from heart to heart, confided only from breast to breast.”*

And in the seventh valley (true poverty and absolute nothingness), Baha’u’llah concludes:

“Then, ere the nightingale of the mystic paradise repair to the garden of God, and the rays of the heav-
enly morning return to the Sun of Truth—make thou an effort, that haply that in this dust-heap of the
mortal world thou mayest catch a fragrance from the everlasting garden, and live forever in the shadow
of the peoples of this city. And when thou hast attained this highest station and come to this mightiest
plane, then shalt thou gaze on the Beloved, and forget all else.””

Conclusion

Bah&’v’llah, in most of his writings, says that all we can “know” of the unknowable essence of God is
what we understand through belief and worship of His Manifestation(s). There is a clear distinction
between the three realms of the Creator, the Manifestations of God, and the creation. The closest we can
come to God is living a life in God, “that every man may testify, in himself, by himself, in the station
of the Manifestation of his Lord, that verily there is no God save Him, and that every man may there-
by win his way to the summit of realities, until none shall contemplate anything whatsoever but that he
shall see God therein.”"® The hoopoe bird in Attar’s poem which acts as a spiritual guide (shaykh) to the
world of birds on their quest to reach their king, Simorgh, is not the same as a Manifestation of God,
but his words of wisdom shed light on the journey’s Way.
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In The Seven Valleys Bahd’u’llah, speaking of His own Station as a Manifestation of God, warns:

“O My friend! Many a hound pursueth this gazelle of the desert of oneness; many a talon claweth at
this thrush of the eternal garden. Pitiless ravens do lie in wait for this bird of the heavens of God, and
the huntsman of envy stalketh this deer of the meadow of love....”

“[tlhey who soar in the heaven of singleness and reach to the sea of the Absolute, reckon this city—
which is the station of life in God—as the furthermost state of mystic knowers, and the farthest home-
land of the lovers.”"”

After bringing the “severed wayfarer” through the seven valleys, Baha’u’llah reveals that “to this
evanescent One of the mystic ocean, this station is the first gate of the heart’s citadel, that is, man’s first
entrance to the city of the heart” of which He cannot speak unless a “kindred soul” can be found.*
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Common Teachings in Chinese Culture and the Bahd’i Faith
From Material Civilization to Spiritual Civilization

Albert K. Cheung

Introduction

Baha’i Faith is the youngest independent world religion of just 156 years.' These two civiliza-

tions from different places and times have many teachings in common. Both the Baha’i Faith
and the Chinese culture speak to the process of transforming from material civilization to spiritual civ-
ilization. Indeed, the history of humankind demonstrates this process of spiritual transformation at var-
ious stages in our search for meaning in life in the arenas of family, tribe, nation, and finally in a glob-
al community. The reality of our common human experience is that we are spiritual beings going
through the journey of a physical life on Earth. Yet, the majority of people are still struggling with the
physical journey with very little regard for their own spiritual well being. Meanwhile, our world is now
living through the process of a global transition to a spiritual age when all peoples from every nation
will be gathered together into one human family.

W ith five thousand years of history, the Chinese culture is one of the oldest civilizations. The

The Bah#’i Faith has grown from a small movement in the Middle East to the second-most widespread
of the independent world religions, It has been established in over 250 countries and territories. The
international Bah&’{ community embraces people from more than 2,100 ethnic, racial, and tribal groups.
Bah&’w’llah (1817-1892), the Prophet Founder of the Bah4’i Faith, brings the divine teachings for the spir-
itualization of the whole planet and proclaims, “The earth is but one country, and mankind it’s citizens.”
The Bah#’i Faith promotes world peace and the unity of humankind. Abdu’l-Baha (1844-1921), one of the
central figures of the Bah4’i Faith, speaks of the Chinese people as “most simple hearted and truth-seek-
ing” and of China as “the country of the future.”” There are many references to the Chinese and to China
in statements from Baha’i institutions, such as the following:

China—a land which has its own world and civilization, whose people constitute one-
fourth of the population of the globe, which ranks foremost among all nations in
material, cultural and spiritual resources and potentialities, and whose future is
assuredly bright.’

China represents the largest element of this emerging global society and its culture
one of the most precious resources possessed by the human race...China will play a
unique role in shaping a new and universal civilization.*

Therefore, the Chinese culture and the Baha’i Faith are relevant to one another and need to be con-
sidered in an atmosphere of the utmost co-operation and mutual understanding. There are obvious dif-
ferences between them from both historical and developmental perspectives. However, their common
teachings speak to the unity of their spiritual foundation. This paper is a simple attempt to show the
harmony in the major teachings of both. There are social teachings such as: 1) the Great Unity (world
peace); 2) unity of the human family; 3) service to others; 4) moral education; and 5) extended family val-
ues—the Golden Rule. These social teachings are based on fundamental spiritual teachings such as: 6) the
investigation of truth; 7) the Highest Reality (God); 8) the common foundation of religions; 9) harmony
in Nature; 10) the purpose of tests and sufferings; and 11) moderation in all things.

In addition, the Bah4’i teachings provide a new and inclusive value system to meet the needs of an
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emerging global civilization. These new teachings are the harmony of science and religion; the abolition
of prejudice; a spiritual solution to economic problems; universal education; universal auxiliary lan-
guage; the equality of women and men; and world government. These new and global values are discussed
in the books listed in the reference section of this paper. Here we want to emphasize that the Baha’i
teachings of “oneness of humankind” and “unity in diversity” can provide the universal framework for
the Chinese and all other ethnic groups to participate fully in the global community.

Historical Perspective

No matter how far the material world advances, it cannot establish the happiness of mankind. Only
when material and spiritual civilization are linked and coordinated will happiness be assured. Then
material civilization will not contribute its energies to the forces of evil in destroying the oneness of
humanity, for in material civilization good and evil advance together and maintain the same pace.’

There is a Chinese proverb which says: “History not forgotten is the teacher of things to come.” The
history of humankind is like a tree growing through the centuries and the Chinese culture is a branch
on it. A culture and civilization would have more than a thousand years to grow and mature. The fruits
of wisdom of the Chinese culture are in the written classics of teachings and philosophies such as those
from Confucius and Lao-Tse about twenty-five centuries ago. They still remain as the foundation of the
Chinese culture today. In the distant past, the “silk road” connected China with India, Persia, Greece and
Rome through Central Asia. From time to time, religions and cultures from outside—such as Buddhism,
Christianity, and Islam—would come into China. Once these foreign teachings were absorbed into
Chinese culture, they all took on major Chinese characteristics.

Buddhism came to China during the Han dynasty (first century) and had a major influence on the
Chinese culture. The Chinese took a thousand years to digest Buddhist philosophy. Buddhism underwent
a process of assimilation. First, it developed along the Taoist teachings and was known as “Buddhist Tao.”
Later, it established its own standing as a separate religious tradition. By the end of the fifth century,
there were more than three thousand Buddhist writings translated into Chinese.

This started a grand synthesis of ancient Chinese and Indian philosophies. By the Tang Dynasty
(618-901), several Chinese branches such as the Tien Tai, Hua Yin, and Zen Buddhism appeared and were
accepted as part of the mainstream Chinese culture.

Hence, the Buddhist teachings have merged effectively with Confucianism and Taoism into one amal-
gamation in the Chinese traditions. All three have a major influence on Chinese daily life and are equal-
ly important and inseparable.

Christianity came to China with the Nestorian Christians from Persia during the Tang Dynasty in the
seventh century. It did not have a significant impact until the Catholic Jesuits arrived in the late six-
teenth century, bearing gifts of western sciences and personal salvation. The Jesuits, most notably
Matteo Ricci (1552-1610), sought to create a synthesis between the Chinese teachings and the Catholic
doctrines. They were known as the “accommodationists” and their early converts were from the
Confucian scholars. However, the Jesuits would suffer a great setback in the Qing Dynasty (1644-1911)
and also at the hand of the Pope back in Rome. In 1724, the Qing Emperor proscribed Catholicism and
listed it among the “perverted sects and evil doctrines.” In 1742, as the result of the “rites controversy”
about the compatibility of Catholicism and Confucianism, the Pope prohibited Chinese Catholics from
participating in various Confucian rites. Therefore, Christianity did not integrate into Chinese culture
and has retained its foreign identity to the present day. Chinese Christians are torn by the conflicts
between their belief in a western “God” and their Chinese heritage. Unlike western culture, the Chinese
have a way of living with contradictions. The key is to find a balance among them. However,
Christianity did serve as a channel of westernization and modernization for China. Since the 1980s, the
Chinese have rediscovered Christianity in mass with the opening of mainland China to the West again.
Today, Christians are still a tiny minority of the population.

Islam also came to China during the Tang Dynasty. In 650, the Tang Emperor Kao Tsung sent an emis-
sary to Caliph Osman at Madina to plead for the last Sassanian Prince Firuz who had sought refuge in
the Chinese capital Cheng-An (Xian). The Caliph sent a general in return and established the first Muslim
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Embassy in China. In the mid-eighth century, the Abbasid Caliph Abu Jaffar sent thousands of Muslim
soldiers on two occasions (circa 757) to the Chinese capital to help the Tang emperors to suppress rebel-
lions. These soldiers never returned home but married and remained in China. Other Muslims came to
China for commerce and trade. In the Sung Dynasty (960-1279), Muslims dominated the foreign trade all
over China. They were recognized as being fair, law-abiding, and self-disciplined. By the Ming Dynasty
(1368-1644), a period considered to be the golden age of Islam in China, Muslims finally assimilated into
Chinese society after seven hundred years. They adopted Chinese names, language, and customs while
retaining an Islamic mode of dress and dietary habits. By then, the Muslims could not be distinguished
from Chinese, other than by their religious customs. Today, Muslims constitute the largest minority
group in China with a population of over eighteen million.

Current Development

The interactions between the Chinese culture and outside influences would have both their blessings
and struggles. In the last three centuries, scientific, industrial, democratic, and communist revolutions
came and left distinctive marks. The Chinese are still trying to digest these more recent imports.
However, they do not bring lasting happiness as they do not offer elements of sustainable social and
spiritual development. As success would change to adversity, so would economic and material develop-
ments change to sufferings. In times of difficulties, the people would search for meanings in life, again
and again.

In the last two centuries, the Chinese people have suffered continuous displacements, internal strug-
gles and external threats. Their growth and development were retarded by a lack of future vision and
disunity. In the last twenty years, the mainland Chinese people have been looking to other industrial-
ized countries for models of economic development. Although they were aware of the importance of
social and moral issues, the balance is over whelmingly in favor of economic growth in the need to mobi-
lize one billion people for modernization. The consequences are more confusion about the future. The
lesson here is that modernization needs to develop not only in material progress but also with the spir-
it of the age. Moderation of the excesses of industrialization is needed together with approaches that
harmonize with the aspirations of the people.

In the future, the Chinese culture will make major contributions to the emerging global civilization.
The Chinese people, who constitute more than one-fifth of the world’s population, have always worked
towards peace and prosperity. Now, after long isolation, they are willing to look outside for meanings,
for directions and transformations in a “global village.” They are ready to join the world to build the
“Great Unity” inscribed in the Chinese classics.

Common Teachings in Chinese Culture and the Bah4’i Faith

The Great Unity (Universal Commonwealth) and World Peace

The Chinese culture has long cherished the vision of Great Unity (Universal Commonwealth) from
Confucius (551-479 BCE):

When the perfect order (Great Tao) prevails, the world is like a home shared by all. Virtuous and
capable people are elected to public offices; trust and peace are the maxims of living among the
people. All love and respect their own parents and children, as well as the parents and children of
others. There are caring for the old; works for the adults; nourishment and education for the chil-
dren. There are supports for the widows and the widowers; for all the people who are alone; and for
the disabled. Every man and woman has an appropriate role to play in society and family. A sense
of sharing displaces effects of selfishness and materialism. A devotion to public duty leaves no
room for idleness. Intrigues and conniving for ill gain are unknown. Villains such as thieves and
robbers do not exist. The door to every home need never be locked by day or night. These are the
characteristics of the Great Unity.’

The Bah&’i writings are filled with references to world peace. Professor Edward G. Browne of
Cambridge University recorded his interviews with Baha’u’llah in 1890:
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We desire but the good of the world and the happiness of the nations..That all nations should
become one in faith and all men as brothers; that the bonds of affection and unity between the sons
of men should be strengthened; that diversity of religion should cease, and differences of race be
annulled - what harm is there in this? ...Yet so it shall be; these fruitless strifes, these ruinous wars
shall pass away, and the “Most Great Peace” shall come... These strifes and this bloodshed and dis-
cord must cease, and all men be as one kindred and one family... Let not a man glory in this, that
he loves his country; let him rather glory in this, that he loves his kind...’

737

In 1985, the Universal House of Justice, the international governing council of the Bah&’i Faith, issued
a statement on “The Promise of World Peace” to the people of the world:

The Great Peace towards which people of good will throughout the centuries have inclined their
hearts, of which seers and poets for countless generations have expressed their vision, and for which
from age to age the sacred scriptures of mankind have constantly held the promise, is now at long
last within the reach of the nations. For the first time in history it is possible for everyone to view
the entire planet, with all its myriad diversified peoples, in one perspective. World peace is not only
possible but inevitable. It is the next stage in the evolution of this planet and the planetization of
mankind.’

Unity of the Human Family

World peace can only be built on the foundation of the unity of the whole human race as a family.
This is clearly emphasized in the Chinese classical writings.

All within the four seas are brothers. (Confucius, Analects, 12:5)

Heaven is my father and Earth is my mother, all people are my brothers and sisters, and all
things are my companions. Respect the aged, show deep love toward the orphaned and the
weak. The sage identified his character with that of Heaven and Earth. Even those who are
tired, infirm, crippled, or sick; those who have no brothers or children, wives or husbands, are
all my brothers and sisters. In life I follow and serve Heaven and Earth, and in death I will be
at peace. Chang Tsai, 1020-77)

The Bah&’{ writings provide further elaboration on this principle. Bah&’u’llah states, “The earth is but
one country, and mankind its citizens.”"” Also,

O ye children of men, the fundamental purpose animating the Faith of God and His Religion is to
safeguard the interests and promote the unity of the human race.... The well-being of mankind, its
peace and security, are unattainable unless and until its unity is firmly established."

‘Abdu’l-Bah4 expounds on its meaning and that unity is organic as in a human body.

The second teaching of Baha’u’llah concerns the unity of mankind: All are the servants of God
and members of one human family. God has created all, and all are His children. He rears,
nourishes, provides for and is kind to all.... His sun bestows its effulgence unsparingly upon
all; His clouds send down rain without distinction or favor; His breezes refresh the whole
earth.... Some are imperfect; they must be perfected. The ignorant must be taught, the sick
healed, the sleepers awakened. The child must not be oppressed or censured because it is unde-
veloped; it must be patiently trained. The sick must not be neglected because they are ailing;
nay, rather, we must have compassion upon them and bring them healing. Briefly, the old con-
ditions of animosity, bigotry and hatred between the religious systems must be dispelled and
the new conditions of love, agreement and spiritual brotherhood be established among them."

Man cannot live singly and alone...he is in need of cooperation and reciprocity...mankind has
been created from one single origin, has branched off from one family. For example, a mem-
ber of the human organism is the eye. If the eye should be affected that affliction would affect
the whole nervous system.... If kindness had been shown to the members of this family surely
all the members thereof would have enjoyed comfort and happiness.”
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Service to Others

One of the best known writings of Confucius is the chapter on “The Great Learning.” There are eight
steps in the Great Learning. They are: 1) investigate nature; 2) acquire knowledge; 3) sincere motive; 4)
rectify heart; 5) self-cultivation; 6) harmonize the family; 7) service to country; and 8) establish peace.
This is, in short, the summary of the purpose of life for the Chinese: to cultivate self, harmonize fami-
ly, serve the country, and to establish peace.

The way to Great Learning is to illustrate illustrious virtue; to serve the people; and to persist until
perfection.... To know what comes first and what follows will lead near to the way of the Great
Learning.... The ancients who wished to illustrate illustrious virtue throughout the kingdom first admin-
istered well their own states..harmonized their families...cultivated their persons...rectified their
hearts...sought to be sincere in their thoughts...extended to the utmost their knowledge. Such extension
of knowledge lay in the investigation of the nature of things. Things being investigated, knowledge
became complete...thoughts were sincere...hearts were then rectified...persons were cultivated...families
were harmonized...states were rightly administered...the whole kingdom was made peaceful and happy."

In the Baha’i writings, the principle of service is the chief instrument to personal happiness and to
the establishment of world peace. Baha’u’llah writes: “The essence of faith is fewness in words and abun-
dance of deeds.”"”

That one indeed is a man who dedicateth himself to the service of the entire human race. The
Great Being saith: Blessed and happy is he that ariseth to promote the best interests of the peo-
ples and kindreds of the earth. In another passage He hath proclaimed: It is not for him to
pride himself who loveth his own country, but rather for him who loveth the whole world. The
earth is but one country, and mankind its citizens.'

Be generous in prosperity, and thankful in adversity. Be worthy of the trust of thy neighbor,
and look upon him with a bright and friendly face. Be a treasure to the poor, an admonisher
to the rich, an answerer of the cry of the needy, a preserver of the sanctity of thy pledge. Be
fair in thy judgment, and guarded in thy speech. Be unjust to no man, and show all meekness
to all men. Be as a lamp unto them that walk in darkness, a joy to the sorrowful, a sea for the
thirsty, a haven for the distressed, an upholder and defender of the victim of oppression. Let
integrity and uprightness distinguish all thine acts. Be a home for the stranger, a balm to the
suffering, a tower of strength for the fugitive. Be eyes to the blind, and a guiding light unto
the feet of the erring. Be an ornament to the countenance of truth, a crown to the brow of
fidelity, a pillar of the temple of righteousness, a breath of life to the body of mankind, an
ensign of the hosts of justice, a luminary above the horizon of virtue, a dew to the soil of the
human heart, an ark on the ocean of knowledge, a sun in the heaven of bounty, a gem on the
diadem of wisdom, a shining light in the firmament of thy generation, a fruit upon the tree
of humility."”

Moral Education

Chinese culture places moral education above all other aspects of education. The purpose of learning
and self-cultivation is to develop virtues such as: loyalty, filial piety, compassion, love, propriety of con-
ducts, justice, honesty, and sense of shame.

At fifteen I set my heart upon learning. At thirty, [ had planted my feet firm upon the ground. At
forty, I no longer suffered from perplexities. At fifty, I knew what was the Mandate of Heaven. At sixty,
I heard them with docile ear. At seventy, I could follow the dictates of my own heart. My desire no longer
overstepped the boundaries of propriety” Confucius, Analects, 5:27)

Likewise, Baha’i teachings emphasize spiritual education which is the source of moral values. Spiritual
education trains the human soul whereas material and human education train the body and society. “The
aim of an educator is to so train human souls that their angelic aspect may overcome their animal side.”"

The purport is this, that to train the character of humankind is one of the weightiest com-
mandments of God, and the influence of such training is the same as that which the sun
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exerteth over tree and fruit. Children must be most carefully watched over, protected and
trained;.... Otherwise, the children will turn into weeds growing wild...knowing not right
from wrong, distinguishing not the highest of human qualities from all that is mean and vile;
they will be brought up in vainglory..."”

The fear of God hath ever been a sure defense.... It is the chief cause of the protection of
mankind, and the supreme instrument for its preservation. Indeed, there existeth in man a fac-
ulty which deterreth him from, and guardeth him against, whatever is unworthy and unseem-
ly, and which is known as his sense of shame.... Religion is verily the chief instrument for the
establishment of order in the world and of tranquillity amongst its peoples. The weakening of
the pillars of religion hath strengthened the foolish and emboldened them and made them more
arrogant.”’

The greatest bestowal of God in the world of humanity is religion; for assuredly the divine
teachings of religion are above all other sources of instruction and development to man.
Religion confers upon man eternal life and guides his footsteps in the world of morality. It
opens the doors of unending happiness and bestows everlasting honor upon the human king-
dom. It has been the basis of all civilization and progress in the history of mankind.”

Extended Family Values—The Golden Rule

In Confucius’ teachings, the family unit is the foundation of both the community and the state. The
family unit values are thus extended to cover larger numbers of families in the community in the sense
that the elders and children of other families are treated as the elders and children of one’s own. These
relationships are based on mutual support and reciprocity. Confucius teaches the Golden Rule as: “What
you would not desire for yourself, don’t do unto others.”

The father is merciful, the son filial; the elder brother is good, the younger brother submis-
sive; the husband upright, the wife complaisant; the adult is kind, the child obedient. (Book of
Rites.)

The Bahd’i teachings on family are very similar but with more emphasis on unity of the family to meet
the needs of present-day society. The Golden Rule in Baha’w’llah’s writings is: “Ascribe not to any soul
that which thou wouldst not have ascribed to thee, and say not that which thou doest not. This is My
command unto thee, do thou observe it.”*

The integrity of the family bond must be constantly considered, and the rights of the individ-
ual members must not be transgressed. The rights of the son, the father, the mother—none of
them must be transgressed, none of them must be arbitrary. Just as the son has certain oblig-
ations to his father, the father, likewise, has certain obligations to his son. The mother, the sis-
ter and other members of the household have their certain prerogatives... The injury of one
shall be considered the injury of all; the comfort of each, the comfort of all; the honor of one,
the honor of all.”

Note ye how easily, where unity existeth in a given family, the affairs of that family are con-
ducted; what progress the members of that family make, how they prosper in the world... And
if we widen out the sphere of unity a little to include the inhabitants of a village who seek to
be loving and united, who associate with and are kind to one another, what great advances they
will be seen to make, how secure and protected they will be. Then let us widen out the sphere
a little more, let us take the inhabitants of a city, all of them together: if they establish the
strongest bonds of unity among themselves, how far they will progress, even in a brief peri-
od and what power they will exert. And if the sphere of unity be still further widened out,
that is, if the inhabitants of a whole country develop peaceable hearts, and if with all their
hearts and souls they yearn to cooperate with one another and to live in unity, and if they
become kind and loving to one another, that country will achieve undying joy and lasting
glory. Peace will it have, and plenty, and vast wealth.*
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Common Spiritual Teachings in Chinese Culture and the Bah4’i Faith

Investigation of Truth

Confucius teaches that the investigation of the nature of things is the first step in Great Learning. He
specifies the requirements of sincere motive and rectified heart for “self-cultivation which is the foun-
dation of everything. All must consider it carefully from the emperor to the mass of people.” The pur-
pose is to harmonize family, serve the state and establish peace. On the other hand, Lao-Tse (. sixth cen-
tury BCE) teaches that one should be as innocent and uncontaminated as a newborn infant and a block
of uncarved wood (Tao Te Ching—the book of Tao and Virtues, chapters 5 & 10). The Tao is far from the
people of “useless learning” and how “the wise are not learned and the learned are not wise” (chapter 20,

81).

Lao-Tse teaches the purpose of life is to obtain the “Tao” and to follow the Tao. Here the word “Tao”
means the way, the path, the direction, or the principle, the method, the truth, and the highest realty.
The Tao operates according to spiritual laws.

It is the “mother” (ch. 1, 52) and “ancestor” (ch. 4) of all things. It exists before heaven and earth (ch.
25). It is the “storehouse” of things (ch. 62). It is at once their principle of being and their substance.
“All things depend on it for life” ch. 34). In its substance it is “invisible,” “inaudible,” “vague and elu-
sive” ch. 14, 35), indescribable and above shape and form (ch. 14, 41). It is One, a unity behind all mul-
tiplicity (ch. 14, 42). It is everlasting and unchangeable (ch. 7 16, 25). It is all-pervasive and “flows every-
where” (ch. 34). “It operates everywhere and is free from danger.” (ch. 25) It is natural (ch. 25), for it
comes into existence by itself and is its own principle for being. It is nameless (ch. 1, 32, 37 41), unlim-
ited in space and time (ch. 1, 25). It is not a concrete, individual thing or describable in particular terms.
Above all, it is “non-being.” “All things in the world come from being. And being come from non-being”
ch. 40).%

Bah&’v’llah admonishes the seeker of truth to first cleanse his heart, so that no love or hate may linger,
and be open-minded to forsake both imitations and adherence to hereditary forms of knowledge. The
seeker must need patience and perseverance with an intense desire to investigate the truth.

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.*

When a true seeker determineth to take the step of search...he must, before all else, cleanse his
heart...from the obscuring dust of all acquired knowledge, and the allusions of the embodi-
ments of satanic fancy. He must purge his breast...of every defilement, and sanctify his soul
from all that pertaineth to water and clay, from all shadowy and ephemeral attachments. He
must so cleanse his heart that no remnant of either love or hate may linger therein, lest that
love blindly incline him to error, or that hate repel him away from the truth...how most of the
people...have strayed far from the Embodiments of the Divine mysteries, and, shepherdless, are
roaming through the wilderness of oblivion and error.”

‘Abdu’l-Baha emphasizes the importance of forsaking imitations and that realty is one:

The teaching of Bahd’u’llah on the investigation of reality: Man must seek reality himself, for-
saking imitations and adherence to mere hereditary forms. As the nations of the world are fol-
lowing imitations in lieu of truth and as imitations are many and various, differences of belief
have been productive of strife and warfare. So long as these imitations remain, the oneness of
the world of humanity is impossible. Therefore, we must investigate reality in order that by its
light the clouds and darkness may be dispelled. Reality is one reality; it does not admit multi-
plicity or division. If the nations of the world investigate reality, they will agree and become
united.?
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The Highest Reality (God) is the Unknowable Essence

The concept of the Highest Reality (God) appears in the earliest Chinese classical literature dating back
two to three thousand years ago, in “The Book of History” and “The Book of Odes.” The Chinese con-
cept of God appears in several different forms, each referring to God in a different context with spe-
cific meanings. There are several major forms for the attributes of God in Chinese writings:

1. The Chinese word “Tien,” which means Heaven literally, is often used to represent God the Celestial
Power; God the Highest Authority; and God the Omnipresence.

2. The term “Shang Di, ” which means the Sovereign Lord of Universe.

3. The term “Tien Di,” which means the Sovereign Lord in Heaven. (The Chinese emperors used the
title “Son of Heaven” to symbolize they have the “Mandate of Heaven” to rule the country with absolute
power)

4. The word “Shen,” which means God the Mystical; God the Spiritual; God—the Unseen; and God—
the Unknowable Essence.

5. The term “Shang Chang,” which means God the Creator of Universe.
6. The term “Chang Tien,” which means God the Creator in Heaven.
7. The word “Sheng,” which means God the Holy, the Divine.

8. The word “Tao,” which means “the way” literally, is used as God the Natural Order, God the Natural
Way, God the Nameless, the Eternal Way that is unmentionable.

9 The term “Tien Tao,” which means God the Order of Heaven or Way of Heaven.

In the Tao Te Ching, Lao-Tse teaches the “essential unity of the universe—monism (ch. 39), of reversion
ch. 16, 28, 36, 40), polarization—yin and yang (ch. 2), and eternal cycles h. 16, 36), of the leveling of
all differences h. 2, 10), the relativity of all standards (ch. 2), and the return of all to the Primeval One
ch. 65), the divine intelligence (ch. 41, 81), the source of all things (ch. 1, 25, 32, 34, 41, 52).”% The Tao
is “nameless>~unknowable (ch. 1, 32, 37 41), “non-being” ch. 1, 40), “non-action” (ch. 3, 37 81), “ever-pre-
sent” (ch. 4, 34), “ever-lasting” (ch. 7 16, 25), and “mysterious” (ch. 14, 25, 35). Here is some of the text:

The Tao that can be Tao is not the eternal Tao.
The name that can be named is not the eternal Name.
Nameless, the beginning of heaven and Earth. Named, the mother of all things.
Ever desireless, unravels the secrets. Ever desiring, sees the manifested.
These two spring from the same source but differ in name; Both are called mystery;
Mystery upon mysteries; The gate to all the secrets.”
Look, it cannot be seen—it is distant. Listen, it cannot be heard—it is beyond sound.
Grasp, it cannot be held—it is intangible. These three are indefinable; and fuse into one.
From above it is not bright; below it is not dark: unbroken thread beyond description.
It returns to nothingness. The form of the formless; the image of the imageless,
This is the elusive mystery.
Stand before it and there is no beginning. Follow it and there is no end.
Hold fast to the ancient Tao; So to guide the present.

To know the ancient beginning is the path of Tao™

These Chinese concepts are in harmony with the Bahd’i writings, which mention numerous attributes of
God such as the Almighty, the Innermost Spirit of Spirits, the Eternal Essence of Essences, the Invisible
and Unknowable Essence, the Incomparable and All-Glorious, the Ruler of the Universe, the All-Merciful,
the Self-Subsisting. The Baha’i teaching on the Highest Reality is that God, the Creator, is the unknowable
essence. The finite nature of creatures can never comprehend the infinite nature of the Creator.

From time immemorial He hath been veiled in the ineffable sanctity of His exalted Self, and
will everlastingly continue to be wrapt in the impenetrable mystery of His unknowable
Essence. Every attempt to attain to an understanding of His inaccessible Reality hath ended in
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complete bewilderment, and every effort to approach His exalted Self and envisage His
Essence hath resulted in hopelessness and failure.®

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. Far be it from His glory that human tongue should ade-
quately recount His praise, or that human heart comprehend His fathomless mystery. He is and
hath ever been veiled in the ancient eternity of His Essence, and will remain in His Reality
everlastingly hidden from the sight of men.”

The door of the knowledge of the Ancient of Days being thus closed in the face of all beings,
the Source of infinite grace hath caused those luminous Gems of Holiness to appear out of the
realm of the spirit, in the noble form of the human temple, and be made manifest unto all
men, that they may impart unto the world the mysteries of the unchangeable Being, and tell of
the subtleties of His imperishable essence. From Him proceed their knowledge and power;
from Him is derived their sovereignty. The beauty of their countenance is but a reflection of
His image, and their revelation a sign of His deathless glory. They are the Treasuries of divine
knowledge, and the Repositories of celestial wisdom. Through them is transmitted a grace that
is infinite, and by them is revealed the light that can never fade. “...He hath known God who
hath known himself.”*

Since all that we can comprehend of the nature of the Highest Realty is through the teachings of the
prophets of God (the Manifestations of God) in history, our understandings are necessarily limited and
relative to our individual capacity. Bahd’u’ll4h states that:

All that the sages and mystics have said or written have ever exceeded, nor can they ever hope
to exceed, the limitations to which man’s finite mind hath been strictly subjected... such mind
and heart can never transcend that which is the creature of their own thoughts.”

Common Foundation of Religions

Throughout its history, the Chinese people have been open-minded in accepting all religious teachings
that reached it. The Chinese have the fundamental belief that religions teach people to do good and that
“Ye shall know them by their fruits.” These can also be found in every holy book. “Tacism and Buddhism
are equal in illuminating and transforming people. Different religions develop under a variety of condi-
tions to meet the same end.” (Ku Huan, ¢.392-453) “Confucius sought order and peace in society, and
the Buddha sought enlightenment in the fundamental nature of existence, but their goals are the same.”
(Sun Ch'o, 265-420) Confucius and Lao-Tse did not establish new religions, but renewed morals and
ancient virtues. They all share the common foundation of unity and they all serve to advance the spiri-
tual civilization among humankind.

Bah4’w’llah states that all religions have come from the same source and that: “This is the changeless
Faith of God, eternal in the past and eternal in the future.”’* The Prophets in history, as founders of reli-
gions, are Divine Educators who have come to lead the people from the darkness of their own ignorance
to the light of guidance of divine knowledge. They only differ in the intensity of their revelation:

These attributes of God are not and have never been vouchsafed specially unto certain
Prophets, and withheld from others. Nay, all the Prophets of God, His well-favoured, His holy,
and chosen Messengers, are, without exception, the bearers of His names, and the embodi-
ments of His attributes. They only differ in the intensity of their revelation, and the compar-
ative potency of their light. ...these illuminated Souls, these beauteous Countenances have,
each and every one of them, been endowed with all the attributes of God, such as sovereign-
ty, dominion, and the like, even though to outward seeming they be shorn of all earthly
majesty.37

The fundamental purpose animating the Faith of God and His Religion is to safeguard the
interests and promote the unity of the human race, and to foster the spirit of love and fellow-
ship amongst men. Suffer it not to become a source of dissension and discord, of hate and
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enmity. This is the straight Path, the fixed and immovable foundation. Whatsoever is raised on
this foundation, the changes and chances of the world can never impair its strength, nor will
the revolution of countless centuries undermine its structure.”

Religion must be the source of fellowship, the cause of unity and the nearness of God to man.
If it rouses hatred and strife, it is evident that absence of religion is preferable and an irreli-
gious man better than one who professes it. According to the divine Will and intention reli-
gion should be the cause of love and agreement, a bond to unify all mankind, for it is a mes-
sage of peace and goodwill to man from God.”

‘Abdu’l-Bah4 explains that there are two kinds of Prophets:

Universally, the Prophets are of two kinds. One are the independent Prophets Who are fol-
lowed; the other kind are not independent and are themselves followers. The independent
Prophets are the lawgivers and the founders of a new cycle.... They are like the sun which is
luminous in itself: the light is its essential necessity; it does not receive light from any other
star. These Dawning-places of the morn of Unity are the sources of bounty and the mirrors of
the Essence of Reality.

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 radi-
ant in itself, but receives its light from the sun.

The Manifestations of universal Prophethood Who appeared independently are, for example,
Abraham, Moses, Christ, Muhammad, the BAb and Baha’u’llah. But the others who are fol-
lowers and promoters are like Solomon, David, Isaiah, Jeremiah and Ezekiel. ...Buddha also
established a new religion, and Confucius renewed morals and ancient virtues, but their insti-
tutions have been entirely destroyed. The beliefs and rites of the Buddhists and Confucianists
have not continued in accordance with their fundamental teachings.*

Harmony in Nature; Union with Nature (Tao)

One of the outstanding contributions of Taoist teaching is that human civilization should live in har-
mony with nature. Implicit in this belief is that all things are connected in unity (Tao). This is some-
times elevated to the mystical belief of seeking union with the universe. “The Universe came into being
with us together; and all things are one with us.”*

The Tao begot One (before-being). One begot Two (being).
Two begot Three (being/before-being). And Three begot all things.
All things carry Yin (the passive) and embrace Yang (the active).
They maintain harmony by keeping the vital Qi (piritual energy).”
It is mysteriously formed, Born before Heaven and Earth; In the silence and the void.
Standing alone and unchanging, Ever present and in motion.
It could be the Mother of all things. I know not its name so call it Tao.
Man follows Earth; Earth follows Heaven; Heaven follows Tao;
and the Tao is spontaneously so.”
Empty yourself of everything; hold fast to the serene,
All things act in concert, and expectant of their cycle return.
Returning to the source is serenity, it is the way of Nature.
The way of Nature is constant decay and renewal.
Knowing this constancy is enlightenment; Not knowing it is to court disaster.”

JE R

In similar fashion, Baha’u’llah refers to nature as the embodiment of the Creator’s will manifested in
diverse causes. When contemplating on the incomparable glory in nature, He reminds us of the highness
and loftiness, the power and bounty, the majesty and grandeur, the ensign and standard of the
Omnipotence of our Creator.

That which hath been in existence had existed before, but not in the form thou seest today. The
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world of existence came into being through the heat generated from the interaction between
the active force and that which is its recipient. These two are the same, yet they are different...

Nature in its essence is the embodiment of My Name, the Maker, and the Creator. Its mani-
festations are diversified by varying causes, and in this diversity there are signs for men of dis-
cernment. Nature is God’s Will and is its expression in and through the contingent world. It
is a dispensation of Providence ordained by the Ordainer, the All-Wise. Were anyone to affirm
that it is the Will of God as manifested in the world of being, no one should question this
assertion. It is endowed with a power whose reality men of learning fail to grasp. Indeed a man
of insight can perceive naught therein save the effulgent splendour of Our Name, the Creator.
Say: This is an existence which knoweth no decay, and Nature itself is lost in bewilderment
before its revelations, its compelling evidences and its effulgent glory which have encompassed
the universe.”

By Thy glory! Every time I lift up mine eyes unto Thy heaven, I call to mind Thy highness and
Thy loftiness, and Thine incomparable glory and greatness; and every time I turn my gaze to
Thine earth, I am made to recognize the evidences of Thy power and the tokens of Thy boun-
ty. And when I behold the sea, I find that it speaketh to me of Thy majesty, and of the poten-
cy of Thy might, and of Thy sovereignty and Thy grandeur. And at whatever time I contem-
plate the mountains, I am led to discover the ensigns of Thy victory and the standards of Thine
omnipotence.*

Tests and Difficulties

Among the teachings of the religions is that there is purpose to tests and difficulties in this earthly
life, in that they lead to many spiritual rewards. One of Confucius most well-known followers, Mencius
(372-289, BCE), teaches that tests and difficulties are blessings from Heaven. The following beloved pas-
sage in his classic writings is well memorized by every Chinese student.

“Heaven, When it is about to place a great responsibility on a man, always first tests his res-
olution, wears out his sinews and bones with toil, exposes his body to starvation, subjects him
to extreme poverty, frustrate his efforts so as to stimulate his mind, toughen his nature and
make good his deficiencies. Men for the most part can mend their ways only after they made
mistake. Only when they are frustrated in mind and in their deliberations can they stand up
anew. Only when their intentions become visible on their countenances and audible in their
voices can they be understood by others. As a rule, a state will perish without law-abiding fam-
ilies and trustworthy public servants on the one hand, and without the threat of external
aggression on the other. Only then do we realize that anxiety and distress lead to life; and that
ease and comfort end in death.”¥

Baha’uw’llah re-affirms these teachings and calls us to be content and radiant in tests and difficulties.
He further reminds us that fire and vengeance are really light and mercy; that adversity is followed by
success and rejoicing follow woe, and that we should hold fast to what will profit mankind.

If adversity befall thee not in My path, how canst thou walk in the ways of them that are con-
tent with My pleasure? If trials afflict thee not in thy longing to meet Me, how wilt thou
attain the light in thy love for My beauty?*

My calamity is My providence, outwardly it is fire and vengeance, but inwardly it is light and
mercy. Hasten thereunto that thou mayest become an eternal light and an immortal spirit. This
is My command unto thee, do thou observe it.*

‘Abdu’l-Bahé further explains:

Those who suffer most, attain to the greatest perfection. While a man is happy he may forget
his God; but when grief comes and sorrows overwhelm him, then will he remember his Father
who is in Heaven, and who is able to deliver him from his humiliations. Men who suffer not,
attain no perfection. The plant most pruned by the gardeners is that one which, when the sum-
mer comes, will have the most beautiful blossoms and the most abundant fruit.”
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Moderation in All Things
Moderation is an essential principle in both Chinese and Baha’i teachings. Lao-Tse teaches the “impar-
tial mean”(), the “gentle way”(8), and moderation as the “Tao of Heaven”(9).

Heaven and Earth are impartial; all things are equal.
The wise are impartial; the people are equal....
Excess of words bring emptiness;
better stay with the impartial Mean.”
The sage is like water; water benefits all things and softly follows Nature....
Be kind to others; be true in speech; be just in ruling; be competent; and
In action, be concerned of the time and season.
When one is gentle, there is no contention.”
Better to stop in time than fill to the brim.
Over-sharpen the blade, it will soon be blunt.
Fill your house with gold and jade, no one can protect it.
Prideful of wealth and titles, disaster will follow.
Retire when the work is done. This is the Tao of heaven.”
The world has its mysterious way; you can not inf luence it.
Try to change it and you will be ruined.
Try to hold it and you will lose it...
Therefore the sage avoids extremes, excesses, and complacency.™
Confucius establishes the “Tao of the Mean” as the guiding principle in our daily life:
What Heaven confers is called “nature.” Accordance with this nature is called the Tao.

Cultivating the Tao is called “education.” That which is called Tao cannot be separated from for an
instant. What can be separated from is not the Tao. Therefore the Superior Man is cautious in the
place where he is not seen, and apprehensive in the place where he is not heard. Nothing is more
visible than the hidden, and nothing is more apparent than the subtle. Therefore the Superior Man
is cautious when he is alone. When joy, anger, sorrow and pleasure have not yet arisen, it is called
the “Mean” (in Chinese—ch’ung). When they arise to their appropriate levels, it is called “harmony.”
Mean is the great root of all-under-heaven. Harmony is the penetration of the Tao through all-
under-heaven. When the mean and harmony are actualized, Heaven and Earth are in their proper
positions, and the myriad things are nourished.”

Bah&’v’llah admonishes us to exercise moderation in all things:

In all matters moderation is desirable. If a thing is carried to excess, it will prove a source of evil.
Consider the civilization of the West, how it hath agitated and alarmed the peoples of the world. An
infernal engine hath been devised, and hath proved so cruel a weapon of destruction that its like none
hath ever witnessed or heard. The purging of such deeply-rooted and overwhelming corruptions cannot
be effected unless the peoples of the world unite in pursuit of one common aim and embrace one uni-
versal faith.”*

It is incumbent upon them who are in authority to exercise moderation in all things.
Whatsoever passeth beyond the limits of moderation will cease to exert a beneficial influence.
Consider for instance such things as liberty, civilization and the like. However much men of
understanding may favourably regard them, they will, if carried to excess, exercise a pernicious
influence upon men..."”

Say: Human utterance is an essence which aspireth to exert its influence and needeth modera-
tion. As to its influence, this is conditional upon refinement which in turn is dependent upon
hearts which are detached and pure. As to its moderation, this hath to be combined with tact
and wisdom as prescribed in the Holy Scriptures and Tablets.*

Whoso cleaveth to justice, can, under no circumstances, transgress the limits of moderation.
The civilization, so often vaunted by the learned exponents of arts and sciences, will, if
allowed to overleap the bounds of moderation, bring great evil upon men. If carried to excess,
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civilization will prove as prolific a source of evil as it had been of goodness when kept with-
in the restraints of moderation.”

Conclusion—Oneness of Mankind” and “Unity in Diversity”

This paper aims to show the essential unity in the teachings from the Chinese culture and the Bahd’i
Faith. They share the same spiritual foundation despite the millennia of history separating them.
However, the social conditions of the present day world require many new and universally applicable
principles to help unite the human family as one. The Baha’i Faith brings new teachings for an emerging
global civilization. These new teachings include the harmony of science and religion; abolition of prej-
udice; spiritual solution to economic problems; universal education; universal auxiliary language; equal-
ity of women and men; and world government. They are discussed in the referenced books such as:
Bahd’v’lldh and the New Era, The Bah4’i Faith— the Emerging Global Religion and A Short Introduction
to the Bahd’i Faith.

In conclusion, the pivotal principle of the Baha’i Faith is the “oneness of mankind” and the operating
principle is “unity in diversity.” These principles are eloquently explained in the following passages.

The principle of the Oneness of Mankind is no mere outburst of ignorant emotionalism or an
expression of vague and pious hope. Its appeal is not to be merely identified with a reawaken-
ing of the spirit of brotherhood and good-will among men, nor does it aim solely at the fos-
tering of harmonious cooperation among individual peoples and nations. Its implications are
deeper... Its message is applicable not only to the individual, but concerns itself primarily with
the nature of those essential relationships that must bind all the states and nations as members
of one human family. It implies an organic change in the structure of present-day society, a
change such as the world has not yet experienced. It constitutes a challenge, at once bold and
universal, to outworn shibboleths of national creeds.... It calls for no less than the reconstruc-
tion and the demilitarization of the whole civilized world—a world organically unified in all
the essential aspects of its life, its political machinery, its spiritual aspiration, its trade and
finance, its script and language, and yet infinite in the diversity of the national characteris-
tics of its federated units.*
Unity in Diversity
The animating purpose of the world-wide Law of Bahd’u’lldh, far from aiming at the subversion of
the existing foundations of society, seeks to broaden its basis, to remold its institutions in a man-
ner consonant with the needs of an ever-changing world. It can conflict with no legitimate alle-
giances, nor can it undermine essential loyalties. Its purpose is neither to stifle the flame of a sane
and intelligent patriotism in men’s hearts, nor to abolish the system of national autonomy so essen-
tial if the evils of excessive centralization are to be avoided. It does not ignore, nor does it attempt
to suppress, the diversity of ethnical origins, of climate, of history, of language and tradition, of
thought and habit, that differentiate the peoples and nations of the world. It calls for a wider loy-
alty, for a larger aspiration than any that has animated the human race. It insists upon the subordi-
nation of national impulses and interests to the imperative claims of a unified world. It repudiates
excessive centralization on one hand, and disclaims all attempts at uniformity on the other. Its
watchword is ‘unity in diversity.

The call of Bahd’u’lldh is primarily directed against all forms of provincialism, all insularities and
prejudices. If long-cherished ideals and time-honored institutions, if certain social assumptions and
religious formulae have ceased to promote the welfare of the generality of mankind, if they no
longer minister to the needs of a continually evolving humanity, let them be swept away and rele-
gated to the limbo of obsolescent and forgotten doctrines. Why should these, in a world subject to
the immutable law of change and decay, be exempt from the deterioration that must needs overtake
every human institution? For legal standards, political and economic theories are solely designed to
safeguard the interests of humanity as a whole, and not humanity to be crucified for the preserva-
tion of the integrity of any particular law or doctrine.*
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The Wider Inclusive Loyalty

A word of warning should, however, be uttered in this connection. The love of one’s country
has not, through this declaration, this clarion-call of Baha’u’lldh, been either condemned or
disparaged. It should not, indeed it cannot, be construed as a repudiation, or regarded in the
light of a censure, pronounced against a sane and intelligent patriotism, nor does it seek to
undermine the allegiance and loyalty of any individual to his country, nor does it conflict with
the legitimate aspirations, rights, and duties of any individual state or nation. All it does imply
and proclaim is the insufficiency of patriotism, in view of the fundamental changes effected
in the economic life of society and the interdependence of the nations, and as the consequence
of the contraction of the world, through the revolution in the means of transportation and
communication.... It calls for a wider loyalty, which should not, and indeed does not, conflict
with lesser loyalties. It instills a love which, in view of its scope, must include and not exclude
the love of one’s own country. It lays, through this loyalty which it inspires, and this love which
it infuses, the only foundation on which the concept of world citizenship can thrive, and the
structure of world unification can rest. It does insist, however, on the subordination of nation-
al considerations and particularistic interests to the imperative and paramount claims of
humanity as a whole, inasmuch as in a world of interdependent nations and peoples the advan-
tage of the part is best to be reached by the advantage of the whole....

The world is, in truth, moving on towards its destiny. The interdependence of the peoples and
nations of the earth, whatever the leaders of the divisive forces of the world may say or do, is
already an accomplished fact. Its unity in the economic sphere is now understood and recog-
nized. The welfare of the part means the welfare of the whole, and the distress of the part
brings distress to the whole. The Revelation of Bahd’w’llah has, in His own words, “lent a fresh
impulse and set a new direction” to this vast process now operating in the world. The fires lit
by this great ordeal are the consequences of men’s failure to recognize it. They are, moreover,
hastening its consummation. Adversity, prolonged, worldwide, afflictive, allied to chaos and
universal destruction, must needs convulse the nations, stir the conscience of the world, disil-
lusion the masses, precipitate a radical change in the very conception of society, and coalesce
ultimately the disjointed, the bleeding limbs of mankind into one body, single, organically
united, and indivisible.*?
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The Bedrock of Bahd’i Belief: The Doctrine of Progressive Revelation
Zaid Lundberg

that “Theology” which utilizes doctrines is “faith seeking rational self-understanding.”’ Nine cen-
turies later, Alister McGrath similarly states that “Doctrine may...be regarded as the intellectual
self-expression of a living tradition....”” These passages could be interpreted on the one hand that through
colloquia and seminars like this one on Principles of the Bah4’i Belief System or Bah4’i Theology, we, as
Bahd’is, have the rare and precious opportunity to, ultimately, develop a greater self-understanding and

self-expression of the Bahd’i Faith itself. Yet, on the other hand, it is significant that in 1992 Udo
Schaefer stated that:

T he British medieval Christian theologian and churchman St. Anselm of Canterbury (1033-1109) said

if we compare the development of the doctrines of our Faith, the scholarly systematization and
presentation of its teachings in terms of philosophy, theology, religious studies, with that of
Islam, for instance, we must admit that we are still in our infancy...our research has mainly
been focused on the history of our Faith.... The theological doctrines...which are at the very
core of a religion, have not been stressed much in [Bahad’i] research...and] very little has been
written on the metaphysical and theological aspects of Bahd’u’llah’s Revelation.’

Jack McLean’s Revisioning the Sacred: New Perspectives on a Bah4’i Theology (1997) may be seen as
a recent and serious attempt, involving several Bahd’i “theologians,” to investigate the theological
dimension of the Baha’i Faith. Nonetheless, McLean writes in the same work that:
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The systematic “Bah&’i theologian” has yet to emerge...and a number of fundamental Baha’i
teachings have suffered from neglect ...there is still no major scholarly work in Bah&’i perspec-
tive on this most vital theme [the oneness of religion]4 which along with the oneness of
humanity, is the most distinctive and characteristically Baha’i teaching. Neither is there yet any
major scholarly work on progressive revelation, one of the grand themes of Baha’u’llah’s pre-
eminent doctrinal work the Kitdb-i-fgan.’®

Doctrine, Belief, Theology, and Religion

In a Western and a Christian traditional sense, the study of doctrines has been recognized as being
intimately related to theology, or theological systems, and have therefore often labeled “systematic the-
ology” and “dogmatism.”* However, in a broader perspective, Ninian Smart argues that the doctrinal
dimension is one of six central dimensions of religion.” Similarly, Richard Comstock states that doctrine
is “a category in the comparative study of religion that belongs with ritual, sacrament, mystical experi-
ence,”® and he further writes that terms like torah in Judaism, kaldm in Islam, darshana and dharma in
Hinduism and Buddhism, and chiao in Confucianism and Taoism, all convey similar meanings of “doc-
trine” or “teaching.”” Indeed, the very term doctrine can etymologically be derived from the Latin doc-
trina “teaching” (from docére, “to teach”)' and it is commonly understood as “something that is taught,”
“a principle,” “the whole body of principles in a branch of knowledge,” and a “system of belief.”"" The
term is therefore often found associated with other religious terms and concepts like belief, catechesis,
creed, confession, dogma, and kerygma."

In a general perspective on the nature of doctrine, Smart defines doctrines as “an attempt to give sys-
tem, clarity and intellectual power to what is revealed through the mythological and symbolical language
of religious faith and ritual.”"” Although Smart defines doctrines “as an attempt to give system,” in his
later writings he points out that doctrines “are not rigidly systematic,” but that they “are more like
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schemes than systems.” Moreover, he maintains that a “scheme is organic,” and he seems to imply a
hermeneutic principle when he further argues that “to understand a scheme, it is important to see each
part in the context of the whole.”"

Smart also enumerates five functions of doctrine, which are to:

* bring order to what is given by revelation

¢ safeguard the reference myths have to that which lies Beyond
* relate their claims to the current knowledge of the age

e reflect and stimulate a fresh vision of the world

¢ define the community"

These five points can finally be compared with R. M. Speight’s eight functions of creeds as:

* the basis of membership

* a test of orthodoxy

* a type of prayer

* a basis for religious instruction

* a corporate or individual response in faith to divine revelation
* an expression of self-understanding by the religious community
* an assertion and confirmation of the unity of the community
* a witness to the world, expressing the core of belief™

It is here noteworthy that Smart’s fifth and Speight’s sixth points include self-definition and self-
understanding as functions of doctrines/reeds in that they “define the community” and that they are
“an expression of self-understanding by the religious community” Similarly, McGrath states that
“Doctrine defines communities of discourse, possessing a representative character, attempting to
describe or prescribe the beliefs of a community”" Speight’s last point, “expressing the core of belief,”
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is particularly illuminating since this paper argues that the Bahd’i doctrine of progressive revelation is

“the bedrock of Baha’i belief.”

In sum, the purpose of this paper is to show that the Baha’i idea or concept of progressive revelation
is explicitly’ described as a “doctrine,” “something that is taught,” “a scheme,” “a principle” and that it
even is labeled as a “philosophy,” that it expresses “the core of belief,” and, ultimately, that it not only
defines the Bahd’i community but the Bah4’i Faith itself.

THE DOCTRINE OF PROGRESSIVE REVELATION:

The Term Progressive Revelation in the Writings of the Central Figures

In order to determine if the concept of progressive revelation explicitly” is a Bah4’i doctrine, it is
first necessary to investigate the English technical term progressive revelation as it occurs in the Bah4’i
writings.

Bah4’v'llah

The technical term progressive revelation occurs in the English translations of the extant writings of
Bah&’w’llah only once and in the following passage of Gleanings from the Writings of Bah4’u’llih:

Contemplate with thine inward eye the chain of successive Revelations that hath linked the
Manifestations of Adam with that of the Bab. I testify before God that each one of these
Manifestations hath been sent down through the operation of the Divine Will and Purpose,
that each hath been the bearer of a specific Message, that each hath been entrusted with a
divinely revealed Book and been commissioned to unravel the mysteries of a mighty Tablet.
The measure of the Revelation with which every one of them hath been definitely fore-
ordained ...And when this process of progressive Revelation culminated...He chose to hide His
own Self behind a thousand veils, lest profane and mortal eyes discover His glory.”’

The original passage is in Arabic and was translated by Shoghi Effendi. However, it is important to
note that an equivalent to the technical term progressive revelation never occurs in the original Arabic
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text. However, it is significant that the term occurs in the internal context of the above passage and
especially in connection with such key terms as the “chain of successive Revelations,”” and the
“Manifestations” (i.e., the Manifestations of God).

‘Abdu’l-Bahi

Similarly, the technical term progressive revelation never occurs in any of the extant English transla-
tions of ‘Abdu’l-Baha’s oral or literary works, but a couple of close equivalents can easily be found. The
following passages may serve to exemplify this:

Religion is the outer expression of the divine reality. Therefore, it must be living, vitalized, mov-
ing and progressive. If it be without motion and non-progressive, it is without the divine life; it is
dead. The divine institutes are continuously active and evolutionary; therefore, the revelation of
them must be progressive and continuous.”

Among the bounties of God is revelation. Hence revelation is progressive and continuous. It never
ceases. It is necessary that the reality of Divinity with all its perfections and attributes should
become resplendent in the human world. The reality of Divinity is like an endless ocean. Revelation
may be likened to the rain.”

In the first passage religion itself is seen as progressive. Further, it is significant that in both passages
the term progressive is directly coupled with the term continuous.

Shoghi Effendi

Of the three central Bah#’i figures,** Shoghi Effendi is the only one who ever applies the technical
term progressive revelation, although, as shall be seen below, he apparently did not coin this term. In a
letter, written in 1935, Shoghi Effendi states that he made a “tentative and incomplete list of the subjects
referred to in these translations.”” Among the fifty-four subjects enumerated, Shoghi Effendi mentions
the “Unity of Prophets” as the first subject. However, what is significant in this context is that, as sub-
ject forty-three, he briefly states that “Divine Revelation is progressive.” Generally, and similar to
‘Abdu’l-Bahd’s statement above, Shoghi Effendi repeatedly writes that “Divine Revelation is a continuous
and progressive process.””® Further, writing on the topic of religions, Shoghi Effendi states that “One
cannot call one World Faith superior to another, as they all come from God; they are progressive, each
suited to certain needs of the time.”” Elsewhere he also refers to “a series of progressive dispensations
associated with Moses, Zoroaster, Buddha, Jesus, Muhammad and other Prophets.”*

More specifically, Shoghi Effendi explicitly, directly, and frequently employs the technical term pro-
gressive revelation. For example, writing about the ascension of Baha’u’llah in both his God Passes By
and The World Order of Bahd’u’llih, he refers to the Babi and Baha’i “Dispensation” as encompassing
fifty years of “continuous and progressive Revelation.””” Once again it can be noted that the term pro-
gressive is coupled with the term continuous. Other expressions in the singular are:

e the concept of progressive religion™
e the principle of progressive revelation®
e the Bahé4’i philosophy of progressive revelation®

Shoghi Effendi also uses plural terms of progressive revelations like:

* series of progressive Revelations™

* a series of successive, of preliminary and progressive revelations™
e one link in the chain of continually progressive Revelations®

* a further stage in a chain of progressive Revelations™

Consequently, with regard to the three central Bahd’i figures and the technical term progressive reve-
lation, it should now be clear that this term occurs only once (s translated by Shoghi Effendi) and
implicitly in the writings of Bahd’u’llah; it is implicitly, indirectly, and rarely stated in the writings of
‘Abdu’l-Baha;” but it is explicitly, directly, and frequently employed by Shoghi Effendi.’®
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The Term Progressive Revelation in the Writings of Other Authors

However, Shoghi Effendi is apparently not the first Baha’i author who uses this term, but it is highly
interesting and significant that its first usage in a Baha’i context is made by Shoghi Effendi’s close
British friend, J. E. Esslemont (1874-1925), who also was his English language secretary.” Thus, the per-
haps earliest dating of the English term progressive revelation in Baha’i [usage] occurs as the subtitle of
the eighth chapter on “Religious Unity” in Esslemont’s Bahd’u’llih and the New Era, published in 1923.%
It is also important to note that in 1919, Esslemont sent chapters of his book for approval to ‘Abdu’l-
Baha who, before he died in 1921, revised the first nine chapters.*’ Although Esslemont never elaborates
on the term, he does refer to passages by Baha’u’llah** and ‘Abdu’l-Baha.*” Esslemont, however, may not
be the first Baha’i author to use the term progressive revelation, since William Collins writes that “From
somewhere around 1900, American Baha’is had access to the biblical interpretations found in Baha’i
scriptures, upon which a sound concept of progressive revelation could be based.”** In addition, Samuel
Wilson states that early English speaking Bah4d’i writers (.g., Kheiralla, Remey, Dealy, and Brittingham)*
“refer[red] to Miller, Cummings, Seiss, Guinness, and others.”* This is a crucial statement, since the
Guinness Wilson is referring to is most likely Henry Grattan-Guinness, who employed the technical term
progressive revelation already in 1878."

Another person who frequently used the term progressive revelation was the former Anglican priest
George Townshend* (1876-1957), who also was a close friend to Shoghi Effendi. In this context it is espe-
cially noteworthy since Shoghi Effendi greatly admired his command of English and therefore sent him
his translations and manuscripts.”

In 1954 the term progressive revelation makes a clear and definite appearance since John Ferraby used
the term as the very title of a pamphlet. More recently, progressive revelation has, in English Bah&’i lit-
erature, variously been referred to as the:

e idea of progressive revelation®

* principle of progressive revelation®

e process of progressive revelation™

e theme of progressive revelation®

* Bahd’i thesis of Progressive Revelation™

* Bahé4’i notion of progressive revelation™

* concept of progressive revelation®

* basic Bahd’i teaching of progressive revelation®

Progressive Revelation as an Explicit Doctrine

The Doctrine of Progressive Revelation in the Writings of the Central Figures

Baha’u’llah and ‘Abdu’l-Baha

It should be clearly stated that from the extant English sources of the writings of Bih&’vw’llah and
‘Abdu’l-Baha neither author explicitly declared progressive revelation as a doctrine. However, quite a few
Bah#4’i scholars state that Baha’w’llah’s Kitib-i-Igin not only “enunciates the essential doctrinal princi-
ples of the Baha’i revelation,”” but that it also has been referred to as “Baha’uw’llah’s foremost doctrinal
work.”” Other Bah4’i authors have argued that Baha’w’llah’s Kitdb-i-lgin is the primary Bah4’i textbook
on progressive revelation. Thus, for example, Adib Taherzadeh states that the Kitdb-i-Igin has “unfolded
the pattern and disclosed the meaning of progressive revelation,”*’ and similarly, William Hatcher states
that it is “Bahd’v’llah’s most important doctrinal work’® and that it “discusses progressive revelation.”*
In addition, Seena Fazel & Khazeh Fananapazir state that Baha’u’l1ah’s Striy-i-Sabr is “a tablet devoted to
the exposition of the theme of progressive revelation.””

In the case of ‘Abdu’l-Baha, it is significant that he states:

In every Dispensation the light of Divine Guidance has been focused upon one central theme.... In
this wondrous Revelation, this glorious century, the foundation of the Faith of God and the distin-
guishing feature of His Law is the consciousness of the Oneness of Mankind.*
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From this passage it would be possible to conclude that “the Oneness of Mankind” could be consid-
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ered the “central theme” of Bahd’i [doctrine]. However, during his travels to Europe and America,
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‘Abdu’l-Bahé also formulated what has been referred to as “a core set of Bahd’i ‘principles’*’ and which
“could assume creedal formulation as a simple summary of the Bah4’i Faith.”* Foremost among these
principles is the principle which states that “it is incumbent upon all mankind to investigate the truth.”
It is significant that included in this first principle ‘Abdu’l-Baha alludes to a central theme, or aspect,
of progressive revelation - that of an essential religious unity—since he states that “The different reli-
gions have one truth underlying them, their reality is one.... All the divine Prophets and Messengers were

the instruments and channels of this same eternal, essential truth.”®’

Shoghi Effendi

Earlier it was seen that only Shoghi Effendi utilize the technical term progressive revelation. Shoghi
Effendi also refers to Bahd’i doctrines in general statements like “The principles” and “fundamentals of
the Faith,”* “basic and sacred principles,”® “verities of the Faith,”” “the essential verities of the Faith,””
“truths which lie at the basis of our Faith,””” “the major beliefs of our Faith,”” and “the principles and
precepts constituting the bedrock of [the] Faith,”” and “the incontrovertible principles that constitute
the bedrock of Bahd’i belief.”” More specifically, he positively identifies “the oneness of the entire
human race” as “the pivotal principle and fundamental doctrine of the [Bah4’{] Faith.”” Once again, the
oneness of mankind may seem as the fundamental Bahd’i doctrine. The following paragraphs by Shoghi
Effendi, however, can be used to directly ascertain that progressive revelation also is explicitly stated as
a central Bahd’i doctrine, here referred as a principle:

The fundamental principle enunciated by Bah4d’u'll4h...is that religious truth is not absolute but
relative, that Divine Revelation is a continuous and progressive process.”

Its [the Bahd’i Faith’s] teachings revolve around the fundamental principle that religious truth
is not absolute but relative, that Divine Revelation is progressive, not final.”
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the fundamental principle which constitutes the Bedrock of Bahd’i belief, the principle that
religious truth is not absolute but relative, that Divine Revelation is orderly, continuous and
progressive and not spasmodic or final.”

The Faith of Bahd’u’llih should indeed be regarded...as the culmination of a cycle, the final
stage in a series of successive, of preliminary and progressive revelations.*

It is possible to interpret the first three paragraphs above that “religious truth is not absolute but rel-
ative” as a separate principle from “Divine Revelation is a continuous and progressive process,” or that
that “Divine Revelation is progressive.” Moreover, by the very fact that it is mentioned first, the prin-
ciple of “religious relativity” could be considered as the fundamental principle of Bahd’i. It is also pos-
sible, however, to see the two sentences as inseparably related and as a more elaborate version of a sin-
gle principle. Two other passages by Shoghi Effendi may clarify this relationship in determining whether
they are to be treated as two separate principles, or as one single principle:

Let none, however, mistake my purpose, or misrepresent this cardinal truth which is of the
essence of the Faith of Bahd’u’llah. The divine origin of all the Prophets of God—including
Jesus Christ and the Apostle of God [Muhammed], the two greatest Manifestations preceding
the Revelation of the Bib—is unreservedly and unshakably upheld by each and every follower
of the Bahd’i-religion. The fundamental unity of these Messengers of God is clearly recog-
nized, the continuity of their Revelation is affirmed.”

Here Shoghi Effendi indirectly refers to the “continuity of their Revelation” as a “cardinal truth which
is of the essence of the Faith of Bah&’uw’lldh.” In the first sections above, one may also notice that the
term continuous is directly coupled with the term progressive, whereas the last quote contains the term
successive. In The Promised Day is Come, and in a chapter significantly entitled “The Continuity of

Revelation,” Shoghi Effendi once again uses a similar expression:

Repudiating the claim of any religion to be the final revelation of God to man, disclaim-
ing finality for His own Revelation, Bahd’v’lldh inculcates the basic principle of the rela-
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tivity of religious truth, the continuity of Divine Revelation, the progressiveness of reli-
gious experience."

What is especially noteworthy in this passage is that Shoghi Effendi uses the singular “basic princi-
ple,” but, more importantly, he links not only the terms “relativity” and “continuity,” but he is in turn
relating these to the expression “progressiveness.”
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As a further support that the unity of the “Messengers of God” is seen as a central doctrine of Bah#’i,
can be seen in the next passage by Shoghi Effendi:

That all the Messengers of God should be regarded as “abiding in the same Tabernacle, soaring
in the same Heaven, seated upon the same Throne, uttering the same Speech, and proclaiming
the same Faith”® must...remain the unalterable foundation and central tenet of Bah4’i belief.™

In addition, Shoghi Effendi states in a similar context of the “unity of the Manifestations of God”
that to regard Bah&’uw’llah “as essentially one of these Manifestations of God...is one of the major beliefs
of our Faith”¥%

As a final support that Shoghi Effendi considers progressive revelation a central Bah4’i doctrine is that
he states that:

the Bah4’i philosophy of progressive revelation...should be thoroughly accepted and taught by
every loyal...Bah4’i.%

In accordance with the definitions of doctrine reviewed above, it is significant to note that the phi-
losophy of progressive revelation should not only be “thoroughly accepted,” but it should be taught as
well.

The Doctrine of Progressive Revelation in the Writings of Other Authors

Although it is clear that is ‘Abdu’l-Bahé4 and especially Shoghi Effendi have been most instrumental in
systematizing various Bahd’i doctrines, other Baha’i authors have used the term doctrine only recently.
For example, in 1931 Mabel Hyde Paine recorded, in her “Pilgrims’ Notes” the following lines, attributed
to Shoghi Effendi:

Progressive revelation is the basis of Bah4’i Teachings.”

Although such a statement cannot be considered authoritative, it suggests a doctrinal status of
progressive revelation. More recently, Schaefer states that the “theological pivot [of the Bahd’i
Faith] is the teaching of the unity of the Manifestations [of God], and, hence, the unity of the
religions.”*® Stockman also refers to progressive revelation as “the fundamental Bah4’i teach-
ing.”¥ Similarly, Michael Sours, who devotes a chapter to progressive revelation,” states that
“At the core of Baha’u’llah’s teaching is the belief in the complete oneness and progressiveness
of religion.””" In like manner, under the heading “Basic Teachings,” William Hatcher & Douglas
Martin refer to “three fundamental principles,” as: 1) The Oneness of God, 2) The Oneness of
Humanity, and 3) Oneness of Religion. A description of progressive revelation is included in

the third principle.”

However, the first author to use the terms “the Baha’i doctrine of progressive revelation” was not a
Bah&’i but a non-Bah&’i, Peter L. Berger, the famous sociologist of religion.” It would take more than
thirty years [before] Robert Stockman would use the exact same terms.” In this context it is especially
significant that in 1954 Berger also wrote that “Progressive revelation is still held as a cardinal doctrine
by the Baha'is to this day....””
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That the concept of an essential unity of religions is connected with progressive revelation and Baha’i
doctrine can be seen in a statement by Moojan Momen:

The concept of the unity of religions is one of the key doctrines of the Bah4’i Faith. At its
most basic level, this doctrine can be expressed as the belief that the different religious sys-
tems of the world merely reflect different stages in a single process, the progressive unfold-
ment of religious “Truth.”’
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Here one may notice the expression “key doctrines” and the statement “At its most basic level,” and
that it is related to “the progressive unfoldment of religious ‘“Truth.”” Similarly, when Dann May states
that “The Baha’i concept of religious unity...is one of the most fundamental doctrines of the Baha’i
Faith,” he continues to describe this doctrine as follows:

This doctrine affirms the existence of a common transcendent source from which the world’s
religious traditions originate and receive their inspiration. The Bahd’i writings view the religions
of the world not as isolated and sporadic events, but as participants in a successively unfolding
process called progressive revelation.”

Indirectly addressing the concept of progressive revelation, Alessandro Bausani succinctly states that
“the whole Baha’i Faith is centered on this theophanical idea [evolution in time, and unity in the present
hour[” and that “all of the doctrines of the Faith can be encompassed by the phrase ‘evolution in time.””
The three keywords here are: theophany (“the Manifestation of God”), evolution (“progress”), and unity,
terms and concepts which all play primary roles in the Baha’i doctrine of progressive revelation.

Progressive revelation has also been discussed in relation to Islam.” Heshmat Moayyad, for example,
discusses progressive revelation in the context of the Islamic “Seal of the Prophet doctrine” and religious
finality, and refers to it as “the Bahi’i doctrine of continuing, progressive revelation.”'”® Stephen
Lambden writes that Bahd’i in some respects is “neo-Islamic” in that certain Baha’i doctrines f.g.,
tawhid, al-ism al-a’zam, and progressive revelation) are “obviously Islamic.”'"

Juan Cole is the first author who uses the term “The Babi-Baha’i doctrine of progressive revelation”
and it is significant that he views this doctrine in terms of “a continuous sacred history”'” Loni
Bramson-Lerche states that progressive revelation is an “important doctrine of the Bahd’i Faith.”'”
Schaefer goes one step further and in a chapter entitled “The New Paradigm: Progressive Revelation,”
since he refers to progressive revelation as a “fundamental doctrine.”'* Most recently, in a review arti-
cle of the earlier mentioned Revisioning the Sacred, it is notable that Susan Stiles Maneck uses the terms
“the Bahd’i doctrine of Progressive Revelation.”'”

The one Bah&’i author who most clearly and elaborately states that progressive revelation is not only
an important Bahd’i doctrine, but the central one, is Nader Saiedi. Although he also states that the doc-
trine of the Manifestation of God “is a fundamental, central, theological, philosophical, and sociologi-
cal concept of the Bahd’i Faith,” he simultaneously states that the “doctrine of progressive revelation can
be characterized as the central theological principle of the Bahai Faith.”' Moreover, even though Saied:
states that progressive revelation is “One of the most important principles of Baha’i theology,”'” he also
points to its complexity when he declares that “the doctrine of progressive revelation” simultaneously is
“a theory of knowledge, a metaphysics of being, a prophetology, a theology, an eschatology, a social the-
ory, an ethical doctrine, and an aesthetic approach to life.”""

Finally, it should also be mentioned that the term and concept of progressive revelation has been por-
trayed in the form of a video,'” it has also has found its way into various Bahd’i dictionaries, a Bahd’i
encyclopedia, and is central to many Baha’i home-pages.'"® Most significantly, the official Baha’i home-
page, which includes various “Spiritual Truths” of Baha’i, it is noteworthy that “The Oneness of
Religion” is included, and that “The principle of the unity of religion” is described as being “at the cen-
ter of Bah&’i teachings.”"" That progressive revelation has acquired doctrinal status in Bah&’i is clear
since the International Bah&’i Library (Israel) classifies progressive revelation under the heading
“Doctrines, Theology.”'"? That the doctrines of manifestation and progressive revelation are intimately
related and important, can be seen in that a graduate-course, developed and taught by Landegg Academy
(Switzerland), entitled “Comparative Study of Religion and the Concepts of the Manifestation and
Progressive Revelation.”'”

A final, and very recent example, that the Baha’i Faith can be understood in terms of progressive rev-
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elation may also be seen a non-Bah&’i source—the Encyclopedia Britannica:

The cornerstone of Baha'i belief is the conviction that Baha’ Ullah and his forerunner, who was
known as the Bab, were manifestations of God, who in his essence is unknowable. The principal
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Baha'i tenets are the essential unity of all religions and the unity of humanity. Baha'is believe that
all the founders of the world’s great religions have been manifestations of God and agents of a pro-
gressive divine plan for the education of the human race.'"

What is especially interesting with these introductory remarks of describing the Baha’i Faith is that
they immediately, albeit implicitly, identify progressive revelation as the “cornerstone of Baha’i belief”
and that “the essential unity of all religions” is one of “principal Baha'i tenets.” The final sentence above
connects the various points raised earlier since “the world’s great religions have been manifestations of
God” (including the Bab and Bah&’uw’llah) are all part of “a progressive divine plan” i.e., progressive rev-
elation.

Progressive Revelation Defined

To cite a few examples of Bah#’i definitions of progressive revelation, the following examples will suf-
fice. In Daybook—Passages for Deepening and Meditation, the reader is asked the question “What is
meant by the term progressive revelation?” whereupon the answer is given as:

Progressive revelation refers to the belief that God has a great plan which He unfolds to man in dif -
ferent periods in history. Each Messenger of God (uch as Moses, Christ, and Baha’u’llah) reveals a
new stage of this plan.'”

A Basic Bah4’i Dictionary defines progressive revelation as:

The concept that Divine Revelation is not final, but continuing. The concept is founded on
the belief that all the Greater Prophets of the past were Manifestations of God who appeared
in different ages with teachings appropriate to the needs of the time....""
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Similarly, in A Resource Guide for the Scholarly Study of the Bahd’i Faith, progressive revelation is
defined as:

The Baha’i belief that the major religions have been founded by Manifestations of God and
that the Manifestations succeed one another, each bringing a greater measure of divine truth
to humanity.'”

Finally, the most elaborate attempt to concisely articulate progressive revelation has been made by
Stockman, who, in a Baha’i Encyclopedia article, states:

Possibly the central principle behind the Bahd’i concept of the oneness of religion, progressive
revelation asserts two important positions: 1) that all the major religions of the world are at
least partially based on a divine revelation, conveyed to them by a Manifestation of God; and
2) that the revelations brought by the Manifestations are not contradictory, but constitute a
single, ongoing divine educational process for humanity.'"

In this context it is notable that Stockman states that progressive revelation possibly is “the central
principle behind the Baha’i concept of the oneness of religion.”

From these four definitions a few recurrent themes emerge. First of all, it is evident that three of the
definitions refer to progressive revelation as a belief, while one designates it as a central principle.
Secondly, the notion of Manifestations of God occur in all four definitions, and thirdly, the inclusion of
various key terms such as succession (“succeed”) and continuity (“continuing”) are significant.

Taken together, these examples strongly suggests that progressive revelation can indeed be understood
as a “belief” and “something that is taught.”

The Process of Doctrinalization

In this context it is significant that E. G. Browne stated that the Babi-Bahd’i teachings were “varying
and unfixed,” and that he noted that it contained little doctrine “touching on questions of Metaphysics,
Ontology, or Eschatology.”'” Although Ibrahim Kheiralla introduced many idiosyncratic and highly per-
sonal ideas into the early American Bah4’i community, he still emphasized “the Bah&’i doctrine of pro-
gressive revelation.”?* Although his list of “Prophets” did include Abraham, Moses, Zoroaster, Buddha,
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Christ, and Muhammad, he also included such religious figures as Confucius'* and Haiwatha.'?” With

the advent of a few Persian Bah4’i teachers to America to clarify the Bahd’i Faith,'” it is noteworthy that,
for example, ‘Abdu’l-Karim-i-Tihrani may have discussed progressive revelation as early as 1890.'*

Moreover, at the beginning of the twentieth century, a dozen American Bahad’is attempted to summarize
lists of the Bah4’i teachings. An early example of such a list may be exemplified by Corinne True, who in
1902 entitled her list “Fundamental Points of Behaism.” What is especially interesting in this context is
that the list was “dominated by points on progressive revelation and the central figures of the Bahd’i
Faith”'” 1t is also significant that two years later, and what was called “the House of Spirituality” in
Chicago, “added a note” to its Constitution “that demonstrated the fascination of the early American
Bah#’is with the Bah4’i principle of progressive revelation and with their Faith’s fulfillment of prophecy.”'*
Simultaneously, Peter Smith also states that in the American Bah4’i community, at the beginning of the
twentieth century, “There was no credo to affirm” and that there was “the lack of any creedal formulation
beyond the statement of universal principles” and further that there was even “opposition toward the idea
of dogma.”'” Thus, it is informative that in 1908 Thornton Chase writes the following lines about ‘Abdu’l-
Baha: “Unless questions of metaphysics, dogmas and doctrines are introduced, he seldom mentions
them.”'?* It is also of interest that even as late as 1915 Wilson wrote that “Bahaism has not a fixed body
of doctrines.”'” However, Peter Smith maintains that in 1917 (which was the centennial celebration of
Bah#&’u’llah’s birth) some Chicago Bah#’is had plans for teaching in the Central States in the U.S.A. and
where “pure doctrine were asserted in no uncertain terms,””® and he further states that with Shoghi
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Effendi’s publication of The Dispensation of Bahd’u’lldh in 1934 the “doctrinal confusion” was ended.'

Conclusion

It should by now be evident that the term and concept progressive revelation has undergone what may
be referred to as a “process of doctrinalization.” Starting with Bah&’u’lldh, neither the term nor the doc-
trine of progressive revelation were explicitly stated. Gradually, and most likely inspired by visiting
Persian Bahd’i teachers to America, various attempts to make lists to summarize the Baha’i teachings
were made. A few years later ‘Abdu’l-Baha formulated a set of core-principles during his travels to the
West, among which the essential unity of religions was central. Subsequently, with Shoghi Effendi’s
extensive correspondence with the globally expanding Bah4’i Faith, principles of administrations were
set, and a variety of Bah&’w’llah’s writings were translated. Although the technical term progressive rev-
elation antedates Shoghi Effendi’s “Guardianship,” it is only during his administration that it became a
central doctrine."” Following the terminology introduced by Shoghi Effendi, later Baha’i authors alter-
natively have referred to progressive revelation as an idea, concept, principle, theme, thesis, and basic
Bah4’i teaching, and most importantly, as a belief and doctrine. The ultimate step in the process of doc-
trinalization can be seen when the very term progressive revelation not only entered Bah4’i pamphlets,

dictionaries, encyclopedias, the International Bah4’i Library, and the official Bahd’i home-page, as a key
term, concept, and doctrine, but, most significantly, that it also has been taught as a graduate course.

From this brief review it should by now be evident that it is possible to find direct and explicit sup-
port in various texts by the central Bah4’i figures and other authors, that the idea of progressive revela-
tion is not just an idea or a concept, but that it is a central Bahd’i doctrine. If not the central doctrine,
then at least, together with the doctrine of the oneness of humankind, one of the most central Bah&’i
doctrines. Thus, any attempts to build a future Baha’i theology—in order to define, understand, and
express the Bah4’i Faith—must be solidly built on this, the “Bedrock of Bah4’i Belief.”
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at the core of its “system of belief”.
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21) For a discussion on the theme of “the chain of successive Revelations” see Lundberg (forthcoming). [22] ‘Abdu’l-Baha
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23) ‘Abdu’l-Bah4 1982b: 378, italics added

24) Although Shoghi Effendi 1991:131 refers to the Bab, Baha’uw’llah, and ‘Abdu’l-Baha as the “Three Central Figures,” he
simultaneously attests to “the independent character of the Babi Dispensation” (102) and that the Bab “is fully entitled
to rank as one of the self-sufficient Manifestations of God” invested with “independent Prophethood.” (123) Thus, the
Bab is not considered here. For a discussion on this see Esslemont 1980:20; Smith 1988:228.

25) Dated May 13, 1935, addressed to the National Spiritual Assembly of the United States and Canada.
26) Shoghi Effendi 1980:v, italics added; 1991:58, 115.

27) Shoghi Effendi 1973:40, italics added.

28) Shoghi Effendi 1971b:154, italics added.

29) Shoghi Effendi 1974:223; 1991:143, italics added.

30) Shoghi Effendi 1981:451, italics added.

31) Shoghi Effendi 1991:102, italics added.

32) Shoghi Effendi 1981:432, italics added.

33) Shoghi Effendi 1965:82, italics added.

34) Shoghi Effendi 1991:103, italics added.

35) Shoghi Effendi 1974:100, italics added.

36) Shoghi Effendi 1991:163, italics added.

37) Esslemont 1980:257 is an example of an implicit statement since progressive revelation is stated in parenthesis.
38) Lundberg 1996.

39) Momen 1975:19, 32-33.

40) Esslemont 1980:122. The term occurs also indirectly on p. 257 where it is attributed to ‘Abdu’l-Baha.
41) Esslemont 1980:xiii; Momen 1975:11-19.

42) Esslemont quotes from a Tablet by Baha’u’lldh which he labels a Tablet to a Zoroastrian. This passage can be found in A
tablet by Baha'o’llah to the Persian Zoroastrian Bahais published in 1910 in Star of the West and reprinted in Bahd’u’lldh
1978: book 1. vol 1.

43) See Fazel 1993.

44) Collins 1995:61, italics added.

45) i.e., Ibrahim Kheiralla, Mason Remey, Paul K. Dealy, and Isabella D. Brittingham. For a reference of their lives and works
see Stockman 1985, 1995; Collins 1990.

46) Wilson 1970:102.

47) Grattan-Guinness 1878.

48) See e.g., Townshend 1995:37, 68, 73, 76, 111, 116.

49) Whitehead 1976:211.

50) Ward 1960:112; Heggie 1986:vii; Smith 1988:223; Cole 1993:453, italics added.
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eminence among the writings of the Author of the Baha’i Revelation.”

62) Hatcher 1997:35-36.

63) Fazel & Fananapazir 1993:25.
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122) Stockman 1985:67 For a discussion on Native American religious figures and Manifestations of God see Buck 1996.
123) On this point Banani 1981:xiv writes that “The nascent community of Bahd’is in America was in dire need of an
authoritative and coherent understanding of the fundamentals of its Faith.” (italics added)

124) Stockman 1985:23. That Mirz4 Abt’l-Fadl Gulpaygani cleatly was aware of, and implicitly elaborated upon, the concept
of progressive revelation is evident from his A Letter to Tripoli written in 1897 See Cole 1985:124-126.

125) Stockman 1985:92-93, italics added.
126) Stockman 1985:168, italics added.
127) Smith 1982:196-97 168, 174.

128) Chase 1908:34.

129) Wilson 1970:77.

130) Smith 1982:134.

131) Smith 1982:102.

132) e.g., Bramson-Lerche 1982:265 writes that “Shoghi Effendi continued to push the community in the direction of better
organization and more unity in doctrinal matters.”
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The New Age Phenomenon and the Bahd’i Faith
Zaid Lundberg

ship. Udo Schaefer, the great pioneer of Bah#’i scholarship, was probably the first to address this
issue in 1992.' Two years later, in a special volume of The Bahd’i Studies Review devoted to the
theme of Baha’i scholarship, Stephen Lambden pointed out the need for Bahd’i scholars to study “The
Age of Aquarius,” and further said that “Such Bah&’is as are interested in this area should become
acquainted with aspects of ‘new age’ philosophy and Bah&’i reactions to it through the study of sensible

sources.”” Simultaneously, and equally importantly, he suggested that:

T he New Age phenomenon has received very little attention in the Bah4’i Faith and Bah&’i scholar-

Bah#’is need to spell out, in light of Shoghi Effendi’s writings and other scriptural texts, our
concept of the new age and its full realisation of the future....’

Consequently, in order to spell out “our concept of the new age” it is, on the one hand, necessary to
examine the very idea of a “new age” by studying “sensible sources” i.e., to draw upon the sources of aca-
demic scholarship. On the other hand, in order to obtain “our concept of the new age” it is crucial to
study the “new age” in the light of the Bahd’i scriptures.

Since the pioneering work of Schaefer and the scholarly advice of Lambden, the author of this paper
and Paul Dodenhoff have, independently of each other,* recognized the importance of examining the
relationship between the Bah&’i Faith and the New Age phenomenon (NAP).” Yet, the study of the rela-
tionship between the Bah4’i Faith and the NAP has barely begun, but in order to satisfy Lambden’s two
perspectives, the purpose of this paper, is to briefly introduce the NAP and the Bah4’i Faith by answer-
ing the following set of questions:

1) Why should the relationship between the NAP and the Bah4’{i Faith be examined?

2) What is “New Age” and how is it defined?

3) What are some of the similarities and differences between the NAP and the Bah&’i Faith?
4) How may the NAP be evaluated from a Baha’i perspective?

The Relationship Between the New Age Phenomenon and the Bah4’i Faith

197

First of all, some authors have associated the Bah4’i Faith with the NAP and have grouped it together
with Theosophy, neo-Hindu reform movements, and neo-Sufism.*

Although, Kyle writes that “The Bah4’i faith has more tenuous connections with the New Age” he con-
tinues to state that:

While it [Baha’i Faith] came out of Sufism [sic!] it has lost much of its mystical qualities. Yet
it does teach some ideas prevalent in the New Age—oneness in world religions and the politi-
cal order, and a coming new age.’

Secondly, it ought to be studied since some scholars of religion claim that the NAP has surpassed and
outdated Christianity as a belief-system/world-view in the West.® Thirdly, if the above statements are
true, and if we as Bah’is, are to be successful in our proclamations and teachings, especially with “Entry
by troops,” it is vital to understand this “new” belief-system or world-view. These three reasons, taken
together, may suffice to persuade Bah&’i scholars to further examine the relationship between the NAP
and the Bah4’i Faith more thoroughly.’
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What is “New Age” and How is it Defined?

In a very real sense, humanity is approaching not only a new century but a new millennium. Hence,
even from a secular and temporal perspective (which, in the West, is based on the birth of Christ)
humanity is living at the threshold of a “new age.” It is also well known that millenarian and apoca-
lyptic movements flourish at such critical turning points in history."”

Although the exact dating of the origin of the NAP is highly debated (as will be seen below), it has
only recently caught the attention of scholars of religion. It has largely been ignored for two reasons:
1) it was seen as a “faddish” or appeared to be “shallow,” and 2) it has no clear boundaries (which will
be discussed below)," and therefore, historically and methodologically, it has been much easier to
study what has been labeled “New Religious Movements” (NRMs) since they are rather well defined
and therefore more accessible for social and religious research. Furthermore, some scholars maintain
that the NAP is a large “sub-culture” and that it is part of a much greater “paradigm shift” or “cul-
tural shift” in the West, or that it is basically a “post-modern” phenomenon, while others state that it
has by far surpassed and out-dated Christianity as a belief-system in the West and therefore should be
evaluated as a “post-Christian” phenomenon." Others still, predict that the NAP as a movement is a
transient fad, that it is doomed, but that its ideas may continue to influence and transform the pre-
sent society.”

The NAP has, by a number of scholars, admittedly been problematic to define and study. For exam-
ple, it is on the one hand seen to have ancient historical roots' (Hellenism 300 BCE, Gnosticism
100-300 CE, Hermetism 1500 CE), and, on the other hand, it is described as a phenomenon that began
in the counterculture of the [19]60s-70s. These extreme perspectives can be seen by the descriptions by
two leading scholars in this field. For example, Robert Ellwood sees the New Age as “a modern
revival...of a long-standing tradition of what may be called the alternative spirituality of the west,” and
that it can be traced to “the Greco-Roman world” via “Renaissance occultism...eighteenth century
Freemasonry, and nineteenth-century Spiritualism and Theosophy,”"” while Gordon Melton writes that
“the New Age movement is a relatively new phenomenon. It developed in the late 1960s and emerged
as a self-conscious movement in the early 1970s.”"

The NAP has further been defined andor described as:

* and quasi-religion”

* a movement, " religion,’

* non-occult/non-esoteric,”” wile others say that it is occult/soteric™

 centering on the Self/narcissism,?” while others state that it is basically involved with social/global
transformation®

Moreover, the NAP has also been defined by its own adherents. For example, a leading New Age
author, David Spangler,” discerns four levels of the NAP characterized as:

1) commercial superficial)

2) glamour and popular culture (media attention)

3) “an image of change” (transformationparadigm shift)

4) the birth of the sacred and a resacralizing of life on earth, the “new age is fundamentally a spiri-
tual event”

From this brief overview it is possible to conclude and stress that the term “New Age” (like most reli-
gious terms and concepts) is multifaceted, highly ambiguous, and has many dimensions and levels, and
therefore is rather difficult to describe and define.”

Similarities and Differences Between New Age Phenomenon and the Bah4’i Faith

Despite the difficulties of defining the NAP, Lewis has enumerated some general characteristics of
NRMs (s defined by Ellwood) which he also think are applicable to the New Age movement.* It is pos-
sible to compare these general characteristics of the NAP (in bold) to the Bah&’i Faith as follows:
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* Emphasis on Healing
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Healing is not emphasized in the Baha’i Faith although the concept of healing does occur in the Baha’i
writings. e.g., the Manifestations of God are sometimes referred to as “Divine physicians” and the rev-
elation of Baha’u’llah is symbolically compared to an “Elixir.”? It is also recognized that humans can
heal through spiritual means, especially through prayer.”*

* A Desire To Be “Modern” and Use Scientific Language

The Bah#’i Faith is sometimes described as a “modern” religion,” especially suitable for this mod-
ern age, and that religion and science are seen as complementary is one of its fundamental princi-

ples.”” It is the religious language, however, and not the scientific language, that dominates the Bah4’i
writings.”'

* Eclecticism and Syncretism

The Bah4’i Faith emerged historically in the Near- and Middle East, i.e., mainly within an Islamic reli-
gious context (both Shi’i and Sunni), although a variety of religions also coexisted (and still do) within
this large area: Zoroastrianism, Judaism, Christianity, and a variety of Sufi orders. It is quite clear, judg-
ing from the Baha’i writings, that Baha’u’lldh was familiar with especially Islam and Christianity, but
also with Zoroastrianism and, to some extent, even Hinduism.?’ It is possible to point out both eclecti-

cism and syncretism within Baha’i, but this is also the case for other religions.”

* A Monistic and Impersonal Ontology

It is here where the Baha’i Faith clearly differs from the NAP, since the Bah4’i Faith ontology basical-
ly is panentheistic, i.e., God permeates the cosmos, and His attributes are reflected in creation.
Baha’w’llah, for example, states that:

The whole universe reflecteth His glory, while He is independent of, and transcendeth His
creatures. This is the true meaning of Divine unity. He Who is the Eternal Truth is the one
Power Who exerciseth undisputed sovereignty over the world of being, Whose image is reflect-
ed in the mirror of the entire creation.”

Yet, God cannot be identified with, or reduced to, His creation since God is simultaneously seen as
“independent of, and transcendeth His creatures.” Thus, God is ultimately transcendental which is clear-
ly portrayed in another passage by Bah4d’u’llah:

Immeasurably exalted is He [God] above the strivings of the human mind to grasp His Essence,
or of human tongue to describe His mystery. No tie of direct intercourse can ever bind Him
to the things He hath created, nor can the most abstruse and most remote allusions of His crea-
tures do justice to His being. . . He is and hath ever been veiled in the ancient eternity of His
own exalted and indivisible Essence, and will everlastingly continue to remain concealed in
His inaccessible majesty and glory.” [Emphasis mine]

Although God sometimes is described in agnostic or negative terms,’ God is also described in per-
sonal and positive terms.” In other words, God is seen both as a deus absconditus (@ hidden God) and a
deus revelatus (@ revealed God) described by Bahd’uw’lldh as “the Visible and the Invisible” or even “the
most manifest of the manifest and the most hidden of the hidden!””

* Optimism, Success Orientation, and a Tendency to Evolutionary Views

The Bah&’i Faith may in general be described in optimistic and progressive terms but yet, there are
also notions of decline, crises and even “apocalyptic” scenarios.”” The evolutionary views are particu-
larly strong and Darwin’s theory of evolution is not denied, but rather reinterpreted in, what could be
called, a “spiritual theory of evolution.”*

* Emphasis on Psychic Powers

To develop psychic powers is not only de-emphasized in Baha’i but even strongly discouraged.* Rather,
it is the spiritual attributes and powers that should be developed, and which, ultimately, are seen as a
reflection of the attributes and powers of God. For example, Bah&’w’lldh writes that:
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Upon the reality of man . . . He [God] hath focused the radiance of all of His names and attrib-
utes, and made it a mirror of His own Self*

Already here in this very brief overview and somewhat superficial comparison, it is possible to dis-
cern that it is very difficult to ascertain whether Baha’i matches the NAP or not. On some points it cer-
tainly does, but on others it clearly does not."
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It is also possible to compare the Bahd’i Faith to another scheme, developed by Hammer, and which
he refers to as “An aerial view of the New Age movement.”**

¢ Cosmos is an Unbroken Whole

797 .

There are a few passages in the Bahd’i writings that could support such a view. For example ‘Abdu’l-
Baha writes that:

all parts of the creational world are of one whole...All the parts are subordinate to the whole.
The contingent beings are the branches of the tree of life while the Messenger of God is the
root of that tree.”

* There is a directionality in this wholeness

This statement could be equated with a “Baha’i teleology,” and teleological statements are readily found
in the Bah&’i writings:

Thou didst wish to make Thyself known unto men; therefore, Thou didst, through a word of Thy
mouth, bring creation into being and fashion the universe*

According to these passages, God expresses a wish, or desire, from his side, to be known, and this is
ultimately upheld as the generating impulse of creation.” Thus, God’s desire to be known, and God’s cre-
ation of human beings in order to be known, appear to be intimately complementary. From another per-
spective, Bah&’u’llah states that “The purpose all creation is the revelation of this most sublime, this
most holy Day, the Day known as the Day of God.”* Moreover, Bah4’u’llah states that the existence and
life of “the destiny of the true believer” is “to be regarded as the originating purpose of all creation.””
‘Abdu’l-Baha speaks of man as “part of the universal plan”*® and that “The purpose the creation of man
is the attainment of the supreme virtues of humanity through descent of the heavenly bestowals.””
Similarly, Shoghi Effendi refers to:

a greater Plan, one and indivisible, whose Source is God, whose author is Bahd’u’llah, the the-
ater of whose operations is the entire planet, and whose ultimate objectives are the unity of
the human race and the peace of all mankind.”

* This Wholeness is Permeated by a Power or Energy Which Connects Us with the Cosmos

According to the Bah4’i view, the power or energy which permeates the cosmos is often referred to as
the Holy Spirit. For example, ‘Abdu’l-Bah4 writes that:

that both interaction and cooperation are evident and proven amongst all beings, whether large or
small. In the case of large bodies interaction is as manifest as the sun, whilst in the case of small
bodies, though interaction be unknown, yet the part is an indication of the whole. All these inter-
actions therefore are connected with that all-embracing power which is their pivot, their center,
their source and their motive power.”

Elsewhere he also says that:

All created forms are progressive in their planes, or kingdoms of existence, under the stimulus
of the power or spirit of life. This universal energy is dynamic. Nothing is stationary in the
material worlds of outer phenomena or in the inner world of intellect and consciousness.>

Although it was seen above that the universe is seen as an unbroken whole, there are numerous passages
in the Bahd’i writings which makes it clear that the cosmos also is divided in “planes” or “kingdoms,” and
consequently, that there exists a certain “spiritual hierarchy.”” The most crucial difference, however, is that
the cosmos is viewed in neither monistic nor pantheistic terms, but that it is panentheistic.
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* Humanity has Mismanaged Its Own Wholeness (The Relationship Between Body—Soul)

This is not emphasized in the Baha’i Faith. It is rather humanity’s relationship with God, the
Manifestations of God, and with the true nature of religion, that have been mismanaged.’® For example,
Bah#’uv’llah states that:

The vitality of men’s belief in God is dying out in every land; nothing short of His wholesome
medicine can ever restore it. The corrosion of ungodliness is eating into the vitals of human
society; what else but the Elixir of His potent Revelation can cleanse and revive it?*’

Here one may recognize the metaphor of the Manifestation of God as the “Divine Physician” who,
through his “wholesome medicine” is able to restore and revive human society from a disease, described
as the “corrosion of ungodliness.” This may be interpreted as either “atheism,” or the lack of vitality in
one’s belief, or spirituality. It is especially noteworthy that the terms “potent Revelation” is equated with
the “Elixir.” Notice also that Bah&’w’llah is referring to the downfall of religiosity “in every land,” which
is suggestive of a global process of secularization. It is hence possible to equate the malaise of human-
ity with the decline of religion. This would accentuate the intimate and mutual relationship between reli-
gion and humanity.*

* The Planet Earth is a Wholeness
This is clearly stated in the Bah4’{ writings. The following passages by Bah4’u’lldh may exemplify such

a view:

Regard ye the world as a man’s body, which is affected with diverse ailments, and the recovery
of which dependeth upon the harmonizing of all of its component elements.”

Regard the world as the human body which, though at its creation whole and perfect, hath been
afflicted, through various causes, with grave disorders and maladies.*’

With regard to the former point, it is evident from these passages that humanity has misman-
aged its relationship with the planet earth as well.

* Every Human Being has a Unique Place in This Wholeness
This can also be confirmed in the Bah&’i-writings. For example, ‘Abdu’l-Bah4 states that:

man is but a part or member of that whereof nature is the whole.61
Continuing, ‘Abdu’l-Baha further likens man with a drop and the universe with the ocean, and asks:

Is it conceivable that a drop should be imbued with qualities of which the ocean is completely
deprived? The drop is a part; the ocean is the whole.62

* Human Beings Do Not Only Live This Life, But Have Transmigrated Through a Chain of
Existences and Will Reincarnate Many More Times

Here is another crucial difference between the NAP and the Bah4’i Faith, although the latter would be
in agreement with the first two sentences in that: 1) there is life after death,® and 2) humanity, as a
species, has transmigrated through a series of prior existences (the mineral; vegetable; and animalking-
doms), but the Bahd’i writings do not harmonize with the concept of reincarnation,* since it is believed
that the human soul is created at the moment of conception,® and that after this earthly existence, it
evolves into a new dimension—the spiritual kingdom.*

* There Are Other, Perhaps Better Paths to Knowledge Than the Senses and The Rational Mind

This is clearly confirmed in the Bah&’i writings. For example, ‘Abdu’l-Bah4 speaks of “four methods
of acquiring knowledge™ 1) the senses, 2) reason, 3) tradition, and 4) the bounty of the Holy Spirit. If
the first is considered “imperfect” the last is described as “infallible and indubitable.”*’

* Various Non-Christian Religions Contain Such Ideas or an Ancient Wisdom Which Can
Benefit Us Today

This is more difficult to answer since the Bah4’i Faith on the one hand upholds all religions cultures’ spir-
itual heritage originates, ultimately, with a Manifestation of God.*® For example, Bahd’u’lldh states that:
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The light which these souls [The Prophets and Messengers of God] radiate is responsible for the
progress of the world and the advancement of its peoples. They are like unto the leaven which
leaveneth the world of being, and constitute the animating force through which the arts and
wonders of the world are made manifest.”

Yet, on the other hand, the Bah#’i Faith also maintains that all religions/cultures decline and that they,
eventually, become obsolete and malfunctioning.” In other words, although the various religions/ul-
tures still contain an ancient wisdom, to some degree, they are, nonetheless, seen as inadequate to solve
the world’s current spiritual and global problems. However, the Bah4’i Faith also stresses “unity in diver-
sity” and advocates the richness and preservation of the great variety of humanity’s cultural heritage.”

* Humanity Faces a Spiritual and Societal Revolution, A New Age
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This is probably one of the most fundamental features of the Baha’i Faith and the very title of
Esslemont’s book—Bahd’u’'llih and the New Era—clearly conveys this theme.” The Bahd’i writings repeat-
edly emphasize that humanity is facing an unprecedented spiritual; societal; and global revolution, and
that it is at the threshold of a new age, a new world order, the lesser- and the Most Great Peace, and ulti-
mately, the Kingdom of God on Earth.”

Once again similar problems of comparison emerge as with the previous review. The Bah4’i Faith
seems to fit on a number of points, but then again, it clearly rejects such crucial categories as panthe-
ism, monism, and reincarnation.

Consequently, since: a) the definition of the New Age is highly problematic and contains a variety of
extreme positions, and b) that the Baha’i Faith seems to both fit and not fit, it comes as no surprise that
it is possible to both identify it with, and to separate it from, the NAP.

However, although such comparisons clearly are possible to make, they do not establish causation i.e.,
they do not clarify the problem of historical influences. For example, if one upholds that the NAP is a
relatively new phenomenon ([19]60s-70s), then the Baha’i Faith is a considerably older phenomenon, since
it originated a century earlier (1844-63). If one states that NAP has its roots in the synthesis created by
Theosophy during the nineteenth century, one is faced with yet another problem, since the Bah4’i Faith
not only emerged several decades before the birth of the Theosophical Society (1875), but that it also
arose outside a Euro-American context. In addition, if one maintains that the NAP has “a long tradition
in the west,” with roots in Hellenism, then one comes across still another problem, since Hellenism
expanded not only to ancient Persia (where Zoroastrianism was a state religion at the time being), but all
the way to India (where both Hinduism, Buddhism and Jainism were already established). Hence, in order
to explain some of the similarities and differences between the NAP and the Bah&’i Faith, one ought
rather to trace its influences elsewhere, especially the Babi Faith, Shaykhism, Shi’i Islam, Sufism, Neo-
Platonism etc.

In the comparisons between the NAP and the Bah&’i Faith some crucial “theoretical” differences were
noticed, but it should also be mentioned that there also are some “practical,” “structural,” or “organiza-
tional” differences. As was mentioned earlier, the NAP is a very loosely structured phenomenon.
According to Heelas, it should

not be taken to imply that the New Age is in any sense an organized entity. Far from being cen-
trally administered, it is comprised of diverse modes of operation: well-organized NRMs and com-
munities...networks...one-to-one paths within...centers...the week-end training seminars, holiday
homes...festivals...gatherings...shops...clubs...schools.”

Thus, the NAP is structured in what has been labeled a “meta-network’ @ net-work of net-works) rather
than as a unified and hierarchical organization.” In other words, and taken as a whole, in the NAP there is:

* no founder

* no holy canon

* no central doctrine™
¢ no myth or ritual”
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The Bah&’i Faith, on the other hand, which claims a new and unique revelation from God, clearly rec-
ognizes and exhibits:

* two specific founders (Bab/Baha’u’llah)
* a holy and vast canon

* a unified set of doctrines”™

¢ relatively few myths and rituals”

In contrast to the NAP, the Bah4’i Faith moreover consists of:

* a well-defined organization and administration that is established on local; national; and interna-
tional levels. Nevertheless, there is no priesthood, but individual Bah&’is elect their representatives
democratically.”
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In comparing the NAP with the Bah&’{ Faith, the latter resembles more the so called “classical” reli-
gions (specially Judaism, Christianity, and Islam), and, to some degree, the NRMs, although such com-
parisons also are highly problematic. It is possible to in this context consider what Wittgenstein called
“family resemblances” between various themes (as we have seen in the comparisons earlier), but such a
resemblance can be found in, and between, other religions as well.

The New Age Phenomenon Evaluated From a Bah4’i Perspective

Since the NAP is so highly complex and elusive, it is not very easy to evaluate it. However, the most
important points of agreements between the NAP and the Bahd’i Faith seem to be Spangler’s third and
fourth levels of the New Age: i.e., that it is “an image of change” (transformation/paradigm shift),** and
that it may reflect the birth of the sacred and a resacralizing of life on earth and that the “new age is
fundamentally a spiritual event”. Indeed, the very idea of “transformation” is central to the Baha’i Faith.
Thus, Baha’u’llah, for example, asks the following question:

Is not the object of every Revelation to effect a transformation in the whole character of

mankind, a transformation that shall manifest itself both outwardly and inwardly, that shall

effect both its inner life and external conditions?®

Moreover, it is interesting that, according to Spangler, “the phrase an emerging planetary culture is
replacing the phrase an emerging new age”® and similarly, that Kyle states that:

Global unity is central to New Age political thought and will receive further attention later.
New Agers see the world as already unified by modern transportation and communication sys-
tems. But they also seek global political unification. There is to be a new world order charac-
terized by internationalism.... The notion of global is basic to the New Age vision. Such a con-
cept goes by a number of names: planetary unity, planetization, world order, planetary con-
sciousness, and the new global society.®

Such views are in complete harmony with the Bah&’i view.* However, a certain paradox with the NAP
can be noticed, since on one hand the Western world has, especially since the Enlightenment and the
Industrial Revolution, become gradually more secularized, atheistic, and materialistic, and yet, on the
other hand, the NAP seems to be an indication of an opposite trend—an increasing process of spiritu-
alization.

It 1s possible that this paradox may be solved by the same token as the concepts of “an old” and “new
world order,” and in this context, the term “order” may be seen as interchangeable with the term “age.”
In the Bahd’i writings, however, the emergence of the two orders, or ages, are not seen as mutually exclu-
sive, but are rather evaluated as two simultaneous and parallel processes. For example, according to

Shoghi Effendi:

We stand on the threshold of an age whose convulsions proclaim alike the death-pangs of the
old order and the birth-pangs of the new. Through the generating influence of the Faith
announced by Baha’u’llah this New World Order may be said to have been conceived. We can,
at the present moment, experience its stirrings in the womb of a travailing age—an age wait-
ing for the appointed hour at which it can cast its burden and yield its fairest fruit.”
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This present age is seen as being on the “threshold of an age” i.e., between two world orders—the
“death-pangs of the old order” and the ”birth-pangs of the new.” A similar expression is found in the
writings of Bah&’w’llah where he says: “Soon will the present-day order be rolled up, and a new one spread
out in its stead.”* These and earlier passages by the Bahd’i authors indicate that the world, at present, is
in a major phase-transition between two major cycles. Indeed, Shoghi Effendi also refers to this present

age as the “Age of Transition.”"

This age is furthermore represented not only by two opposing world orders, but also by two major
concurring processes. Again, to quote from Shoghi Effendi:

A twofold process, however, can be distinguished, each tending, in its own way and with an accel-
erated momentum, to bring to a climax the forces that are transforming the face of our planet. The
first is essentially an integrating process, while the second is fundamentally disruptive. The former,
as it steadily evolves, unfolds a System which may well serve as a pattern for that world polity
towards which a strangely-disordered world is continually advancing; while the latter, as its disinte-
grating influence deepens, tends to tear down, with increasing violence, the antiquated barriers that
seek to block humanity’s progress towards its destined goal. The constructive process stands asso-
ciated with the nascent Faith of Baha’u’lldh, and is the harbinger of the New World Order that Faith
must erelong establish. The destructive forces that characterize the other should be identified with
a civilization that has refused to answer to the expectation of a new age, and is consequently falling
into chaos and decline.”

It is interesting to note that both processes are being described as “accelerating” and that they are
reaching a climax which will be “transforming the face of our planet.” The first process is described as
“integrating” and “constructive” whereas the latter is depicted as “disruptive” and “disintegrating.”
Furthermore, the former process is associated with the “nascent Faith of Bah&w’ll4h” and the “New
World Order.” The second process, although portrayed as “destructive,” is seen in a positive light in that
it tears down the “antiquated barriers that seek to block humanity’s progress towards its destined goal.”
This barrier is hence related to a civilization which has “refused to answer to the expectation of a new
age.” This last sentence could refer to: 1) the revelation of Baha’u’lldh in general, and /or 2) the reception
of Baha’u’llah’s letters, sent to various religious and political leaders in the nineteenth century.”

Thus, rather than viewing the NAP as an isolated phenomenon, as a “faddish”, a “sub-culture,” a
Western “post-modern” or “post-Christian” phenomenon, or even just a cultural shift or paradigm shift,
it could be viewed within a much larger context—in the Bahd’i context of the transition of the old and
new world orders, that mankind is coming of age, of religious cycles, and ultimately, within the context
of progressive revelation.”

That this age is unique in a Bahad’i perspective is clear since ‘Abdu’l-Bahé says that “This age is indeed
as a hundred other ages.”” It is therefore appropriate to end this paper, written at the end of this centu-
ry, with a quote from ‘Abdu’l-Bahd who, at the beginning of this century, said:

Now the new age is here and creation is reborn. Humanity hath taken on new life. The autumn
hath gone by, and the reviving spring is here. All things are now made new.... Renewal is the
order of the day. And all this newness hath its source in the fresh outpourings of wondrous
grace and favour from the Lord of the Kingdom, which have renewed the world. The people,
therefore, must be set completely free from their old patterns of thought, that all their atten-
tion may be focused upon these new principles, for these are the light of this time and the very
spirit of this age.”

Literature
‘Abdu’l-Baha 1981. Some Answered Questions. Bahd’i Publishing Trust, Wilmette, Illinois.

‘Abdu’l-Bah4 1982a. The Promulgation of Universal Peace. Talks delivered by ‘Abdul-Bah4 during His visit to the United
States and Canada in 1912.Comp, Howard MacNutt. 2nd edn. Bah4’i Publishing Trust, Wilmette, Illinois.

‘Abdu’l-Bah4 1982b. Selections from the Writings of ‘Abdu’l-Bahd. Baha’i World Centre, Haifa.

76



Lights of ‘Irfén

Arlebrand, Hakan 1995. Det okinda. Libris.

Aull, Brian 1988/89. The Faith of Science and the Method of Religion. The Journal of Bah4’i Studies 1.2. Bah#’i
Publishing Trust 1976. Bahd’i World Faith. Bah4’i Publishing Trust, Wilmette, Illinois.

1991. A Selection of Prayers Revealed by Bah4’u’llih, the Bib, and ‘Abdu’l-Bahi. Bah4’i Publishing
Trust, Wilmette, Illinois.

1994. Life, Death, and Immortality: the Journey of the Soul. Baha’i Publishing Trust, Wilmette,
Illinois.

Baha’w’llah 1972. The Proclamation of Bah4’u’llih to the kings and leaders of the world. Baha’i World Centre, Haifa.
Baha’w’llah 1983a. The Kitib-i-Iqgin—The Book of Certitude. Baha’i Publishing Trust, Wilmette, Illinois.

Bah&’u’llah 1983b. Gleanings from the Writings of Bahd’u’llih. Bah4’i Publishing Trust, Wilmette, Illinois.
Baha’uw’llah 1984. The Seven Valleys and the Four Valleys. Bah4d’i Publishing Trust, Wilmette, Illinois.

Bahd’vw’llah 1986. Writings of Bahd’u’llih—A Compilation. Bahd’i Publishing Trust, New Delhi.

Bartholomew, G. A. 1989 Harmony of Science and Religion: A Complementary Perspective. The Journal of Bahd’i
Studies 1.3.

Brown, Keven 1998. ‘Abdu’l-Bah4’s Response to Darwinism: Its Historical and Philosophical Context. Unpublished
paper.
Clarke, P. B. & Byrne, P. eds) 1993. Religion Defined and Explained. St. Martin’s Press, NY.

Cole, J. R. 1984. Bah&’u’llah and the Naqshbandi Sufis in Iraq, 1854-1856. Studies in B4bi and Bahd’i{ History, vol. 2.,
Kalimat Press, LA.

Cole, J. R. 1993. Baha’v’llah on Hinduism and Zoroastrianism: The Tablet to Mirza Abu’l-Fadl Concerning the
Questions of Manakji Limji Hataria. Unpublished paper.

Cohn, Norman 1993. The Pursuit of the Millennium: revolutionary millenarism and mystical anarchist of the middle-
ages. Pimlico, London.

Dodenhoff, P. S. 1997 “Buddy, Can You Spare a Paradigm?” The Bah4’i Faith and the New Age Movement. Paper presented
at the 15th Irfan Colloquium, Bahd’i National Center, Wilmette, Illinois.

Esslemont, J. E. 1980. Bahd’u’lldh and the New Era. Bah4’i Publishing Trust, Wilmette, Illinois.

Farell Bednarowski, Mary 1992. The New Age Movement and Feminist Spirituality: Overlapping Conversations at the
End of the Century, in Lewis, J. R., & Melton, J. G. (eds) Perspectives on the New Age. SUNY Press.

Figl, Johann 1993. Die Mitte der Religionen—Idee und Praxis universalreligidser Bewegungen. Wissenschaftlische
Buchgesellschaft. Darmstadt.

Fowler, Alastair 1982. Kinds of Literature: An Introduction to the Theory of Genres and Modes. Clarendon, Oxford.
Hammer, Olav 1997 Pi spaning efter helheten—New Age en ny folktro? Wikstrém & Widstrand.

Hanegraaff, W. J. 1995. New Age Religion and Western Culture: Esotericism in the Mirror of Secular Thought.
University of Utrecht.

Hatcher, W. S. and Martin, J. D. 1985. The Bahd’i Faith—The Emerging Global Religion. Harper & Row, Publishers, San
Francisco.

Heelas, Paul 1996. The New Age Movement. Blackwell.

Holley, Horace 1913. Bahaism, the Modern Social Religion. Sidgwick & Jackson, London.

Hornby, Helen 1988. Lights of Guidance: A Bahd’i Reference File. Bahd’i Publishing Trust, New Delhi.
Khursheed, Anjam 1987 Science and Religion. One World Publications, London.

Kyle, Richard 1995. The New Age Movement in American Culture. University of America, Inc., NY.

Lalonde, Roxanne 1994. Unity in Diversity: A Conceptual Framework for a Global Ethic of Environmental Sustainability.
The Journal of Bahd’i Studies 6.3.

Lambden, Stephen 1994. Doing Baha’i Scholarship in the 1990s: A Religious Studies Perspective. The Bahd’i Studies Review,
3.2.

Lambden, Stephen 1997 The Background and Centrality of Apophatic Theology in Bibi and Bah#’i Scripture, in Jack
McLean (d) Revisioning the Sacred: New Perspectives on a Bahad’i Theology.

Studies in the Bibi and Bah4’i Religions, Vol. 8. Kalimat Press, LA
Lewis, Franklin 1997 Scripture as Literature. The Bahd’i Studies Review 7.
Lewis, J. R., & Melton, J. G. ds.) 1992. Perspectives on the New Age. SUNY Press.

Lundberg, Zaid 1996. Bahd’i Apocalypticism: The Concept of Progressive Revelation. Unpublished MA thesis. Lund
University.

77



Lights of ‘Irfin

Lundberg, Zaid 1999. The Bedrock of Bahd’i Belief: The Doctrine of Progressive Revelation. Unpublished paper.
MacEoin, Denis 1994. Rituals in Babism and Baha’ism. British Academic Press, London.

Matson, Katinka 1979. The Encyclopedia of Reality: A Guide to the New Age. Granada Publishing.

McLean, J. A. 1992. Prolegomena to a Bah4’i Theology. The Journal of Bah4’f Studies 5.1.

McLean, J. A. (d) 1997 Revisioning the Sacred: New Perspectives on a Baha’i Theology. Studies in

the Bibi and Bah4’i Religions, vol. 8. Kalimat Press, LA.

McGinn, Bernard 1979. Visions of the End: Apocalyptic Traditions in the Middle Ages. Columbia University Press, NY.
Miller, Elliot 1989. A Crash Course on the New Age Movement. Baker Book House, Grand Rapids.

Momen, Moojan 1988. Relativism: A Basis for Bahd’i Metaphysics, in M. Momen (ed.) Studies in the Bibi & Bahd’i
Religions, vol. 5- Kalimat Press, LA.

New Renaissance 1997 The New Renaissance: A Journal for Social and Spiritual Awakening 7.2.

Offermans, Jirgen 1997 Zen i Vattumannens tidsilder. Unpublished manuscript. Lund University.

Peters, Ted 1991. The Cosmic Self. Harper, San Francisco.

Romarheim, Arild 1989. Kristus i Vattumannens tecken: Nyreligiésa uppfattningar om Jesus Kristus. Libris, Orebro.
Rothstein, Mikael 1993. Er Messias en Vandman? En bog om nye religioner og New Age. G.E.C. Gad, Copenhagen.

Rothstein, Mikael (in press). New Age bevagelsen i ritualanalytisk perspektiv, in O. Hammer & S. Arvidsson (eds)
Religionshistoriska studier. Lund University.

Savi, Julio 1989. The Eternal Quest for God: An Introduction to the Divine Philosophy of ‘Abdu’l-Bah4. George Ronald,
Oxford.

Schaefer, Udo 1995. Beyond the Clash of Religions: The Emergence of a New Paradigm. Zero Palm Press, Prague.
Shoghi Effendi 1976. High Endeavours: Messages to Alaska. National Assembly of the Bah&’is of Alaska.

Shoghi Effendi 1990. The Advent of Divine Justice. Bahd’i Publishing Trust, Wilmette, Illinois.

Shoghi Effendi 1991. The World Order of Bahd’u'llih—Selected letters. Bahd’i Publishing Trust, Wilmette, Illinois.
Spangler, David 1984. Emergence: The Rebirth of the Sacred. Dell, NY.

Stockman, Robert 1993. A Curriculum Guide for the Bah4’i Faith. Unpublished manuscript.

Stockman, Robert 1996. Millennialism in the Bahd’i Faith: Progressive and Catastrophic Themes. Unpublished man
script.

Walbridge, John 1996. Sacred Acts, Sacred Space, Sacred Time. George Ronald, Oxford.

Wittgenstein, Ludwig 1953. Philosophical Investigations. (transl. by G. E. M. et al) Blackwell, Oxford.
Woodman, Ross 1997 Metaphor and the Language of Revelation. The Journal of Bah4’i Studies 8:1.
York, Michael 1995. The Emerging Network. Rowan & Littlefield.

Notes

1) Schaefer 1995:35-49 (originally published in German in 1992).
2) Lambden 1994:72.
3) Lambden 1994:72, italics added.

4) See Dodenhoff 1997 The author of this article and Dodenhoff produced a paper each on the topic of the NAP and the
Bah#’i Faith for the 14th (Manchester, UK) and 15th (Wilmette, USA) Irfan Colloquia in 1997 respectively.

5) Rather than taking side in the debate whether “New Age” is to be labeled a “movement” or “religion” this author have
decided to here use the more neutral term the “New Age Phenomenon,” henceforth abbreviated as the NAP.

6) Matson 1979:49-51;Figl 1993:78-89.
7) Kyle 1995:59, clarification and italics added.
8) See e.g., Hammer 1997:25, 83-84.

9) Lambden 1994:71-72 also mentions in a footnote that the LSA of Warwick produced a leaflet entitled The New Age in
order to approach adherents of the ‘new age.’

10) See e.g., Cohn 1993 and McGinn 1979.

11) Lewis & Melton 1992:x.

12) Kyle 1995:6, 41, 66, 78, 214; Hammer 1997:302-305.
13) Kyle 1995: 198-201.

14) Hammer 1997:289-293.

15) Lewis & Melton 1992:59.

78



Lights of ‘Irfin

16) Lewis & Melton 1992:18, italics added.
17) Most scholars in Lewis & Melton’s book 1992 and Kyle 1995 categorize the New Age as “The New Age Movement” and

compares it to New Religious Movements. Even Heelas uses the term “movement,” which also is the title of his book
1996 The New Age Movement.

18) Hanegraaff 1997 and Hammer 1997:274 are more consistently using the term “The New Age religion,” but Hammer also
uses the term “The New Age movement” (p. 25). Rothstein alternates between the terms “movement” and “religion” and
writes that “The New Age is . . . a religion of action” (p. 11, my translation). Both Hammer and Rothstein state that the
New Age phenomena is a folktro “folk belief.”

19) Kyle 1995.
20) Hammer 1997:23.

21) Kyle 1995:13. Arlebrand 1995 even includes satanism in his definition of New Age! Moreover, in Germany the term “New
Age” has largely been replaced by the term Esoterik “esotericism” or Ganzheitlich “holistic.” See Offermanns 1997:1.

22) e.g., Heelas 1996 describes New Age as the “religion of the Self.”

23) Lewis & Melton 1992:3; Kyle 1995:46.

24) Spangler 1984:80-81; Farell Bednarowski 1992:167; Kyle 1995:5-7.

25) For a discussion on the difficulties of defining “religion” see e.g., Clarke & Byrne 1993.

26) Lewis & Melton 1992.7.

27) See e.g., Bahda’w’llah 1983b:200.

28) See e.g., ‘Abdu’l-Bah4 1981:254-259

29) e.g., Horace Holley who in 1913 entitled one of his works Bahaism, the Modern Social Religion.
30) See e.g., ‘Abdu’l-Bah4 1979:131-175, 1982a:107-108, 1982b:105-110; Aull 1988/89; Bartholomew 1989; Khursheed 1987
31) See e.g., Lewis 1997, Woodman 1997.

32) See e.g., Cole 1993.

33) For a more in-depth discussion on the theme of Bah4’i and syncretism see Stockman 1993.
34) Bah&’u’llah 1983b:166.

35) Baha’u’llah 1983b:318, clarification added.

36) For a detailed analysis on the Bah4’i view on apophatic (negative) theology see Lambden 1997
37) See e.g., Lundberg 1996.

38) Baha’u’llah 1986:113; Bah4’i Publishing Trust 1991:143.

39) For discussions on Bahd’i theology see e.g., Momen 1988; McLean 1992, 1997; Lundberg 1996.
See e.g., Lundberg 1996; Stockman 1996.

40) For discussions on Bah&’i and the topic of evolution see ‘Abdu’l-Bah4 1982a:358-359; Lundberg 1996; Brown 1998.
41) See e.g., Hornby 1988:513-522.

42) Baha’w’llah 1983b:65, clarification added, 177-178.

43) For another comparison of similarities and differences between the Baha’i Faith and the NAP see Schaefer 1995:45-48.
44) Hammer 1997:18-19, italics added.

45) Baha’i Publishing Trust 1976:364, italics added.

46) Bah&’i Publishing Trust 1991:123

47) Bah4ad’vw’llah 1986:414-415.

48) Bah4’v’llah quoted in Shoghi Effendi 1990:77

49) Bah&’vw’llah 1983b:141, italics added.

50) ‘Abdu’l-Baha 1982a:80, italics added.

51) ‘Abdu’l-Bah4 1982a:4, 89.

52) Shoghi Effendi 1990:72-73, italics added.

53) Bah&’i Publishing Trust 1976:345.

54) ‘Abdu’l-Baha 1982a:140, italics added

55) See e.g., Bah&’u’llah 1984:36-37, Cole 1984:12-13; Momen 1988:189-195; Lundberg 1996.

56) See e.g., Bahd’u’llah 1983b:213. For a discussion on the decline of religion see Lundberg 1996.
57) Baha’v’llah 1983b:200.

58) See e.g., ‘Abdu’l-Baha 1982a:363-364.

59) Bahd’u’llah 1986:329; 498.

60) Baha’uw’llah 1986:498.

61) ‘Abdu’l-Baha 1982a: 80.

62) ‘Abdu’l-Baha 1982a:80.

63) See e.g., Bahd’i Publishing Trust 1994.

64) Kyle 1995:90 writes that “Reincarnation and karma are bedrock New Age concepts.” For a Baha’i view on the concept
of reincarnation see e.g., ‘Abdu’l-Bah4 1981:281-289; Hornby 1988:536-538.

79



Lights of ‘Irfin

65) See Shoghi Effendi 1976:71.

66) See e.g., ‘Abdu’l-Baha 1982a; Lundberg 1996.

67) ‘Abdu’l-Baha 1981:297-99

68) Hornby 1988:543.

69) Bah&’u’llah 1983b:156-157; Baha’u’llah 1986:455.
70) ‘Abdu’l-Baha 1982a:10, 161, 179, 363-364, 407, 412.
71) See e.g., Lalonde 1994.

72) See Esslemont 1980; Lundberg 1996.

73) See Lundberg 1996.

74) Heelas 1996.

75) Kyle 1995:73, 129. For a discussion on New Age and networks and metanetworks see Miller 1989; York 1995.

76) Kyle 1995:75. Yet, as had been shown in this paper, a few New Age scholars, e.g., Lewis & Melton 1992; Hammer 1997,
do see a set of core-principles. Peters 1991:57-90 summarizes the New Age in eight teachings: 1) holism, 2) monism, 3)
the higher self, 4) human potentiality, 5) reincarnation, 6) evolution/transformation, 7) gnosis, and 8) a New Age Jesus.
Similarly, Kyle 1995:197 states that “What unifies the New Age is its worldview and assumptions regarding reality, God,
human nature, and the basis of the human predicament.”

77) Kyle 1995:175-177, 197. Yet, scholars like Hammer 1997:17 274-276 and Rothstein (in press) also see myths and rituals
in the NAP.

78) For a discussion on one of these doctrines see e.g., Lundberg 1999.

79) MacEoin 1994; Walbridge 1996.

80) For a discussion on Bah4’i administration see Hornby 1988:1-43.

81) For a discussion on how Wittgenstein uses the term “family resemblance” see e.g., Wittgenstein. 1953; Fowler 1982.
82) Similarly, Kyle 1995:154 states that “Transformation is at the heart of the New Age.”

83) Bah&’u’llah 1983a:240-241, italics added.

84) Spangler 1984:38, italics added.

85) Kyle 1995:120-121, 122-125, italics added.

86) For a discussion on the Bah#’i view of a global civilization see e.g., Shoghi Effendi 1991.
87) Shoghi Effendi 1991:169.

88) Baha’u’llah 1983b:7

89) Shoghi Effendi 1991:171.

90) Shoghi Effendi 1991:170, italics added.

91) See Baha'wllih 1972.

92) See e.g., Lundberg 1996.

93) ‘Abdw’l-Baha 1982b:111.

94) ‘Abdu’l-Bah4 1982b:252-253, italics added.

80



Lights of ‘Irfin

A STUDY OF THE MEANING OF THE WORD “AL-AMR”
IN THE QUR’AN AND IN THE WRITINGS OF BAHA’U’LLAH

Moojan Momen

eral words in English. In two instances the precise meaning has become a source of controversy and

it is therefore necessary to examine this matter more carefully. In this paper, I will look in detail at
the use of the word in the Quran in order to delineate the semantic range for this word in the Qur'an.
This is in order to examine the assertion by Bahad’i apologists that the term “al-amr” in Qur'an 32:5 (“He
establishes His Decree—al-amr—from heaven to earth and it will return to Him in a Day, the length of
which is one thousand years in your reckoning”) refers to the appearance of a new religion one thousand
years after the Prophet Muhammad. I will also examine the semantic range of the occurrence of this
word in the early writings of Bah&’vw’llah in order to assess the assertion of Prof. E.G. Browne that the
phrase “masdar-i-amr” which appears in the Kitab-i-igin is an acknowledgement by Bah&’w’llah of the
leadership of Azal at the time of the revelation of the Iqan in about 1861-62.

S ummary: The word “amr” in Persian or “al-amr” in Arabic has a range of meaning that covers sev-

The purpose of this paper is to study the semantic range of the word al-Amr in two contexts: the
Quran and the early writings of Bahd’u’llah during the Baghdad period. The reason for this study is
because this word has become controversial with respect to two particular passages, one occurring in the
Qur’an and one in Baha'w’llah’s Kitab-i-fqan.

The first passage which we shall consider in this paper involves the fifth verse of the Surah al-Sajdah
in the Qur’an. In order not to prejudge the issue of the exact meaning of the word al-amr in this set-
ting, I will here give Yusuf Ali’s translation but inserting the transliteration of al-amr:

He establishes al-amr from heaven to earth and it will return to Him in a Day, the length of
which is one thousand years in your reckoning (32:5)

This verse is involved in a controversy in relation to the polemics between Islam and the Bahd’i Faith.
Bah&’is consider that the verse refers to the appearance of a new revelation from God one thousand years
after the coming of Muhammad. Because of the Muslim understanding of the concept of Muhammad
being the ‘Seal of the Prophets; Muslims interpret this verse without any implication of the coming of
a further revelation from God.

The second passage which has involved controversy over the meaning of the word al-amr, is a state-
ment made by Bahd’w’lldh in the Kitab-i-Ilqan, again merely transliterating al-amr at the point where it
occurs in Shoghi Effendi’s translation:

By the righteousness of God! Our withdrawal contemplated no return, and Our separation
hoped for no reunion. The one object of Our retirement was to avoid becoming a subject of
discord among the faithful, a source of disturbance unto Our companions, the means of injury
to any soul, or the cause of sorrow to any heart. Beyond these, We cherished no other inten-
tion, and apart from them, We had no end in view. And yet, each person schemed after his own
desire, and pursued his own idle fancy, until the hour when, from the Source of al-amr, there
came the summons bidding Us return whence We came. Surrendering Our will to His, We sub-
mitted to His injunction. (Bah&’w’llah: Kitdb-i-fgin, p. 251)

9.9

This passage, in which Bahd’u’lldh relates the circumstances surrounding his return to Baghdad after his
sojourn in Sulaymaniyyih, is involved in a controversy in relation to the polemics between Baha’is and the
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supporters of Mirza Yahya Azal. Supporters of Azal’s position, such as E.G. Browne, have translated this

JE K]

passage as referring to a summons by Mirza Yahya instructing Baha’w’llah to return to Baghdad.

His reason for altering this resolution was that ‘the order to return emanated from the source of com-
mand, which clearly shows us that at this date (A.D. 1861-62) Beha still recognized Ezel as his chief, and
submitted to his authority, at least nominally.’

Browne thus used this passage as evidence that at the time of the composition of the Iqan in 1861-2,
Bah&’w’llah still acknowledged the leadership of Azal. Bah4’is maintain that the ‘Source of command’
(masdar-i amr) which Browne considers to be Azal, in fact refers to God. In other words that it was on
God’s instructions that Bahd’uw’lldh returned to Baghdad. Shoghi Effendi translates ‘masdar-i amr’ as
‘Mystic Source;

A. Al-Amr in the Qurn

Returning now to the first instance that we are examining in this paper, we must try to establish the
meaning of the word al-amr in this verse of the Quran. We have various approaches to this question that
we can utilize.

1. Dictionary definitions. In the first place it is useful to examine what is stated in the standard dictio-
naries. In Edward Lane’s Lexicon of the Arabic Language, there are two series of meaning given for amr:

A. a command; an order; a bidding; an injunction; a decree; an ordinance; a prescript’ with the plur-
al of awadmir and the antonym of nahy (prohibition).

B. ‘a thing; an affair; a business; a matter; a concern; a state, of a person or thing, or of persons or
things or affairs or circumstances; a condition; a case; an accident; an event’ with synonyms of shan,
hal, halah, hadithah, or fi‘l and a plural of umur.

In examining this Qur’dnic verse in the light of Lane’s definition of amr, there are two considerations.
The first is: which meaning goes best with the preceding word “yudabbiru”? And the second is: which
meaning goes best with the following phrase which refers to al-amr descending from heaven to earth and
then ascending again. With regard to the first question, yudabbiru, which is the third person of the pre-
sent future tense of the II form verb of the root d-b-r, can be translated by a wide range of English
words: to make arrangements, prepare plans, plan, organize, devise, arrange, bring about, contrive,
direct, conduct, manage, run, regulate. It would appear that meanings in either range A or B above would
fit with yudabbiru, although range B would be somewhat better. With regard to the second question,
however, it is clear that meanings in range A fit much better: the picture of God sending down com-
mands, orders, injunctions, decrees or ordinances from heaven to earth is one that is common to all of
the religions of the Abrahamic line.

2. Qurdnic Commentary. It is also usual in trying to ascertain the meaning of a passage in the Qur'an
to consult the various standard commentaries on the Quran. Most of the commentaries do not appear
to give a direct opinion on the meaning of the word amr’. One exception is al-Kashshaf of az-
Zamakhshari d.1144) which comments thus on this verse:

‘Al-amr’~He causes the acts of obedience and pious deeds which are ordained @l-ma’mur bihi
min at-ta‘at wa’l-amal as-salihah) to be sent down in an organized manner (mudabbiran) ‘from
the heavens to the earth.” Then they are not acted upon and there does not arise to Him those
things that are ordained in a pure form as He desires and wishes except in a very lengthy peri-
od of time on account of the fewness of numbers of the workers of God and of the paucity of
pious souls among His servants. And the fewness of deeds that ascend is because only right-
eous deeds are described as ascending and the evidence for this is His words concerning its
effect: ‘little thanks do ye give’ (23:78) or He establishes the amr of all of the world from heav-
en to earth for every day of the days of God; and this is one thousand years, just as He has
said: “Verily a day with your Lord is as one thousand years as you reckon.

‘Then it will return to Him’—that is to say whatever is raised up of this amr and enters into
being will go to Him and will be confirmed with Him and will be written down in the scrolls
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of His angels every moment of this period of time until this period reaches its end. Then He
will arrange also the last Day and so on until the [Last] Hour arises. And it is said that the rev-
elation (al-wahy) is sent down with Gabriel (upon him be peace) from the heaven to the earth
and then whatever acceptance or rejection of the revelation there was returns to Him with
Gabriel. This occurs in a time that is in reality one thousand years because the distance of trav-
el is one thousand years in descent and ascent inasmuch as the distance between heaven and
earth is a journey of five hundred years and it becomes a day of your days on account of the
speed of Gabriel, for he cuts through a journey of one thousand years in one day. And it is said:
He establishes the amr of the world from the heaven to the earth until the [Last] Hour arises,
then all of this amr will return to Him, that is to say it will go to Him in order that He may
judge it.

‘In a day, the length [miqdar, amount]| of which is one thousand years’—and this is the Day of
Resurrection (yawm al-qiyamah)’

From this lengthy extract from az-Zamakhshari, the following interpretations may be derived.
Zamakhshari evidently interprets al-amr as the decree of God to human beings concerning what are cor-
rect and righteous actions that should be performed in obedience to God (at-ta‘at wa’l-dmal as-salihah).
These are carried down by Gabriel and it appears from this passage that az-Zamakhshari identifies what is
sent down with al-wahy, the revelation that is sent down to the Messengers of God. This would be logical
since the revelation of God’s decrees concerning correct and righteous actions was the very purpose of the
coming of the Messengers of God, such as the Prophet Muhammad. And of course the revelation to
Muhammad was carried by the angel Gabriel. Lastly, az-Zamakhshari describes this process as continuing
until the Last Hour and he identifies the ‘day’ mentioned in this verse with the Day of Resurrection.

AlBaydawi d. 1291) repeats much of az-Zamakhshari, almost word for word in places. He does not
give a specific interpretation of the word amr, but rather explains the first part of this verse as mean-
ing: ‘He organizes the amr of the world with heavenly instruments such as the angels and others, their
effects going down to the earth.” Later in explaining the second half of the verse, al-Baydawi repeats az-
Zamakhshari’s phrase ‘the acts of obedience which are ordained (al-ma’mur bihi min at-t4°4t)’ thus implic-
itly agreeing with the latter’s gloss on al-amr. Al-Baydawi repeats the identification of what is sent down
as being revelation @al-wahy) and also the assertion that this process will go on until the Last Hour and
will end when it returns to Him on the Day of Resurrection. Thus al-Baydawi concurs in all of the main
points that we have identified above in az-Zamakhshari’s commentary.

Other authors of commentaries on the Quran are not so helpful. Many of them seem to give most of
their attention in commenting on this verse to statements about how long angels take in descending
from heaven to earth. Thus for example Ibn Kathir d. 1372):

‘He establishes His Decree (al-amr) from heaven to earth and it will return to Him’ that is to
say, his amr comes down from the highest part of heaven to the furthest districts of the sev-
enth earth, as He (exalted be He) has said: ‘Allah is He Who created seven Firmaments and of
the earth a similar number. Through the midst of them (all) descends His Command, (65:12)
And deeds rise up to their account books (i.e. each person’s actions rise to heaven where they
are entered into one’s heavenly account), which is above the sky of the world, the distance
between them and the earth being a journey of five hundred years and the thickness of heav-
en is five hundred years....*

In general, however, it is not useful to turn to the later commentators for interpretations of this verse
in the context of our investigation. This is because once the doctrine of Muhammad being the ‘Seal of
the Prophets’ became a firm doctrine in Islam at about the beginning of the fourth Islamic century (late
tenth century AD),” all interpretations of verses such as this one were constrained by this doctrine and
it became increasingly difficult to offer any interpretations that that could be seen as casting doubt on
this doctrine. Since the Bah&’{ interpretation of this verse does, as we shall see later, cast doubt on the
traditional Muslim interpretation of the concept of the ‘Seal of the Prophets, we cannot expect to find

support for it in the commentaries, except perhaps in the very earliest ones. Unfortunately, commentary
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as a literary form in Islam arrived relatively late and so there is little commentary material available from
the earliest period, before the concept of the ‘Seal of the Prophets’ became a firm doctrine in Islam.

3. Interpreting the Quran by means of the Quran. While the information that the dictionaries and
commentaries give is useful, for our purposes, it is probably better to adopt the classical Islamic
approach of ‘tafsir al-Qur'an bi’l-Quran’—interpreting the Qur'an by means of the Qur’an. This is not
only because of the constraints imposed upon interpretation by later doctrine as mentioned above, but
also because the Quran itself is almost the only document that we can reliably state stems from this
period. And so if we want to know what a word meant at the time of the revelation of the Qur’an then
really it is only the Qurian that can act as documentary evidence.®

The word al-amr is extensively used in the Qurdn and has a range of meanings. There are 153 occur-
rences of the word al-amr alone and in combination with various pronouns and 13 occurrences of the
plural, al-umur, as detailed in Table 1.

Table 1: Occurrences of the Noun “al-Amr” in the Qur'an

Amr/al-amr 72
amran 17
amrukum 3
amruna 16
amruhu 22
amruhi 3
amruhum 12
amri 8
TOTAL 153
al-umur 13

Source: This table shows all occurrences of the noun al-amr in its various cases as well as with vari-
ous pronominal suffixes according to: Muhammad Fu’ad ‘Abd al-Biqi, Muajam al-Mufaris li-Alfaz al-
Quran al-Karim, Cairo, 1364. Although the words are given above in nominative form, they include
occurrences of other cases.

An analysis of these 153 references to the word amr shows that they may be divided into the two dif-
ferent meanings given by Lane and also according to whether the word amr relates in some way to God
or not. Such an analysis gives the following result excluding for the time being verse 32:5):

Table 2: Analysing al-amr in the Qur’an
in Relation to its Meaning and Context

Related to God Not related to God
Meaning A: command, decree, order 66 10
Meaning B: affair, state, event, matter 17 43
Could mean either A or B 16
Verse 32:5 itself 1
Total 153
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J-M.S. Baljon has written a paper analyzing the appearance of the word amr in the Quran.” Baljon’s
main intention in this paper is to discredit the earlier notion that the word amr was equivalent to the
Christian logos conceptfa Divine hypostasis. Nevertheless, Baljon makes a few points that are of interest
to our discussion. He discerns the word amr in the Qurdn as meaning several stages in the process where-
by God interacts with the world. In the first place, it relates to God’s preparation or organization of the
His decrees (yudabbiru ’l-amr); then He determines (yaqdiya, 19:35, 39) the amr; then He sends it down to
earth (yatanazzalu, 65:12). But the descent of al-amr can be either a positive or a negative factor. For those
who have disobeyed God, such as the people of Lot, it is a fearful punishment (15:66); while for those who
are God-fearing, al-amr is an easy matter(65:4).° It should be noted that the stage of God’s preparation of
His decree has been inserted by Baljon in order to account for the very verse that we are considering here
Quran 32:5). Evidently, the statement that al-amr returns to God from earth puzzled Baljon and so in
order to account for it, he postulated an initial stage when the decree is sent to earth as an “inquiry of the
state of affairs in the world™ it then returns to God who determines the decree and it is then sent down a
second time as a decree to be executed. It can be seen that in the interpretation of this verse given below,
there is no need to postulate this initial stage of preparation because all references to the descent of al-
amr refer to the same phenomenon and the returning of it is the completion of the cycle which is, in turn,
the starting point for the next cycle. This would eliminate the need to postulate that God’s knowledge is
in some way deficient and so an initial enquiry into the state of the world is necessary. In those contexts
where amr is attributed to or effected by humans, Baljon finds the following meanings: command 20:65,
92, 94), intentions (10:72), deeds or conduct (59:15, 65:9), and religion or rites 23:55, 22:66).

In trying to understand the meaning of the verse in question (Quran 32:5), we can try to find verses
in the Quran that most closely parallel this verse in structure and content. Thus we can see from the
verse and its context that the whole passage is referring to Divine actions. We can therefore eliminate
from our enquiry all of those 53 verses in Table 2 where the occurrence of the word amr is not related
to God. Examining the remaining 99 verses, we can find several where there are structural and content
similarities to this verse.

a. ‘He establishes His Decree’. The verse that we are examining Quran 33:5) begins with the phrase
yudabbiru ’l-amr. This phrase occurs in several other places in the Qurian.

10:3. Verily your Lord is Allah Who created the heavens and the earth in six Days and 1s firm-
ly established on the Throne (of authority) regulating and governing all things (yudabbiru ’l-
amr). No intercessor (can plead with Him) except after His leave (hath been obtained). This is
Allah your Lord; Him....

10:31. Say: “Who is it that sustains you (in life) from the sky and from the earth? Or who is it
that has power over hearing and sight? And who is it that brings out the living from the dead
and the dead from the living? And who is it that rules and regulates all affairs (yudabbiru ’I-
amr)?” They will soon say “Allah.” Say “Will ye not then show piety (to Him)?”

13:2. Allah i1s He Who raised the heavens without any pillars that ye can see; is firmly estab-
lished on the throne (of authority); He has subjected the sun and the moon (to His law)! each
one runs (its course) for a term appointed. He doth regulate affairs (yudabbiru ’l-amr) explain-
ing the Signs in detail that ye may believe with certainty in the meeting with your Lord.

Here the evident meaning is God regulating and ordering the affairs of heaven and earth. Since, how-
ever, God does this regulating through the decrees that He issues, it is difficult to decide whether al-amr
here should be considered in its A or B range of meanings.

b. ‘His Decree from heaven to earth.” Looking at the next part of Quran 32:5, it speaks of al-amr as
being something that comes down from God. If we look in the Quran for other occasions in which we
find al-amr coming down from God, we find:

16:2. He doth send down His angels with inspiration of His Command to (yunazzila al-
mald’ikah bi’r-rih min amr-hi ‘ld) such of His servants as He pleaseth (saying): “Warn (Man)
that there is no god but I: so do your duty unto Me.”

44:3-5: We sent it down @nzalnd) during a blessed night: for We (ever) wish to warn @gainst
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Evil). In that (night) is made distinct every affair of wisdom (@amrin hakimin). By a command
(@mran) from Our presence. For We (ever) send (revelations, mursilin).

65:12. Allah is He Who created seven Firmaments and of the earth a similar number. Through
the midst of them (all) descends His Command (yatanazzalu ’l-amr bayna -hunna): that ye may
know that Allah has power over all things and that Allah comprehends all things in (His)
Knowledge.

The above verses which are the closest to Qur'an 32:5 in form and content give a clear indication of
the probable meaning al-amr of 32:5. The use of verbs from the root n-z-l indicates that the process of
revelation is involved, since this is also the verbal form that is used in connection with the coming
down of verses of the Qur’an (2:23, 97, 176; 3:3, 93; 4:136, 140, etc). This is made clearest in the first
of the above verses (16:2), where it is indicated that al-amr comes down to one of God’s servants with
the instruction to warn humanity (@andhiru). This function of being a warner is one that is tied in the
Qur’an to that of being a Messenger of God (see 5:19, 7:184, 188, 27:92, 29:50, 33:45, 34:44, 35:24, etc).
In the second example above (44:3-5), al-amr is clearly tied to the revelation of the Quran. Thus the
coming down of al-amr in 33:5 appears from these parallel verses to be intimately connected with the
coming down of revelation upon a Messenger of God. It was presumably such considerations that caused
az-Zamakhshari, in the passage quoted above, to connect al-amr with ‘the revelation (al-wahy)’ that ‘is
sent down with Gabriel (upon him be peace) from the heaven to the earth’ Further evidence for this is
the following verses, the first of which connects al-amr to the process of revelation (al-wahy, here in
the verbal form awhaynd) and second, more specifically links al-amr with the revelation to Moses on
the west side of Mount Sinai:

42:52. And thus have We by Our command sent inspiration to thee @whay-na ilay-ka ruhan min
amri-na): thou knowest not (before) what was Revelation and what was Faith; but We have made
the (Qur’an) a Light wherewith We guide such of Our servants as We will; and verily thou dost
guide (men) to the Straight Way

28:44. Thou wast not on the Western Side when We decreed the commission to Moses (qadayna
1l4a Musa al-amr) nor wast thou a witness (of those events).

Al-amr may thus be likened to the commission which a king or government gives to a governor or an
army officer; it is this commission which gives that person his authority and makes his authority the
equivalent of the giver of the commission. Similar, the giving by God of al-amr to the Messenger of God
gives him the authority of God.

There is an exact parallel to verse 16:2, analyzed above, in the following verse from the Qur’an in
which al-amr is described as coming from God and where the context clearly denotes a descent. Here
again this process of the descent of al-amr is linked to the function of warning (yundhiru), which as
indicated above is part of the function of the Messenger of God:

40:15. Raised high above ranks (or degrees) (He is) the Lord of the Throne (of authority): by his
command doth He send the spirit (of inspiration) to (yulgi ar-ruh min amri-hi ald) any of His
servants He pleases that it may warn (men, yundhiru) of the Day of Mutual Meeting (yawm at-
talaq)

Finally, we can look at a large number of other occasions in the Qurdn where al-amr is stated to have
come from God to humanity. In many of these instances, the context is that of God having sent a
Messenger of God as a warner to humanity. Humankind ignores the warning and al-amr issues from God
in the form of a severe penalty. Here, al-amr can be translated as the decree’ or ‘command’ of God. The
whole of the Strah of Hud in the Qur'an consists of instance after instance of this usage. In almost every
case the word al-amr is used in conjunction with the verb jaa.- al-amr came or issued forth. The first
instance cited is that of Noah who is described as being sent as a warner (nadhirun) to his people. They
refused to believe in Noah and his message, nor did they help him with his Ark, until:

11:40. At length behold! there came Our Command (j42 amru-na) and the fountains of the
earth gushed forth!
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11:43. The son replied: “I will be take myself to some mountain: it will save me from the
water.” Noah said: “This day nothing can save from the Command of Allah @mri Allah) any
but those on whom He hath mercy!” and the waves came between them and the son was among
those overwhelmed in the Flood.

The destruction continued until the waters abated and al-amr was ended:

11:44. When the word went forth: “O earth! swallow up thy water and O sky! withhold (thy
rain)!” and the water abated and the matter @l-amr) was ended. The Ark rested on Mount Judi
and the word went forth: “Away with those who do wrong!”

Similarly, Had was sent to the people of Ad and salih was sent to the people of Thamud to warn them,
but they ignored them and then:

11:58. So when Our decree issued (jia amru-nd) We saved Had and those who believed with
him by (special) Grace from Ourselves: We saved them from a severe Penalty.

11:66. When Our Decree (jad2 amru-na) issued We saved Saleh and those who believed with him
by (special) Grace from Ourselves and from the Ignominy of that Day. For thy Lord He is the
Strong One and Able to enforce His Will.

Next mention is made of Abraham. Abraham pleads with God against the penalty that was to be
imposed upon the people of Lot:

11:76. O Abraham! seek not this. The decree of thy Lord hath gone forth (jaa amru Rabbi-ka):
for them there cometh a Penalty that cannot be turned back!

11:82. When Our decree issued (ji2 amru-na) We turned (the cities) upside down and rained
down on them brimstones hard as baked clay spread layer on layer...

The Surah of Hud then reviews the fate of the people of Madyan, to whom Shu‘ayb was sent:

11:94. When Our decree issued (jaa amru-nd) We saved Shuaib and those who believed with
him by (pecial) Mercy from Ourselves: but the (mighty) Blast did seize the wrongdoers and
they lay prostrate in their homes by the morning...

In reviewing all of these cases, the text of the Surah of Hud states:

11:101. It was not We that wronged them: they wronged their own souls: the deities other than
Allah whom they invoked profited them no whit when there issued the decree of thy Lord (jaa
amra Rabbi-ka): nor did they add aught (o their lot) but perdition!

Other examples of this usage of al-amr are:

16:33. Do the (ungodly) wait until the angels come to them or there comes the Command of
thy Lord (for their doom, aw ya’tiya amra rabbi-ka)? So did those who went before them. But
Allah wronged them not: nay they wronged their own souls.

5714. (Those without) will call out “were we not with you?” (The others) will reply “True! but
ye led yourselves into temptation; ye looked forward (o our ruin); ye doubted (Allah’s promise);
and (your false) desires deceived you; until there issued the Command of Allah (hattd ja2 amr
allah). And the Deceiver deceived you in respect of Allah.

Thus these examples and the whole of the Strah of Hud bears witness to this meaning of al-amr—that
it represents the decree of God imposing a severe penalty on those who fail to obey the Messenger of
God when he comes.

c. ‘and it will return to Him. Continuing with our analysis of verse 33:5, we go on to the next phrase
which refers to al-amr returning to God (thumma ydruju ilay-hi). The verse that come closest in parallel-
ing this is also of great interest because it is the last verse of the Surah of Hud, which, as demonstrated
above, is full of references to al-amr as the decree coming from God and penalising those who oppose
the Messengers of God. Here, at the end of this Strah, we see that al-amr returns to God.
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11:123. To Allah do belong the unseen (secrets) of the heavens and the earth and to Him goeth
back every affair (wa ilay-hi yurjau al-amr kull-hu): then worship Him and put thy trust in
Him: and thy Lord is not unmindful of aught that ye do.

There are several other verses in the Qur'an that have some similarities but in each case what is record-
ed as going back to God is al-umur, the plural of al-amr.”

d. ‘in a Day’ Verse 40:15, quoted above and also the contents of the Strah of Hud, described above,
have important implications also when we come to consider the next two words of Qur’an 33:5—in a Day,
(fi yawmin). We have seen how in the Sirah of Hud, whenever the people turned away from the Messenger
of God, a severe penalty was visited upon them. In two verses of this surah, it is implied that this fate
that befell them was their Day of Judgement. In both of these verses, however, Yusuf Ali and other trans-
lators have changed things somewhat to make it appear that the reference to a Day of Judgement is to a
future event. In reference to Ad’s rejection of their Messenger of God, Hud, Yususf Ali translates:

11:60. And they were pursued by a Curse in this Life and on the Day of Judgment. Ah! behold!
for the ‘Ad rejected their Lord and Cherisher! Ah! behold! removed (from sight) were ‘Ad the
people of Hud!

And similarly in relation to the rejection of Moses by Pharaoh and his people, Yusuf Ali translates:

11:99. And they are followed by a curse in this (life) and on the Day of Judgment: and woeful
is the gift which shall be given (unto them)!

The literal word for word translation of the opening words of both of these verses is, however (the only
difference between the two is that the word ad-dunya appears in 11:60 and not in 11:99):

Wa utbi‘G fi hadhihi [ad-duny4] ldnah wa yawm al-qiyAmah

And they were followed in this [world] by a curse and the Day of Judgement (actually probably
more accurately translated as Day of Resurrection)

Thus the Arabic text places ‘curse’ and ‘Day of Judgement’ side-by-side as that by which the
people were pursued—the tense being the past tense. In other words, it regards what happened
to the people of Ad and the people of Pharaoh as being the Day of Judgement for them. This
would support az-Zamakhshari in his assertion that the Day that is referred to in 33:5 is the
Day of Judgement (see above). This then takes us back to Qur’an 40:15, which links the com-
ing of al-amr from God to earth with the coming of a revelation to a Messenger of God and
to the Day of Mutual Meeting. Az-Zamakhshari, in his commentary on verse 40:15, states that
the Day of Mutual Meeting is the same as the Day of Judgement and other commentaries
agree."

40:15. Raised high above ranks (or degrees) (He is) the Lord of the Throne (of authority): by his
command doth He send the spirit (of inspiration) to (yulqi ar-rth min amri-hi 2ld) any of His

servants He pleases that it may warn (men, yundhiru) of the Day of Mutual Meeting (yawm at-
taldq)

e. ‘the length of which is one thousand years in your reckoning’. The next phrase in 33:5—the length
of which is one thousand years in your reckoning—has one close parallel in the Qurdn. Interestingly, this
parallel passage can be considered as a summary of the Surah of Hud that we have already discussed at

length:

22:42-7: 1f they treat thy (mission) as false so did the Peoples before them (with their prophets)
the People of Noah and ‘Ad and Thamud; Those of Abraham and Lut; And the Companions of
the Madyan people: and Moses was rejected (in the same way). But I granted respite to the
Unbelievers and (only) after that did I punish them: but how (terrible) was My rejection (of
them)! How many populations have We destroyed which were given to wrong-doing! They tum-
bled down on their roofs. And how many wells are lying idle and neglected and castles lofty
and well-built! Do they not travel through the land so that their hearts (and mind) may thus
learn wisdom and their ears may thus learn to hear? Truly it is not their eyes that are blind but

88



Lights of ‘Irfin

their hearts which are in their breasts. Yet they ask thee to hasten on the Punishment! But
Allah will not fail in His promise. Verily a day in the sight of thy Lord is like a thousand years
of your reckoning.

Here the period of one thousand years is closely linked to a future day of punishment. In other
words the same overall scheme as is suggested in az-Zamakhshari’s commentary is confirmed—
that the Day that is mentioned is the Day of Judgement and this is linked to a one thousand
year period.

4. The Collections of Traditions. While it is true, as stated above, that there are few other
sources that we can consult that reliably contain usage of Arabic words contemporaneous to the
Quran, it is useful to look also at the collections of Prophetic Traditions. Although these were
not written down until 150 years or more after the time of the Qur’an and doubts have been
raised about whether they can reliably be traced back to the Prophet Muhammad, it is never-
theless true that they do represent a early stratum of the usage of Arabic words. In looking at
those collections of Islamic Traditions that are considered among the earliest and most reliable,
we can find a number of these Traditions where the word al-amr is used in a way that sheds
light on its use in Qur’an 33:5.

In the collection by al-Bukhari, which is one of two collections that have been given the name
as-sahih (the correct) by Muslims on account of their reputation for authenticity, the following
two Traditions occur which generally support the above interpretations of al-amr:

God brings about whatever he wishes of His amr."”

God says: The son of Adam hurts me when he curses Time (ad-Dahr), for I am Time; in my
hands is al-amr and I cause the revolution of night and day.”

By far the most interesting of these is a Tradition that occurs in slightly varying forms in almost all
of the major collections of Traditions, including al-Bukhiri, Muslim, Ibn M4jah, and at-Tirmidhi. The
following is the form in which it is recorded by Ibn Hanbal:

The Messenger of God (PBUH) said: A group of my followers will continue victorious upon the path
of truth and they will not be harmed by those who desert them until the amr of God shall come."

This Tradition seems to be the natural corollary of Quran 33:5, stating that in future, after al-amr
returns to God, it will come once again to earth.

5. Ancient Arabic poetry. It is customary for Islamicists in considering the meaning of words in the
Qur’an to turn to ancient Arabic poetry for clues. Although the authenticity and exact relationship of
this poetry to the Arabic of the Qurian is a matter of some dispute, it cannot be denied that, whether
genuinely pre-Islamic or written after the advent of Islam, it is some of the closest literature to the
Qur’an in time that is available to us.

There are several instances where there are close parallels between the Qurianic use of amr and that
of ancient Arabic poetry. Umayya ibn Abi’s-salt, for example writes in one of his poems of the King of
Heaven and His angels who are elected for His amr and descend to earth with it and ascend again.”

The idea that at some time in the future, al-amr of God will descend again and that this is the Day of
Judgement finds strong contemporary support in the poetry of Hassdn ibn Thabit, a Muslim poet who
was a companion of the Prophet Muhammad. He wrote:

That the amr of God may descend upon us hastily this very night or tomorrow
Then we shall stand in the [Last] Hour and participate in the pure good16

6. Summary. In summary then, we can say that on the basis of a survey of other parallel passages in
the Qurdn and taking into account the early commentators such as az-Zamakhshari and al-Baydawi, the
collections of Traditions, and ancient Arabic poetry, the meaning of verse 33:5 can be reconstructed thus:

He establishes (yudabbiru): establishes, organizes, orders,

His Decree (al-amr): command, decree of God
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- that which God send down with the angel (especially the Angel Gabriel) as a revelation @l-wahy) to
the Messenger of God

- the commission which God gives to the Messenger of God, charging him with a mission on earth

- the decree of God ordaining a severe punishment for people who have ignored or opposed the
Messenger of God

from heaven to earth (min as-sama’ ila ’l-ard): this appears to function as an equivalent of a verb from
the root nazala (coming down, descent, revelation) which is used in the Qur’an to describe the revela-
tion of verses to the Messengers of God

and it will return to Him ¢humma yaruju ilay-hi) —al-amr—the decree or commission delegated to the
Messenger of God—returns to God

in a Day (fi yawmin)—this Day is the Day of Judgement—on which the previous amr returns to God
and a new decree 1s issued—a new amr comes

the length of which is one thousand years in your reckoning (kdna miqdar-hu alf sinah min ma
tduddan) —the duration of time in which the decree is in effect before its return to God is completed is
a period of one thousand human years. Each of these is a Day of God—a Day of Judgement

7. The Bahd’i Interpretation. The discussion above has yielded a number of possible interpretations of
the word al-amr in Quran 33:5. Two of these appear to be very different from one another: the revela-
tion or commission that is given to a Messenger of God and the penalty imposed by God upon a peo-
ple when they reject a Messenger of God. It is interesting to note that the Bah4’i interpretation of al-
amr in Qurdn 33:5 has the ability to link these two meanings so as to refer to one event. The Baha’i
interpretation of this verse would be that it refers to the coming of a Messenger of God one thousand
years after the Islamic revelation. In the Baha’i interpretation, the coming of any Messenger of God is
a Day of Judgement, for the followers of the previous religions. It is their Day of Judgement to see if
they have been faithful to the teachings of the previous Messenger of God. If they fail this test and do
not accept these teachings then God sends down upon them a severe penalty or chastisement. The day
of judgement is also called the Day of Resurrection (because those who believe are spiritually revital-
ized) and the Day of God. Thus, in the Baha’i interpretation, both of the interpretations of al-amr,
whether as revelation/mission or as penalty/Day of Judgement, refer to the same phenomenon, the com-
ing of the Messenger of God.

The Baha’i interpretation of this verse is thus that God sent down from heaven the revelation to the
Prophet Muhammad. This was also the Day of God, the Day of Judgement, for the followers of previ-
ous religions such as Christianity and Judaism. As they failed to respond to Muhammad’s message, they
suffered a severe penalty. The Islamic Day of Judgement lasted one thousand years. Since Bah#’is accept
the Shi‘t account of the true nature of authority after the Prophet Muhammad, this one thousand year
period began in AH 260, with the occultation of the Twelfth Imam, at which time, authoritative, divine-
ly-guided interpretation of the Islamic revelation was ended. After one thousand years, in AH 1260 (AD
1844), the period in which the Divine commission (al-amr) was entrusted to the Prophet Muhammad
ended and al-amr returned to God. In 1844, God once more sent Divine revelation to earth, once more,
through the Bab.

B. Al-Amr in Baha’w’llah’s Kitab-i-fgan

The Kitab-i-Igin is one of Bah&’w’llah’s early works from the Baghdad period. It was written in
response to a number of questions posed by one of the maternal uncles of the Bib regarding why the
signs accompanying the coming of the Mahdi did not appear to have been fulfilled with the coming of
the Bab.

At one point in the is work, Bahd’uw’llah refers to his two-year sojourn in the mountains around
Sulaymaniyyih in Kurdistan. Dealing then with his return from that selfimposed exile, he states that,
although he himself had no thought of return, the command for this issued from masdar-i-amr and so
he returned. E.G. Browne has argued that this reference to masdar-i-amr in fact indicates that Bahd’v’llah
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at this date still deferred to Azal as leader of the Babi movement. Shoghi Effendi has translated masdar-
i-amr as “the Mystic Source.”

In the early days of Our arrival in this land, when We discerned the signs of impending events, We
decided, ere they happened, to retire. We betook Ourselves to the wilderness, and there, separated and
alone, led for two years a life of complete solitude.... Many a night We had no food for sustenance, and
many a day Our body found no rest. By Him Who hath My being between His hands! notwithstanding
these showers of afflictions and unceasing calamities, Our soul was wrapt in blissful joy, and Our whole
being evinced an ineffable gladness.... Our withdrawal contemplated no return, and Our separation
hoped for no reunion. The one object of Our retirement was to avoid becoming a subject of discord
among the faithful, a source of disturbance unto Our companions, the means of injury to any soul, or
the cause of sorrow to any heart. Beyond these, We cherished no other intention, and apart from them,
We had no end in view. And yet, each person schemed after his own desire, and pursued his own idle
fancy, until the hour when, from the Mystic Source, there came the summons bidding Us return whence
We came. Surrendering Our will to His, We submitted to His injunction. (Baha’u’llah: The Kitab-i-lqan,
pages 250-251)

In order to clear this matter up, it is clearly necessary to examine Bahd’u’llah’s use of the word amr in
detail particularly his use of the word in the Iqan itself since it is conceivable that Baha’u’llah’s usage of
the word may have changed over the years. I have looked at 154 instances of the noun amr in the Kitdb-
i-Igan. The details of these instances are to be found in Table 3.

Table 3: Occurrences of the Noun Amr in the Kitib-Igin.

amr 105 (103 Persian, 2 Arabic)
amri 25 (Persian)

amr-ash 5 (Persian)

amr-and 1 Persian

amri-ra 1 (Persian)

amru-ha Amr-ha 2 (1 Arabic, 1 Persian)
amran 1 (Arabic but used in Persian context)
al-amr 9 (Arabic)

amru-hu 1 (Arabic)

amru-na 2 (Arabic)

bi amri-hi 2 (Arabic)

Total 154

In looking at the meaning of the word amr in this context, it is necessary to add a meaning which is
additional to those derived above from Lane’s Dictionary, but which has already been discovered in our
consideration of the Qur'dnic meaning of this word. Most frequently in the writings of Baha’u’llah, al-
amr means the mission given to the Messenger or Manifestation of God. Thus amr Allah means the
Cause of God, or the commission given by God to the Messenger of God. This meaning is closely linked
to the decree, command, order range of meanings of amr, and may be considered as part of that group
but it has been given separately in Table 4 for clarity.

Unfortunately the phrase masdar-i amr does not appear elsewhere in the Kitab-i-fgin and so this can-
not be used directly to derive the meaning. The word masdar is the noun of place (nomina loci) derived
from the verb sadara, which means to go out, issue forth, originate or emanate. Masdar thus comes to
mean: point of origin, source, or origin. It is clear that with the preceding word, masdar, the word amr
in this context is more likely to have either meaning A or C from Table 4, rather than meaning B. Table
4 indicates that the most likely meaning for amr in this context is that it means the “Divine commis-
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sion or Cause.” The following are a few examples of its use in the Kitab-i-igin that demonstrate this
meaning of the “Divine commission or Cause.”

Moreover, the more closely you observe the denials of those who have opposed the
Manifestations of the divine attributes, the firmer will be your faith in the Cause of God [dar
din-i khud va amr Allah muhkamtar va rasikhtar shavid]. fqan, p. 6)

When He was invested with the robe of Prophethood, and was moved by the Spirit of God to
arise and proclaim His Cause [bar amr qiydm farmud], whoever believed in Him and acknowl-
edged His Faith, was endowed with the grace of a new life. fqan, p. 154)

Among the utterances that foreshadow a new Law and a new Revelation [shari jadid va amr-i
badi‘] are the passages in the “Prayer of Nudbih....” (qan, p. 240)

Table 4: Analysing Amr in the Kitab-i-igan

in Relation to its Meaning and Context

Related to God Not related to God
Meaning A: command, decree, order 21 10
Meaning B: affair, state, event, matter 2 43
Meaning C: the Divine commission or Cause 77
Reference to masdar-i-amr itself 1
Total 154

Thus, masdar-i amr is most likely to mean the “Source of the Divine commission or Cause.” Since the
“the Divine commission or Cause” can only come from God through a Manifestation of God, the
“Source” referred to can only be either God or the Manifestation of God. Indeed with the frequent recur-
rence (ten occasions in the Kitab-i-iqan) of the phrase amr Allah, the Cause of God, it becomes clear that
the Source of amr is most likely to be God. In the circumstances surrounding the writing of the Kitab-
i-fqdn in Baghdad, the meaning that E.G. Browne tries to give to this phrase thus becomes very unlike-
ly. In speaking of the Source of Command, Bah4’v’lldh could only really be speaking about God or pos-
sibly about a Manifestation of God. The Bab had previously been martyred in 1850 and Azal was not at
this time claiming to be a Manifestation of God. Indeed the claim to be a manifestation of God equat-
ed within the Babi context to a claim to be Man Yuzhiruhu’llih—He whom God shall make manifest,
which Azal did not claim during this Baghdad period. Later during the Edirne period, it seems that he
briefly put forward such a claim in response to Bah4’u’llah’s open proclamation of his claim," but it does
not appear to have been accepted by any substantial group of people and seems to have later been with-
drawn, as Browne does not report any such claim on the part of Azal during the period of his contacts
with him. Thus in the context of the Baghdad period, this leaves only the interpretation of this phrase
as a reference to God. Bah&’w’llah is in effect saying that the cause of his return to Baghdad was a Divine
summons.

One further approach to elucidating this issue which helps us to a certain extent is to look for
other occasions where the term masdar-1 amr appears in the writings of Baha’uw’lldh. I have only been
able to trace a few other instances of the use of this term and none of these can be definitely stated
to belong to the Baghdad period of Baha’u’llah’s writings. In the first of these, the context makes it
more likely that God is meant, in the second and third, the Manifestation of God appears to be
intended.

These words were sent down from the Source of the Revelation (masdar-i-amr) of the All-
Bounteous, and were addressed to Siyyid Javad, known as Karbild’i. (Epistle to the Son of the
Wolf, p. 160-61)
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I yield Thee thanks that Thou hast made known unto me Him Who is the Day-Spring of Thy
mercy, and the Dawning-Place of Thy grace, and the Repository of Thy Cause (masdar amri-ka).
(Prayers and Meditations, no. 137, p. 225)

...1n such wise that the changes and chances of the world will be powerless to hinder me from
recognizing Him Who is the Manifestation of Thine own Self, and the Revealer of Thy signs,
and the Day-Spring of Thy Revelation, and the Repository of Thy Cause (masdar amri-ka).
(Prayers and Meditations, no. 139, p. 228)

There are also two occurrences of similar terms that are worth noting here. The first has the word
masdar (masadir) in the plural and clearly refers to the Manifestations of God:

They, verily, are the manifestations of the power of God, and the sources of His authority
(masadir-i amr), and the repositories of His knowledge, and the daysprings of His command-
ments. (Epistle to the Son of the Wolf, p. 90)

The second has the word amr in the plural. Since the form of the plural is awamir, this confirms that
in this phrase, masdar-i amr, the word amr is present in its meaning of decree, command, order (i.e.
meanings A or C in Table 4 above; since it is the plural for this range of meanings that is awamir). This
passage is from the Epistle to the Son of the Wolf, the last major work of Bah&’vw’llah. Here, Bah4’vw’llah
is challenging Shaykh Muhammad-Taqi the recipient of this epistle, to go to Cyprus and meet Mirza
Yahy4 and ascertain for himself the truth of the matter—that Mirz4 Yahya is not “the source of the
Divine laws” (masdar-i awamir):

In this day, this Wronged One requesteth thee and the other divines who have drunk of the
cup of the knowledge of God, and are illumined by the shining words of the Day-Star of
Justice, to appoint some person, without informing any one, and despatch him to these
regions, and enable him to remain a while in the island of Cyprus, and associate with Mirza
Yahya, perchance he may become aware of the fundamentals of this Faith and of the source of
the Divine laws (masdar-1 awamir) and commandments. (Epistle to the Son of the Wolf, p.
120-21)

Perhaps more pertinent than these examples however, is the occurrence of a variant of masdar-i-amr
in the Kitab-i-Iqan itself. This the phrase masadir-i amriyyih, which appears in the following context:

Know verily that the purpose underlying all these symbolic terms and abstruse allusions,
which emanate from the Revealers of God’s holy Cause (masadir-i amriyyih), hath been to test
and prove the peoples of the world. fqan p. 49)

Here again the word masdar is in its plural form while instead of the genitive construct, the word amr
appears in adjectival form as amriyyih. Here again, it seems clear from the context that the
Manifestations of God are meant.

In summary, this analysis shows that the term masdar-i-amr is always used with the meaning of amr
relating the word to “Divine decree, command or commission.” The word masdar means source or ori-
gin. Thus the phrase masdar-i-amr cannot have a meaning related to earthly leadership or even the lead-
ership of a religious movement, such as Azal claimed. The “source of the Divine command or decree”
can only be God or a Manifestation of God who has been given the authority @mr) to carry out the
decree of God. Azal was not claiming any such station at this time and thus Browne understanding of
this phrase in the Kitab-i-fqan is incorrect. It was in fact an assertion by Baha’u’llah that he returned
from Sulayméaniyyih in response to a Divine summons.
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The Book of Revelation Revealed in Glory:
A Summary of Glorious Revelation

William Ridgers

the man asked, “God, how much is a million dollars?” God replied, “For me, a penny.” Next, the

man once asked God, “How long is a million years?” God replied, “By my timing, a minute.” Then
1 & man said, “Please God, give me a penny.” So God replied, “In a minute!”

In the same way, the Book of Revelation measures days as years and years as millennia. In the 1950s,
time itself was in question where I grew up in England’s East Anglia under the shadow of the
Armageddon. Nuclear holocaust ever loomed large, with England a lot closer than the USA to the USSR!
There, I grew up under two sets of shields connected with the Book of Revelation. The first set of
heraldic school chapel shields, showing its four Living Beings, was mundane enough. But the second set
was nuclear. At Polebrook village, three miles from school, some hundred rockets planted in a field
pointed eastwards. Their direction varied with the latest cold war crisis—sometimes Moscow, sometimes
Odessa or Leningrad, we guessed. Later I studied medicine at Cambridge University only fourteen miles
from the USAF-RAF Alconbury base that housed the planet’s biggest arsenal of nuclear bombs, with
plans and planes to deliver them.

Today, however, the Book of Revelation marks a millennial end to this bloody century and ushers in a
warless Millennium. Swift, awesome, material progress, which flew warplanes and aimed missiles in our
own lifetimes, can now conquer causes of war and stop it wasting lives and resources. History will cele-
brate how human awareness awoke from this unique twentieth century of both discovery and warfare, and
converted swords into plowshares. Therefore, this millennial moment of the end of the twentieth centu-
ry 1s timely for revisiting St. John’s vision of global unity. Glorious Revelation grasps 2000 AD as a con-
venient cusp of history for its accurate interpretation of the Book of Revelation of St. John. Glorious
Revelation primarily sets out to bring its moving meaning to readers to a broadly traditional Christian
readership. While Glorious Revelation is based as fully as possible on the revealed Bahd’i sources, its
intent, nonetheless, is mainly to benefit the non-converted, rather than preach to the converted.

These Bah4’i sources credibly interpret the two main time prophecies of the Book of Revelation. This
is to their credit, for timing is the key to prophecy. The first time prophecy, 391 years, interprets as the
period running from 1453 AD through 1844 AD, and the second time prophecy of 1,260 years interprets
to end in 1844 AD as well. These specific dates form the time base of interpretation for all the events
coursing through the palace of the Book of Revelation. St. John’s compelling tale of an evolving Law (or
Religion) of God echoes though the rooms and passages of “Revelation palace,” playing out from 95 AD
to unite the Faiths. Glorious Revelation turns its prophetic pages to reveal it as a pre-history of the Faiths
advancing the Law of God, the Religion of God, since 95 AD. Nor is it by chance that the Book of
Revelation is the Bible’s most united book. As the highway bridges of US-1 link the Florida Keys, so the
Book of Revelation connects monotheistic faiths, and focuses specifically on the three most recent. The
first faith was Christianity, while the next two faiths came into being after the time of St. John.

The Baha’i sources reveal, in piecemeal fashion, both many symbols of the Book of Revelation, and
of its 394 verse total, an additional core 15% that repetition expands to 30%. The good news 1s that the
long-awaited golden Millennium of the Book of Revelation coincides closely with our new millennium.
In particular, the events prophesied by Chapters 1-16 are over. They already took place from 95 AD
through 2000 aD. This includes the afflictions of Chapters 15 and 16 and even the last worst affliction
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of Armageddon that began in the nineteenth century, next exploded in 1914 AD, then continued as war-
fare and cold war across the globe throughout the now ended twentieth century. You can hear the pass-
ing of Armageddon in Chapter 16, watch the collapse and recovery of the Greatest Depression in
Chapters 17-19, and relish the blossoming golden Millennium in Chapters 20-22.

Inspired by these newly-revealed interpretations, I began writing Glorious Revelation in 1995 as a per-
sonal retirement plan for a year at most. After all, the readily accessible newly-revealed writings insert
the patches of color and edge-pieces of the jigsaw puzzle of the mosaic floor of “Revelation palace.” All
I had to do was identify the best version of the Book of Revelation available—many translations exist—
and complete a parallel interpretation based on these revealed interpretations. But this was not to be.
Ultimately, the very power of the interpretations themselves clarified translation of many tough, tricky
Greek words and phrases too effectively to be ignored. So I had to learn Koine Greek and translate the
Greek of the Book of Revelation myself. Fortunately its Koine street Greek lies somewhere between my
proficient school Latin of five years and my fluent Hebrew from living eight years in Israel. Both my
translation and interpretation strictly honored the warning against change of the Book of Revelation’s
verses 22:18-19.

As a result, the challenge of Glorious Revelation steadily grew to keep me fascinated, continually
clicking at the keyboard into the early hours. Translating and interpreting formed a continual, creative,
instructive feedback loop. The actual interpretation I began by first faithfully inserting the newly
revealed symbols and verses. Thus the landscape of Glorious Revelation’s jigsaw puzzle shines its sym-
bols in the leafy greens of forests, the rippling blues of lakes, and the masonry browns of buildings, and
its 30% revealed verses as edge-pieces and bridges between its landscaped regions. Subsequently, steadily
pursuing the clues cast by St. John like lines and hooks throughout the crossword of his Book of
Revelation, and applying sensitive logic connected interpretive jigsaw pieces and the closed gaps, step by
step. Here and there, a rare flash of personal inspiration helped interpretation too. Now Glorious
Revelation’s mosaic jigsaw puzzle extends as the floor of the palace of Revelation through all of its twen-
ty-two chapter rooms.

St. John has kept readers of his Book of Revelation guessing for two millennia and has safeguarded its
prophetic events. Its light of cloaked truth has continued to burn through spiritually dark ages. The
Bah&’i sources name St. John as the author of the Book of Revelation, presumably as the apostle who
wrote the Gospel in rather different Greek. It was he who, as bishop at Ephesus, was deported to Patmos
Island as late as 95 AD at the age of ninety years, accompanied by his young disciple Prochorus. They
lived in a particular cave across whose mouth the vision of St. John appeared, and from whose wall its
voices spoke.

The different Greek of St. John’s Gospel and Book of Revelation can be medically explained by his
brain aging in the interim, and by their very different subject matters. He published his Gospel as a log-
ical young man to record the life and teachings of Jesus. In contrast, he dictated his Book of Revelation
about the sights and sounds of his out-of-body vision at the age of ninety years. His brain surface pro-
cessing language and logic had almost certainly shrunken, while more resilient deeper nerve cells and
fibers could still formulate the emotive language for the sights, sounds, and feelings of his vision. Such
change in his brain would mean his thinking language had probably regressed back to his native Aramaic
and religious Hebrew. This would explain his quick-speak condensed Semitic Greek in the Book of
Revelation. Perhaps he dictated the sights and sounds of his vision real-time to Prochorus in Aramaic or
Hebrew, and he wrote it down in Koine Greek as fast as he could, joining 74% of its phrases with “and,”
the ubiquitous conjunction Kai.

Shrewd St. John would relish the result—a Semitic stew cooked in a spicy pot of street Greek—as use-
ful fate that keep his readers fascinated and guessing. Just translating, not even interpreting, lets him
laugh you along and challenge you with his odd riddles, peppery puns, tantalizing tenses, and discern-
ing word order. You discover his literary crossword codes that he cast as lines and hooks to connect twen-
ty-two chapters in a web of discovery. In the process, your taste for this old wise prophet grows and deep-
ening rapport with him helps you tease out his methods, meanings, and messages.
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In childhood I always had to know the truth, however painful, which probably helped me study med-
icine, garner degrees, and pursue a fulfilling career in intensive care. Yet over the years I needed to find
higher spiritual truths to balance the logic and art of medicine. In this regard, religious prophecies ful-
filled over millennia, or even just centuries, held me in awe. Then, learning about its new interpreta-
tions, the Book of Revelation, this mother of prophecy, drew me along its spiritual path. These Baha’i
sources open its palace gate and introduce its Angel messenger of the first chapter room. He greets and
escorts us through the rest of “Revelation palace,” through his seven Faiths of Chapters 2 and 3, his
throne-room of Chapter 4 with its courtiers, and into his library of Chapter 5 to meet the Ram. Next,
we read histories and hear heralds in its East wing of Chapters 6 through 10. Then we reach its great cen-
tral hall of Chapter 11, from where the brilliant seven-fold light of 1844 AD illuminates its whole palace.
There we witness a fresh execution of the Ram of Jesus. Subsequently, we pass on through troubled
Muslim histories and afflictions, including Armageddon, in its West wing of Chapters 12 through 16.
The seal histories, trumpet herald angels, and bowl afflictions act out in sets of seven in Chapters 6, 10,
and 15, and recall the riddle of St. Ives: “As I was going to St. Ives, I met a man with seven wives. Each
wife had seven sacks, each sack had seven cats, and each cat had seven kittens. How many were going to
St. Ives?” The answer “One” is the poser of the riddle, here is the Angel of the Glory of God of Chapter
1 who reappears in many guises through the remaining Chapters.

Brevity is blessed, and to this end the direct parallel layout of Glorious Revelation presents a concise
best interpretation as its single united agenda. Verso (left-side) pages first secure the translation of the
original Book of Revelation of St. John, then the facing recto (right-side) pages display its matching inter-
pretation. This parallel recto interpretation matches St. John’s verso original—paragraph by paragraph,
verse by verse, phrase by phrase, conjunction by conjunction, and even comma by comma. The inter-
pretation’s length and phrase order remain close to the original. It is written to be read from recto page
to recto page, with the facing verso original opposite and ready as the authoritative source reference,
even for readers who know the Book of Revelation. Further, this layout creates a built-in glossary of sym-
bols accessible via the Index. Of necessity, chapters start unconventionally on verso pages. In addition,
the interpretation tenses are set to 1995 and stagger time across the nineteen centuries of the Book of
Revelation from its 95 AD publication year to its nineteenth centennial year, 1995 AD. This literary device
drives the interpretation in vivid real time, distinguishes the interpretation even more from the origi-
nal, and generates useful dialectic tension that catalyzed interpretation.

This translation of the original Book of Revelation diligently reviewed, compared, and revised previ-
ous translations based on Majority, Receptus and Critical Texts.">****” The most exhaustive, Aune’s three-
volume work,® was invaluable, as was the concise Barclay Newman dictionary listing meanings by fre-
quency of usage.” The limited vocabulary of the Book of Revelation’s street (Koine or Common) Greek
is like both quick-speak blunt Cockney English and the first Basic English vocabulary of the minimum
of eight hundred words needed to define all words in a standard Oxford dictionary, that even renders
Shakespeare quite well. The very limited vocabulary of street Greek has inherent inspirational depth. In
addition, the act of translation strives for harmonious loyalty to both the Greek original and modern
English meaning. For example, the literal “his voice was like a sound of many waters” renders as “his
voice rushed like a waterfall.” Certain liberties kept a few sentences brief, for example, by changing a
mid-sentence “saying” to an opening “They said,” or a “so that” to a “So....” And that wonderful wild-
card conjunction, Kai, opening 74% of the Book of Revelation’s verses, generated a wealth of legitimate
meaning. For Kai may stand as an introductory And, or simply breathe silence ahead of a new sentence,
or translate from a wide range of English conjunctions.’t Regardless of all this, the notorious street
Koine Greek of the Book of Revelation is tough to translate. Indeed, one eminent translator privately
admits that even he has often wavered over a word.

Inevitably, translations of the Book of Revelation are biased, usually conspicuously. Certainly,
Glorious Revelation is. But its bias derives from source interpretations that prove themselves by marked-
ly easing the translation of its fifty-odd tough, tricky Greek words and phrases that have tested transla-
tors and translations for nineteen centuries. Extensive footnotes detail many of them. The resulting
translation is far closer to the original Greek than others. This very easing of translation boosts the cred-
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ibility of the Bah&’i sources guiding it. A telling example is the phrase found in verse 10:7, “God pro-
claimed his servant prophets,” indicating that God’s proclamation was his prophet Manifestations them-
selves. But check any Bible and you will read, “God proclaimed to his servant prophets,” inserting a
notional “to” before the word “prophets.” Yet creating this non-existent dative case proves inaccurate and
unnecessary.

Meanings of prophecy vary, yet its song sings eternal. For the main purpose of prophecy is spiritual—
which should be no surprise. Spiritual writings agree: “We speak one word and by it intend one and sev-
enty meanings,”'® and “This is one of the meanings of the biblical story...reflect until you discover the
others.”"" You can thus interpret the single spiritual principle of a prophetic vision as separate valid his-
tories recurring in different times and diverse places, all with the same spiritual purpose.'’ This concept
transforms the popular notion that you can interpret prophecy “any way you want” to another plane.
Indeed, over nineteen centuries, the multiple interpretations of the quintessential Book of Revelation
have generated a whole classification of prophetic interpretation into historicist, preterist, futurist, spir-
itual, and now revealed categories. Glorious Revelation falls into, nay defines, the revealed category of
interpretation by the Bahad’i sources, yet still projects its interpretations through historicist and futurist
lenses.

Thus the beast of the Book of Revelation spiritually symbolizes beastly rulers and regimes. Through
their own prophetic lens, Christians tend to view this beast as the Roman Empire persecuting
Christianity. While though the lens of the later Faiths of Glorious Revelation, this same beast looms as
the Umayyad Empire. Just as the Roman Empire once plagued Christianity, so, six centuries later, the
Umayyad Empire plagued initially virtuous Islam. Lens by lens, prophecy’s spiritual telescope focuses on
various valid interpretations. Its red lens may portray first-century Rome while its green lens displays
seventh-century Arabia. Its beast dons period costumes from two eras and areas, one Roman marching
uniform, the other Umayyad cavalry colors. Functionally, the dining room of “Revelation palace” lets you
meet as well as eat, and its library lets you daydream as well as read. In this same context, Christians
typically interpret the seven congregations of Chapters 1, 2, and 3 as specific congregations where they
were and also as the whole Church in general. These two harmonious layers of interpretations are free
of contradiction. Here, adding a third harmonious layer that interprets for and welcomes these congre-
gations also as the religious faiths that they are, remains free of contradiction.

Yet, in spite of the validity of multiple meanings, Glorious Revelation’s layout deliberately commits to
a single, concise, united, best interpretation. It shelves many sound, but less-preferred, alternatives and
is especially influenced by the Middle East setting of the Book of Revelation. After all, St. John’s home
turf was the Middle East—not only the central Holy Land home of monotheism but also the surround-
ing broader region. Further, the newly-revealed interpretations set the Book of Revelation firmly in the
monotheistic Middle East. It was this same Middle East that saw the evolution of Christianity and two
more monotheistic Faiths after 95 AD. The first was Islam in all its forms, for both better and worse,
and it should be no surprise that this major Middle East faith, Islam, should prominently feature in the
Book of Revelation.

For St. John in 95 AD, Islam was more than a twinkle in the eye, but still a fetal Faith, whose due date
was 622 AD, five centuries later. Islam’s thunderous fast descent across the Middle East was important
prophetic news about which St. John indeed prophesied. Indeed, his Book of Revelation prophesies Islam
as one successor of the faith of Christianity, sheds fascinating insight into the spiritual and warrior char-
acter of Islam, and provides natural closure for the New Testament. Some historicist interpreters did dis-
cover warrior Islam in Chapter 9' catching sight of its Umayyad locust cavalries swarming across the
Middle East and Mediterranean world after 633 AD. They heard its cannons conquer Constantinople in
1453 AD. But they still stayed blind to the appearance of Muhammad in the Book of Revelation, since
they were deaf to his Islam. Nor did they identify Islam as the “beast trying to change times and laws
for three and a half times” in Daniel 7:25, or realize that the recurring 1,260-day time prophecy of the
Book of Revelation ran on the Muslim calendar.

Continuing with multiple Middle East meanings, Jerusalem and Babylon represent spiritually noble and
destructive ideologies in any area or era. Jerusalem, once Christianity, here shines as a new Faith of Glory.
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Babylon, once Rome, is here interpreted as cancerous materialism, while an alternative interpretation would
also see Babylon as the general loss of spirituality by humanity itself. Likewise, “the image of the beast”
in verses 13:11-16 portrays any ruler or regime duplicating a bestial predecessor’s systematic tax extortion
and discrimination against minorities. Here, writ large for Empires dominating the Middle East, the bes-
tial Ottoman Empire of 1299 through 1918 AD succeeds the Umayyad of 661 through 749 AD. Yet in St.
John’s era the bestial Roman Emperor Domitian (82-96 AD also followed Nero (54-68 ad), and ruling the
Middle East, the bestial Umayyad Empire also succeeded the Roman. Then just within Islam, Caliph Yazid
poisoned his father Muawiyeh in 680 ad, the Abbasids overthrew the Umayyads in 749 ad (which means the
second beast of verse 13:11 has a serious alternative to the Ottoman regime in this Abbasid regime), and in
addition, the nineteenth century Persian Qajar regime imitated the Ottoman regime.

On a smaller scale, verse 9:4’ grass, plants, and trees of the territories occupied by the seventh cen-
tury Umayyads portrayed both the benevolent standing orders reining in their cavalries to limit how
much they hurt people and property, and also the Sabaean, Jewish, Zoroastrian, and Christian congre-
gations, houses of worship, and clergies under their occupation. Likewise, verse 13:1’s ocean of the
Umayyads displayed both their Arabian seacoast of origin, and also the heretical ocean of their collec-
tive mind. In a similar vein, listings of people and subjects may assume other valid sequences. Thus
Chapters 2 and 3’s Pergamos, Thyatira, and Sardis can be Zoroastrianism, Hinduism, and Buddhism in
another credible order. Verses 6:2-3’s calf and human Living Beings or Primary Figures can be reversed
as the Servant of Glory and the Door to Glory. Likewise, verses 14:6-11’s three herald messengers, vers-
es 14:14 and 14:17’s two judges, and verse 21:2’s fifth and sixth Commandments, can be acceptably
reordered—for, regardless of sequence, the guiding spiritual concept of each list remains true.

Glorious Revelation relies upon revealed year dates for time prophecies in the Book of Revelation. The
Bah&’i sources use the tested year-for-a-day biblical principle of Numbers 14:34 and Ezekiel 4:6.
Expanding, a month defined as 30 days by Genesis 7:11, 24, and 8:3-4) represents 30 years, and a year
represents 360 years. The two time prophecies already mentioned ring in 1844 AD and toll the knell of
Islam. Verse 9:15 sounds the first 391-day time prophecy @ day, a month, and a year) echoing amidst can-
nons booming Ottoman conquest of Constantinople in the 1453 AD. Count these 391 days as years from
1453 AD, and you reach 1844 AD. Chapters 11 and 12 broadcast the second 1,260-day time prophecy loud
and clear, four ways, seven times, amid proclamations of spiritual and military Islam and its successor
faith. Count these 1,260 days as Islamic years from the first Islamic year of 1 AH (Anno Hijirah), or 622
AD, and you obtain 1260 AH, that was 1844 AD.

Historically, the prophetic year 1844 AD signaled the taking of effect of 1839 AD’s Ottoman Tanzimat
reforms in Palestine. These general reforms attempted a revival of the Ottoman Empire, but too late and
too little. Yet the freedoms they brought improved the lot of Palestinian Jews and Christians. Thus 1844
AD was the spiritual conception of the State of Israel, which sparked Jewish settlement of Palestine over
a complicated century-long gestation before Israel’s birth in 1948 CE.

Many time prophecies outside the Book of Revelation identify 1844 AD, too. Counting the “2,300 days
to the end of desolation” of Daniel 8:14 as years from the decree of Artaxerxes of 457 BC that finalized
the consecration of the rebuilt Jerusalem Temple renders 1844 AD (no 0 AD/BC year existed). This decree
was the most important of four—the first of Cyrus of 536 BC (Ezra 1), the second of Darius of 519 BC
(Ezra 6), the third of Artaxerxes of 457 BC (Ezra 7) and the fourth of Artaxerxes of 444 BC (Nehemiah
2). An entirely Muslim time prophecy predicted the return of the Shi’i Twelfth Imam a thousand years
after his disappearance in 260 AH (873 AD), namely in 1260 AH, that is, 1844 AD. Even more time prophe-
cies for 1844 AD appear in Judaism, Zoroastrianism, and Islam.

Such remarkable inter-Faith agreement prophesying 1844 AD supports a compelling case for both inter-
Faith unity and also prophecy"” in general. Further, the timing of Glorious Revelation is ahead of many
other interpretations because 1844 AD guides it. Specifically, prophetic events up to the end of Chapter
16 have already been fulfilled, including the last, the Battle of Armageddon.

The word Armageddon transliterates as Har Megiddo, which is Hebrew for Mount Megiddo. Megiddo
alone, once a military settlement stabling war horses, is now just a ten-acre tel, an uninhabited archeo-
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logical 200-foot hillock. In Hebrew, tel is a small hill, usually man-made, a giva’ is a hill, and har is a
real mountain. Any map shows Mount Carmel is the sole mountain above Megiddo, and for this and
other reasons Glorious Revelation identifies Mount Carmel as Mount Megiddo or Armageddon. Chapter
16 develops its sequential “Armageddon series” of historically connected interpretations, all symbolized
by the spiritual spot of Mount Carmel. Verse 14 narrates the “warfare of the greatest day of God,” then
verse 16 names “Armageddon,” but ahead of verses 17-21 that actually explode its warfare.

The first history in this Armageddon series was spiritual warfare when the Persian clergy and govern-
ment tried to extinguish the Faith of Glory after 1844 AD, martyring 20,000 followers, and continuing
persecutions through the twentieth century. Eighteen centuries earlier, Christianity underwent similar
persecutions. The second Armageddon, around 1870 AD, was the Proclamation to the Kings from the
region of Mount Carmel, an extensive systematic correspondence methodically urging world leaders to
make peace, but they chose war. The outcome was the third Armageddon of the Balkans, where World War
I started in 1914 AD. The fourth Armageddon was the decisive final battle ending World War I in 1918 AD,
literally at Mount Carmel and Megiddo. British General Allenby decisively routed the army of the
Ottoman Empire that was also enemy to the Faith of Glory. [Earlier in Jerusalem, my great uncle had been
shot down from a balloon and my aunt and uncle-in-law-to-be were Jerusalem children presenting flow-
ers to victorious Allenby.] Finally, the fifth most massive Armageddon, writ large in Glorious Revelation,
was manifest as this whole twentieth century of worldwide warfare and cold war since 1914 AD.

In summary, Mount Carmel, for the Faith of Glory, symbolizes an Armageddon battle series that start-
ed as Middle East inter-Faith persecution, continued through appeals for peace, then opened as World
War I in the Balkans, included the British defeat of the Ottoman Empire, and ultimately became the
global war lasting this whole twentieth century. Now, at century and millennium end, increasingly effec-
tive global initiatives against warfare augur enough global wisdom, power, and hope for a new charter
of nations to extinguish warfare and guide humanity towards its millennium of peace.

However, 2000 AD only puts us at the start of Chapters 17-19 that bode a pending Greatest Depression
first. Chapter 17 identifies Babylon as systematic cancerous materialism, narrating how empire after
empire have thereby abused humanity for three millennia. Cancerous materialism controlled, in partic-
ular, a series of ancient Empires: Egypt, Assyria, Babylonia, Persia, Greece, Rome and Byzantium. These
seven were ethically the biggest and worst, the most imposing ones that dominated the Middle East
before, during, and after St. John’s time. Aptly, Chapter 17 also explains prophetic interpretation, using
the whore, waters, beast, and city as its examples in the context of cancerous materialism. Next, Chapter
18 describes a Greatest Depression, worse than the 1930s, that destroys cancerous materialism, and spir-
itually corrects the Dow-Jones and similar indices, ringing and wringing out cancerous materialism to
stop it persuasively and obsessively putting things before people. Verses 11-13 indicate sequential mar-
ket crashes—gold early, goods next, transport later, and labor last (giving workers some respite). This is
an unpopular subject to broach at a relatively prosperous time in the West, and its exact timing cannot
be known. Suffice it to say that according to this interpretation of Glorious Revelation, it will start sud-
denly and surprise everybody, and lasts a full chapter! Then Chapter 19 describes its outcome of spiri-
tual awakening and sharing of God’s material bounty. Later, spiritual economics features as one positive
new commandment of Chapter 21’s Twelve Commandments of the advancing Law of God. Last, the gold-
en Millennial light of Chapters 20-22 dawns as the glorious garden of “Revelation palace,” blossoming
in unity and peace.

We have already seen how the time prophecies of the Book of Revelation synchronize with those of
other faiths. Indeed, the influence of the Book of Revelation extends far beyond its strictly Christian
origin. Its central sacrificial figure, the Ram, leads the way. This arnion, the diminutive of arnen, mean-
ing sheep, appears in verse 5:6 and translates as “young Ram.” The traditional translation, “Lamb,” is a
misnomer, since right from verse 5:6 the arnion possesses horns and is angry in verses 6:16-7—both typ-
ical of a ram, not a lamb. Rams were also sacrificial animals just like lambs. This Ram, the Door of
Jesus, was his prophesied Second Coming, not his First. For this Ram prophesying Jesus in hindsight has
little point. In any case, Jesus is named simply Jesus in many verses. Instead, this Ram is the Door of
Jesus who was his also-sacrificed Second Coming.
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This Door or Ram of Jesus was a Persian Manifestation of God in Persia named the Bib He was born
in 1819 AD, proclaimed in 1844 AD, and was executed in 1850 AD. His name, the Bab, translates as
“Door” or “Gate” as interchangeably thura does in Greek. This name lets Glorious Revelation interpret
the thura or Door of verses 3:8, 3:20, and 4:1 as him. In 1850 AD it was Persian rulers and Muslim cler-
gy executing him by firing squad. But his followers and Western observers reported that the 750 bullets
of the first firing squad missed him. He vanished but was found miraculously unscathed in his cell com-
pleting his last, previously interrupted, dictation. Then the 750 bullets from the Muslim squad, replac-
ing the first now-deserted Armenian squad, killed him. Bullets pierced this Second Coming of the Ram
as crucifixion nails pierced his First Coming as the Lamb of Jesus. In 1899 AD the Bab’s hidden remains
were taken to Mount Carmel for burial, entombing him as another Elijah beside the tomb of the first
Elijah. (In Christianity John the Baptist had fulfilled this same role).

Yet, in 1844 AD, Millennialists,” who had tracked down biblical prophecies in order to greet the
Second Coming of Jesus, missed him. They got the time right, but neither his place nor identity. For they
assumed that, somehow, Jesus would simply appear, miraculously, with the clouds, in the sky, for every-
one, no matter where, to see. Such literal Christian expectations for the Second Coming of Jesus were
not met by the Bab, any more than similar literal Jewish Messianic expectations had been met by Jesus
eighteen centuries before. For orthodox religion insists that prophecies be fulfilled literally,16 thereby
hiding the sequential dawning of Messiahs and Second Comings. As a result, the Messiah who comes is
never the one expected!

Therefore the Book of Revelation is a unique pre-history, describing the evolving Law or Religion of
God that its temple represents, advancing since its publication as event advancing in Christianity, Islam,
and now the latest Bah4’i Faith, which together form the Law of God. In Glorious Revelation the Baha’i
Faith, which reveals its symbols and verses,'>”*"” is named the “Faith of Glory.” In this context, the Book
of Revelation recognizes the earlier monotheistic Faiths of Sabaeanism, Judaism, Zarathustrianism,
Hinduism, and Buddhism.

This latest Bahd’i Faith was born when the Bib proclaimed in 1844 AD, its first calendar year, 1 BE
(Bahd’i Era). In Persian its name derives from bahd, meaning “glory,” and the Faith’s foremost
Manifestation of God is named Baha’u’llah, meaning “Glory of God.” Further, the grand global birth cry
of the Baha’i Faith announces two Manifestations of God instead of just one, and twenty-four founding
disciples instead of just the twelve sons of Israel, disciples of Jesus, or Imams of Muhammad. The Bah#’i
Faith declares that the Bab and Bah4’uw’llah are the twin Manifestations whom God has promised to every
Faith—not least Christianity and Islam. The Bab preceded, and opened his Door, to his greater successor
Manifestation of God, Baha’u’lldh, who was a contemporary Teheran nobleman born in 1817 AD.** The
Bab and Bah&’u’llah are the most recent of a series of Manifestations of God including Adam, Noah,
Abraham, Moses, Zarathustra, Krishna, Buddha, Jesus, and Muhammad, who, from age to age, have suc-
cessively taught our species the Law of God now advancing to global status. Today, its latest Baha’i Faith
stands historically where Christianity stood around 156 AD.

Baha’w’llah proclaimed himself in 1863 AD and led the Baha’i Faith forward in spite of being in prison
most of his life. In 1892 AD he died and was buried in Ottoman Palestine, now Israel. Bah4’u’llah was the
Angel of the exalted Jesus in Chapter 1 of the Book of Revelation, with white hair, flaming eyes, and a
radiant face. These descriptions in verses 14-16 accurately reflect his physical features. Further, his
known genealogy fits both lineages, the “root” and “offspring of David,” of verses 5:5 and 22:16. The
Book of Revelation’s title “Father” also applies to Baha’u’llah.?*»*** For this title only once applied to
Jesus,” whom the title “Son” suits best.

Another Book of Revelation title, Christos, equivalent to the Hebrew Mashiach, has the exact literal
meaning “anointed” and derives from ceremonial anointing of kings and prophets by Jews, and of polit-
ical and religious leaders by Greeks. Yet, writ large, the title Anointed describes all the Manifestations
of God passing through the millennia, including, but not limited to, Jesus. Christos is Jesus Christ for
Christians, Mashiach is the awaited Messiah for Jews, and Baha’u’llah is this era’s Millennial Messiah for
Bah#’is, with Jesus and Muhammad Messiahs of previous cycles of the Law of God. Glorious Revelation
therefore applies context to translate Christos as either “Christ” or “Messiah.” Again, the cluster of titles
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“First and Last,” “Beginning and End,” “Alpha and Omega”’******® defines Manifestations of God as first
beginners and final enders of the religious cycles that steadily advance the Law of God through the mil-
lennia. These titles first describe God in verse 1:8, next introduce the 95 AD Angel of the exalted Jesus
in verses 1:11 and 17, then proclaim him as the exalted Bah&’uw’l1ah eighteen centuries later in verses 21:6
and 22:13.

The writings of altogether four Bahd’i primary figures are authoritative. The foremost are Bahd’u’llah
and the Bab, and the others, the Faith’s Servant of Glory, ‘Abdu’l-Baha, and its Guardian, Shoghi Effendi.
Other interpretations of the Book of Revelation based on the Bah#’i sources,’**"****** like Glorious
Revelation, are simply regarded as opinion. Such strictness boosts the very authority of the interpreta-
tions that the primary figures reveal. The Epilogue lists their available interpretations for the Book of
Revelation, verse by verse, on pages 145-48.” Baha’uw’llah’s 1862 AD Book of Certitude [Kitab-i-Iqin]
reveals symbols in the Book of Revelation in extensive detail.35 Subsequently ‘Abdu’l-Baha interprets the
core 15% of its 394 verses; that repetition expands to 30%.'">+ He writes further, “The Book of
Revelation produces wonderful effects in minds, and causes hearts to be attracted.””® Then the Guardian
expands the interpretations for key verses.'®”” All their relevant writings are scattered piecemeal across
a century in sacred publications. ‘Abdu’l-Bahd has also interpreted other prophecies piecemeal: Daniel,
but only verses 8:13-17, 9:24-26, and 12:6-7, 11-12;* and Isaiah, but only verses 9:6-9, 11:1-10, 43:1,
48:12, and 55:12.%° Bah&’{ revealed writings do not interpret the Book of Revelation from beginning to
end. For its interpretation has helped teach this Bahad’i Faith, but has not been an end in itself. Instead,
the interpreted symbols and verses have helped people like Moffett,”” Riggs,” Sears,” Motlagh,’* Sours,”
Tai-Seale,’ and me fill the gaps. Glorious Revelation, for its part, faithfully incorporates revealed sym-
bols and verses as cornerstones from which to build its interpretation of the rest. Bahd’i “pilgrim
notes,” also exist as hearsay reports, and the few that interpret the Book of Revelation were written by
western Bah4’is who met ‘Abdu’l-Baha or Shoghi Effendi.

One such report by Ruth Moffett identifies the Angel of Jesus of Chapters 1 as Bah&’u’lldh, and the con-
gregations as faiths. Fortunately a letter that Shoghi Effendi wrote to her supports her, in that it states, “He
is the Father and all previous dispensations led up to him.”* She further quotes him unsubstantiated, say-
ing, “The Book of Revelation is the Master Bridge revealed by Christ for the followers of all religions, lead-
ing to the Kingdom of God upon the earth; and Baha’v’llah holds the seven in his right hand....”*°

Then, Shoghi Effendi writes for Chapter 4 that the twenty-four Elders around the throne in verse 4:4
were the twenty-four founders [sic] of the Baha’i Faith of whom at least nineteen were known as the
Letters of the Living.” The odd but accurate Greek defining the throne positions helps considerably.
Verse 4:6 places the four Living Beings both upon and also around the throne. Not to be outdone, verse
5:6 places the Lamb or Ram simultaneously both at the center of the throne and Living Beings and also
among the Elders. Then verse 7:17 has the Ram partly sharing the throne. In fact, these three verses spell
out a Bahd’i Who’s Who for the overlap of the Persons Enthroned, the Living Beings, and the Elders of
Chapter 4. When read in the light of the interpretation, the odd Greek wording is seen to be accurate
and becomes clear. For the four Living Beings are the primary Bah#’i figures and also four of the twen-
ty-four Elders. Verses 4:2-3’s and 5:6’s God’s two Manifestations on the throne are Baha’u’llah and the
Bab, who are also two of the four Living Beings. Seen in reverse, the twenty-four Founders include the
four primary Baha’i figures and another twenty founders, and the four primary Baha’i figures include

Bah&’w’llah and the Bab as well as ‘Abdu’l-Baha and Shoghi Effendi.

The patches of color and edge pieces of Glorious Revelation’s jigsaw mosaic of the Book of Revelation,
namely the revealed symbols and verses, join other verses in its crossword puzzle and decode their mean-
ings, too. Repetition already expands the revealed core 15% of the 394 verse total to 30%. For example,
two of the three revealed “Woes” of verse 11:14 also appear in verses 8:13 and 9:12. Then St. John’s
extensive crossword clues, the literary lines and hooks he cast throughout his Book of Revelation, are
trigger-phases and link-words like the ones Friedman discovered in Genesis,” and they connect the other
70% of verses in various ways. Date prophecies join together mathematically, small differences in repeat-
ing phrases become leads, symbols reveal meanings at both spiritual and material levels, and Hebraisms
make new sense.
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For example, the “mighty” angel appearing in verses 5:2, 10:1, and 18:21, simply interprets as one per-
son, Bah&’u’llah. Four horses that neigh differently in verses 6:1-8, 14:20, and 19:18, still gallop through-
out true to character as corrupt theology, widespread warfare, economic injustice, and wanton death,
wherever they are. The 391-year prophetic period of verse 9:15 ends exactly in the 1844 AD of Chapters
11 and 12. Clouds double as glory and opposition, horses as harmful spiritual and military forces, and
earthquakes as doubts and warfare. The Hebraism, “curse of war” of verse 22:3 reveals meaning for the
otherwise solitary bare word “curse™thanks to Aune. St. John’s literary lines and hooks join his hither-
to concealed 70% of verses in a web of discovery of Glorious Revelation’s single united agenda. Once
you recognize and catch your first line, grasping the others comes more easily....

In summary, Glorious Revelation turns the prophetic pages of the Book of Revelation and reveals it
as a pre-history of Christianity, Islam, and the Baha’i Faith of Glory serially advancing one Law of God,
the Religion of God, since 95 AD. I take sole responsibility for Glorious Revelation. It was conceived,
incubated, hatched, and nurtured to fly on balanced wings of scholarship and spirituality as an inde-
pendent investigation of truth. Encouragement and help from friends, well-wishers, and fellow truth

seekers in all Faiths made it possible.

T additionally, along with, also, alternatively, as, as for, as well as, at this, because, behold, but, certainly, consequently, con-
tinuing, especially, even, even so, exactly, for, further, hereupon, however, in addition, in other words, in particular, includ-
ing, inclusive of, in other words, indeed, instead, just, last, like, meaning, meanwhile, moreover, namely, next, nonetheless,
notwithstanding, now, nevertheless, or, particularly, rather, regardless, specifically, so, so that, still, subsequently, such as,
that, that is, that is to say, then, thereupon, together with, though, throughout, when, whereas, which, while, who, or with!

I Verses 1:6, 7 8, 10, 13, 14, 16, 17, 20; 2.7, 17, 28; 3:3, 5, 12, 21; 4:1, 4; 6:14; 715, 17; 85, 13; 9:1, 11, 12; 11:1-19 (full chap-
ter); 12:1-6; 13:11, 12, 17, 18; 14:1, 8, 14; 15:5, 6, 8; 16:1-21 (full chapter); 15-21; 17:12, 14; 18:2; 19:1, 11, 15, 16; 21:1-7, 9-17,
19, 22, 23; 22:1, 2, 12, 13, 16, 17, 19
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The Development of Humankind

Julio Savi

process. They have in themselves all the perfections of all other creatures. They share with the

mineral world the power of attraction, with the vegetable world the power of growth, with the
animal world the power of sense perception, voluntary motion, memory, and natural emotions or
instincts. The similarities between human beings and animals, especially apes, are such that many con-
sider human beings to be animals themselves. However, unique among all the creatures, human beings
also have the power of rational perception. This power enables them to investigate reality and to per-
ceive what is true, both in the inner and in the outer worlds. This power is innate in them as a poten-
tiality, but for its fuller actualization the guidance and cooperation of other human beings are required,
through a process of education.

H uman beings may be considered as the most perfect creatures originating from the evolutionary

The cognitive asset acquired through the process of education includes the knowledge of both the outer and the
inner worlds. Knowledge of the outer world concerns, in a broad sense, science and technology. As to knowledge
of the inner world, first of all, human beings know their own bodies and all those behaviors that are required for
certain physical goals to be achieved—preservation, reproduction and regulation. These behaviors, common to
human beings and animals, are usually termed instincts or natural emotions. In the course of the process of their
education human beings learn a certain control over both their bodies and instincts, a control which is particular-
ly precious for social life. In this respect, human beings are different from the animals. Whereas the animals are
completely subjected to their instincts, human beings have the capacity of shaping their behaviors on the ground
of the results of their rational investigation of reality. In other words, they also have the capacity of throwing off
the yoke of nature, whereas all animals are always and wholly subjected to it. We can therefore distinguish in
human beings a lower, material nature, which they have in common with animals, i.e. their bodies and instincts,
and a higher, specifically human nature, which distinguishes them from the animals, i.e. their power of rational
perception.

Through their power of rational perception, human beings become conscious of a third aspect of their
nature. Initially, this consciousness may be perceived as a love of exaltation, a desire to reach a greater
world than the world in which one is, and to mount to a higher sphere than that in which one is. This
love of exaltation, which seems not to exist in the animals, is the simplest expression of that which may
be defined as the divine or spiritual nature of human beings. Yet while human beings begin to perceive
this love of exaltation, they continue to be pressed by their instincts and thus to perceive natural emo-
tions typical of their material nature. Their natural emotions drive them toward the satisfaction of their
instincts and, therefore, toward self-centered behaviors, basically connected with the plane of physical
existence and conducive to inevitable conflicts with other human beings. The love for exaltation, on the
contrary, leads them to long, albeit obscurely, for an inner harmony with themselves and the outer world,
a harmony which requires reverse qualities like detachment from the self and the material world.

Therefore a tension arises in them between their emotions, born from their material nature, and the
love of exaltation, born from their divine or spiritual nature. This tension is often perceived as a feel-
ing of inner disharmony, discontent, loneliness, and vanity. At the same time their material nature dic-
tates self-centered behaviors conducive to conflicts with other human beings, which aggravate that feel-
ing. This condition of inner and outer conflict is so unpleasant, in itself and in its consequences, that
human beings want to escape from it.
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Human beings pursue this goal in different ways, according to their individualities and the ideas they
have acquired through their educational process and from their experiences. In the personal sphere, often
the path of amusement, in its archaic meaning of ‘diversion of the attention (as from the truth or one’s
real intent)’ (Webster, 74), is instinctively chosen. Human beings try to divert their attention from that
inner feeling of discomfort and to occupy themselves with other activities: not only play activities in
the exact meaning of the word, but also certain kinds of active works and even certain philosophical
thoughts, in which a refuge is, more or less unconsciously, sought. However, amusements, whatever they
are, do not solve conflicts; they only conceal and postpone them. In the social sphere, sometimes human
beings look for meeting points, sharing of ideas, centers of aggregation—such as family, nation, politi-
cal ideals—that may help in overcoming conflicts. However, such efforts invariably prove themselves to
be conducive to limited results and not to satisfactory solutions of those problems.

The humanistic philosophies prevailing in the contemporary world maintain that the development of
the power of rational perception, i.e. intellectual development, is the highest stage of maturity which
human beings can attain and that this growth is all they have and need so that they may gradually solve
any problem. However, history demonstrates that the power of rational perception is not able to formu-
late comprehensive views of reality, to elaborate standards of values, to discover and understand meta-
physical or spiritual reality, to find effective motivations for human struggle against natural emotions,
to bestow upon human beings the required forces and energies so that they may conquer in themselves
the binding power of nature and manifest their potential divine or spiritual nature, or to conceive and
create a society functioning according to the reality of that divine nature. So much so, that contempo-
rary societies are characterized on the one hand by a great development of the power of rational per-
ception and on the other by widespread feelings of anxiety and restlessness, by strong tensions between
individuals and peoples who seem to be confronted with enormous difficulties in their relations and
communications. Savater, the Spanish philosopher, writes in this regard: “..the only thing we agree about
is that we do not all agree” (Etica per un figlio, 6). In view of these facts, how can we believe intellec-
tual maturity to be the last stage in human development and thus in the whole evolution? Will such a
fascinating and rich adventure end in this disturbing condition of disharmony and conflict or, at best,
in the apathy of skepticism, in the carpe diem of epicurism, in the ataraxy of cynicism? Will all these
disquieting inner and outer tensions remain unsolved or ignored?

Religions are unanimous in their answer to these questions. Beyond their development on the mater-
ial and intellectual level, human beings can go through a further transformation: the attainment of spir-
ituality, something that draws them closer and closer to a longed-for inner and outer harmony.

Spirituality may be defined as the consciousness of the Divine, which human beings can attain with
the assistance of the Divine itself. It may be also defined as a deliberate and conscious process whereby
a human being becomes conscious, through the instrumentality of his rational perception, of the divine
qualities with which he is endowed by birth (for example: equity and honesty; charity and selflessness;
courtesy and patience; chastity and holiness; faithfulness and loyalty; joy and radiance, etc), qualities
which constitute his divine or spiritual nature.

The acquisition of this consciousness, i.e. spiritual growth, implies a passage from an inferior to a
superior plane of existence. Human beings are born from the world of creation: it is their first or mate-
rial birth. Through their spiritual growth, they learn how to actualize on the physical plane of their exis-
tence the potential qualities of their divine or spiritual nature, which do not belong to this world but to
the worlds of Spirit. Therefore, in the Gospels, man’s spiritual transformation is often defined as second
birth (f. John 3:1-8). Such a transformation cannot occur through mere human powers; an external con-
tribution is required from the superior worlds of Spirit, just as the transformation of a seed into a tree
requires the energies emanating from the sun, the mineral substances absorbed from the air and soil, and
the care of a farmer.

All religions explain that man receives this assistance from God Himself through the guidance of His
Revelation. God proposes a very important and meaningful Covenant to humankind: If you want to be
assisted in your efforts toward the solution of your inner and outer, personal and collective conflicts,
learn how to know and love the guidance of Revelation which God Himself sends to you from the worlds
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of Spirit. At the same time, put in practice its counsels, following the guidance of this knowledge and
using the power of your own love. In this way you will become aware of your potential spiritual quali-
ties by practical experience. You will learn how to live in the world of matter, according to the laws of
the worlds of Spirit and thus you will learn how to solve your own conflicts.

Divine revelation is sent through spiritual Leaders who manifest to humankind as much of their
Creator as people can understand. History has handed down a record of some of them. They are the
founders of the world revealed religions: Abraham, Moses, Jesus, Muhammad, Krishna, Buddha,
Zoroaster, the Bab and Baha’u’llah. These spiritual Masters guide human beings in their spiritual
progress in two ways. On the one hand, they reveal the laws of the worlds of Spirit, whose knowledge is
required so that a person may live according to the laws of those worlds. On the other, they bestow upon
us the required spiritual forces so that the instruments of our material nature may be bent to the pur-

poses of our divine or spiritual nature.

This concept will be more easily understood through a metaphor. The worlds of Spirit can be com-
pared to the world of matter and spiritual laws to the physical ones. We must know the reality and the
laws of the material universe so that we may properly employ our bodies. Matter is weighty—left by
itself, it falls down. Water does not permit breathing. Fire burns. Walking blindly is dangerous; and so
on. If a person were deprived of these simple notions, he could not survive. In the worlds of Spirit it is
just the same. Spirit is love. Any soul who is not able to love experiences pain. Envy and jealousy deprive
the soul of the forces of Spirit. Lying burns as a fire. A spiritually blind man, i.e. a man who ignores
spiritual reality and laws, cannot advance in the worlds of Spirit. The Founders of religions reveal to
humankind this reality and these laws in a comprehensible way. The language used by the Founders of
the past religions, while accomplishing their task of assisting a still infant humankind in its difficult
spiritual journey, has been interpreted throughout the centuries in such a way that today it is sometimes
an obstacle in some people’s understanding of the spiritual verities. Those spiritual laws were presented
as codes, whose disobedience—*sin”—involved the torments of hell. Today we can understand that such
words have a metaphorical meaning and, therefore, the idea that the Founders of the world religions
revealed oppressive codes is a misinterpretation of their intentions. They have been careful parents will-
ing to guide us along our difficult journey toward the attainment of that conscious maturity that they
wish for us and for which we have been created. In fact, our final and most important transformation,
the spiritual one, is much easier if we let ourselves be guided by the light of our awareness of the reali-
ty and the laws of Spirit as revealed by them.

As to the forces required to bend the capacities and qualities of our material nature toward the supe-
rior purposes of our spiritual nature, an analogy will be useful. Life is possible upon the earth because
of the energies released by the sun and used by the creatures of the earth for their survival. In the spir-
itual worlds the Founders of religions are like a sun. Spiritual forces emanate from them, of which any-
one can partake by exposing himself to their influence. The awareness of the great gift vouchsafed upon
humankind by those Masters binds human hearts to them in a feeling of gratitude and love, often called
faith. This feeling is in itself a force of priceless value in the struggle to overcome material nature and
attain spiritual growth.

Thus human life is a school. The teacher is the spiritual Master, the text is the revealed book, the pupil
is each human being, the lessons are the facts themselves from which each human being can learn how
to discover in himself the qualities required to meet those lessons according to spiritual laws. Very often
pain is the feeling of inadequacy a human being experiences when confronted by a situation that he has
not yet learned how to meet spiritually. Further consequences of spiritual immaturity are interpersonal
conflicts, since human beings that have not yet learned how to overcome selfishness through selfless-
ness are likely to come into conflict with one another.

Religions may thus be considered as the instruments through which God bestows upon humankind this
precious guidance: concepts through whose knowledge and enforcement human beings are enabled to
overcome many of their limitations. Therefore, ethical teachings are a fundamental part of all religions.
And in this respect religiousness can be defined as obedience to God’s commandments.
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If we study the spiritual and ethical teachings of all religions, we may discover a gradual improvement
of ethical standards in the succeeding religions and a simultaneous widening of the spheres within which
men are required to abide by those standards.

Let us consider, for instance, that group of religions that flourished in the so-called Near and Middle
East. The story of Adam and Eve can be seen as referring to the first time when human beings began to
understand the difference between good and evil, right and wrong. Moreover, the figure of Adam-Eve
could be seen as a primal human psycho-physical unity, whereby Adam symbolizes the spirit and Eve the
soul. The soul is bound to the material world, whereof it is conscious, and ignores the spirit, wherefrom
it comes, although at the beginning it is unaware of it. The world, in the form of a devil-snake, tempts
her through the fruits of its tree and incites her to infringe the (psychological-spiritual) space her Creator
has forbidden, exploiting her curiosity and ignorance. Thus soul-Eve enslaves spirit-Adam to the materi-
al world. The unhappy condition of exile and remoteness from a heavenly (spiritual) world, wherefrom
Eve comes, in which she finds herself after her transgression, teaches her the difficult consequences of
breaking the law and indirectly encourages her not to break the law in the future. The story of Noah
teaches that when a society fails to act on the distinction between good and evil, right and wrong, it
must face great difficulties. It also may suggest the idea that the remedy to such a plight and the method
whereby a balance may be restored and preserved within society is to obey to a covenant whose contents
is typically ethical. The Noachid Covenant has been defined by Kiing as “an ethic for humankind” and
described “as a minimum basic order of reverence for life: not to murder” (‘since God has made human
beings in his image’ [Genesis 9:6]) and not to eat the flesh of animals who are still living...prohibitions
against theft, fornication, idolatry and blasphemy and the commandment to observe the law (o set up
courts). (Judaism, p. 33) According to Kiing, Abraham is understood by the three monotheistic religions
(Judaism, Christianity and Islam) as a model respectively of “loyal obedience to the law...unshakable
faithfulness...unconditional submission (= Islam)” (Judaism, p. 14), which he showed through his will-
ingness to sacrifice his son, on the altar of God. These virtues may be considered as the kernel of the
ethics of Abraham’s religion and the foundation of the ethics taught by all the religions of this group.
The same Kiing describes the Decalogue as the divine “guidance for a truly human life which was made
possible and demanded by God.” (Judaism, p. 42) In the meantime, independently from Judaism,
Zoroastrism flourished in a not very distant land. Campbell describes it as a “potent mythical formula
for the reorientation of the human spirit...summoning man to an assumption of autonomous responsi-
bility for the renovation of the universe in God’s name....” (Occidental Mythology, p. 190) This renewal
implies the establishment of peace, order and justice in the world through human action. Jesus may be
considered as the founder of the highest ethics of personal sanctification of the whole world history.
Jesus Himself synthesizes His own ethical teachings thus: “Thou shalt love the Lord thy God with all
thy heart, and with all thy soul, and with all thy mind. This is the first and great commandment. And
the second is like unto it. Thou shalt love thy neighbor as thyself. On these two commandments hang all
the law and the prophets.” (Matthew 22:37-40) Muhammad stressed the concepts of each human being’s
responsibility for his own actions, and the equality of all before God. A list of prescriptions and prohi-
bitions very similar to the Decalogue may be easily identified in the Quran, in Surih 17 (Children of
Israel):

Set not up another god with God, lest thou sit thee down disgraced, helpless.

Thy Lord hath ordained that ye worship none but him; and, kindness to your parents, whether
one or both of them attain to old age with thee: ...

And to him who is of kin render his due, and also to the poor and to the wayfarer; yet waste
not wastefully,

And let not thy hand be tied up to thy neck; nor yet open it with all openness, lest thou sit
thee down in rebuke, in beggary. ...

Kill not your children for fear of want: for them and for you will we provide. Verily, the killing
them is a great wickedness.

Have nought to do with adultery; for it is a foul thing and an evil way:

Neither slay any one whom God hath forbidden you to slay, unless for a just cause: ...

And touch not the substance of the orphan, unless in an upright way, till he attain his age of

108



Lights of ‘Irfin

strength: And perform your covenant; verily the covenant shall be enquired of:

And give full measure when you measure, and weigh with just balance. ...

And follow not that of which thou hast no knowledge; because the hearing and the sight and
the heart, —each of these shall be enquired of:

And walk not proudly on the earth, for thou canst not cleave the earth, neither shalt thou reach
to the mountains in height:

All this is evil; odious to thy Lord. (17:23-39)

Thus Kiing’s ideas may be agreed upon, when he concludes that “we can speak of a common basic ethic
of the three prophetic religions.” (Judaism, pp. 43-44)

In this succession of religions a number of levels of widening circles wherein spiritual laws, which may
be summarized in the law of love, are expected to be enforced may be identified. Adam gave the laws of
the individual; Noah the laws of the tribe; Abraham the laws of the group; Moses the laws of a people.
Muhammad gave a law whereby the mere racial bonds of the Chosen people are substituted by the mem-
bership in a common supra-racial nation, the ummah or community of brothers, whereas any other local
or tribal bond is broken off.

A study of all the world religions will demonstrate that the same “common basic ethic” and the same
progress toward a universal enforcement of the spiritual law is also evident in their teachings and his-
tory. This advancement toward a deeper understanding of the reality, and of the universal enforcement,
of the spiritual law of love is the essence of spiritual evolution. Our age, the age of the global village,
seems ripe for a great step forward in human spiritual evolution, i.e., the adherence to a religious teach-
ing which may unite all the peoples of the world in the same understanding and practice of the law of
love: to love means to serve all humankind.
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The Concept of Sacred Justice in Hebrew Eschatology
Gary Selchert

references to “Glory” as a motif in end-of-the-age imagery, they have devoted noticeably less printed

space to discussions of references to “Justice” and “Judgment.” Often the relationship between
Christian and Bah4’{ teachings has been depicted preeminently as a contrast between Christian concern
with the salvation of the individual soul and the Baha’i program to transform the social order of the
planet. Admittedly this schema is in accordance with Shoghi Effendi’s comments on the role of
Christianity in the progress of religion. Reducing the relationship solely to this dimension of compari-
son, however, does not fully account for the range and scope of social prescriptions strewn throughout
the Bible, and especially prominent in the ancient Hebrew scriptures. Centuries before Jesus, Peter, and
Paul ventured forth to bring personal spiritual salvation to the inhabitants of the Roman Empire, the
social order of the Israelite tribes was legislated, adjudicated, and enforced in accordance with the
Covenant and Law of Moses. While not world-embracing in its vision, the Mosaic order is certainly our
original example of a divine standard of justice. The notion of justice as a divinely ordained pattern of
social organization does not begin with Bahd’u’llah.

I t is a curious fact that while Bah#’i students of prophecy have paid considerable attention to Biblical

That justice is one of the central organizing concepts of Baha’u’llah’s order is clear from even a cur-
sory examination of Bahd’i introductory material and stands out as a dominant theme in many in-depth
studies of the Bahad’i scriptures. “The essence of all that We have revealed for thee is Justice,” Bah&’u’lldh
asserts unequivocally.' And elsewhere He emphasizes: “that the essence of justice and the source there-
of are both embodied in the ordinances prescribed by Him who is the Manifestation of the Self of God
amongst men, if ye be of them that recognize this truth. He doth verily incarnate the highest, the infal-
lible standard of justice unto all creation.”?

It is therefore all the more startling that Bahd’is isolate ourselves from the common universe of west-
ern theological discourse by generally ignoring the truth that justice, understood as an aspect of obedi-
ence to God’s will, is a fundamental organizing principle which pervades the Hebrew scriptures and is
by no means absent from the New Testament. This principle is well known to Old Testament scholars,’
and has a determining role in the formation of social ethics both for Jews and for progressive Christians.
It is the bedrock upon which the theological trend known as “Social Gospel” is erected. It even appears
from time to time in the literature of theologically conservative, evangelical Protestants.’ Indeed, this
scriptural norm is available to Bahd’is as a common meeting ground for discussion and fellowship with
many progressive and educated Christians.

At the same time it is the very familiarity of the scriptural concept of Sacred Justice which paradoxi-
cally inhibits migration of Christian intellectuals from their Christian social and organizational milieu.
Justice as a focal point of religion is not arevelation to them. Christians thoroughly familiar with the Bible
and holding to aliberal, rather than literal, interpretation need not adopt the eccentric customs and set -
tings of what is viewed as a tiny if amiable sect (the Bahd’i community) in order to propagate @nd certain-
ly not to finance the application of) religious sentiments of peace, tolerance, justice, equality, and charity.

And while many of our tolerant, progressive, and reformist social principles are shared by Christians
of many denominations, both the precepts in which the Bahad’i revelation shows its continuity with clas-
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sic scriptural morality, as well as in the clearest examples of its originality, can serve to alienate, respec-
tively, theological liberals and conservatives. In its advocacy of a global theonomous commonwealth,
hewing tenaciously to the encompassing principle of Divine Revelation and holding liberal social prin-
ciples of justice alongside very strict personal and sexual mores, the Bah4’i community may fairly be said
to be unique, even radical in its own way, viewed from the perspectives of Christian or secular liberal-
ism. Yet amidst a post-communist intelligentsia, skeptical of all institutional authority and reluctant
even to hold privately, much less enforce publicly, moralistic views of sexuality in almost any form, a
community subject to an infallible House of Justice and unyielding in its refusal to institutionally
embrace late twentieth-century standards of alternative family commitments can easily be viewed as
authoritarian on the one hand and puritanical on the other. It is, in fact, viewed on occasion as elitist
and reactionary.

Likewise, from the perspective of conservative Christian literalism, there is nothing commonplace in
the Bahd’i contention that an allegorical reading of prophecy in conjunction with enlightened human
reason can adequately substantiate a claim to post-Biblical revelation on a level with Moses or Jesus. But
neither is there prima facie anything acceptable in such a claim.

So lest we claim modern originality for ancient ideas, and before we can say with assurance exactly
what original and constructive contributions Bahd’u’llah has made to the planetary discussion, and
which of those original ideas can be implemented only within the context of a the Covenant-bound
Bah&’i community, we must know with clarity what has been said and done in times past. To sift through
what has been agreed upon and taught by prophets and theologians before us, in order to clarify the new
issues which we raise and upon which the world must yet decide for or against, falls within the purview
of Baha’i scholarship. For so long as the Bahd’i community remains ill-informed concerning the biblical
origins of the concept of Sacred Justice, we will be unable to discuss intelligently with our Jewish,
Christian, and Islamic fellows what course the application of that ideal ought to take through the tem-
pests of future centuries.

I.

The first problem we encounter when treating the role of justice as an element of Hebrew, or Old
Testament, teaching is the question of exactly with which Hebrew concept are we dealing. Where the
word “justice” appears in the King James Version of Hebrew scripture, it nearly always translates the
word tsedigah. This word, however, and other derivatives of the root tsediq are more commonly trans-
lated “righteous” or “righteousness,” and its denotations and connotations are closer to the general con-
cepts of goodness, fairness, morality, and innocence than to the more formal and even judicial conno-
tations of the English word “justice.” Presumably for this reason modern Bible translations have tended
to abandon the use of “justice” to translate tsedigah, which is now typically rendered as “righteousness.”

At the same time, the word “judgment,” which is the King James’ rendering of the Hebrew noun
Mishpat, has come to be seen by translators as too narrow and perhaps too negative in connotation for
modern speakers of English to capture the conceptual richness and the intrinsically positive importance
of the Hebrew word. The word Mishpat, then, is now conventionally translated as “justice.” In point of
fact, both concepts are of preeminent importance to the overall motivation and purpose of Hebrew reli-
gion, as witnessed by the comment which God makes to his angelic escort in Genesis 18:19 (RSV): “I
have chosen [Abraham)|, that he may charge his children and his household after him to keep the way
@d’rek) of the LORD by doing righteousness and justice (tsediqah va mishpat).”

One sense of the meaning intended by justice or mishpat, as it appears in the law of Moses, is con-
veyed by Exodus 23:6-9: “You shall not pervert the justice (mishpat) due to your poor in his suit (rib).
Keep far from a false charge, and do not slay the innocent (nahqi) and righteous (tsediq), for I will not
acquit (‘tsadaq) the wicked (rahshahg). And you shall take no bribe, for the bribe blinds the officials, and
subverts the cause (debiri) of those who are in the right (tsedigim). You shall not oppress the stranger; you
know the heart of a stranger, for you were strangers in the land of Egypt.” In the nineteenth chapter of
Leviticus, the concern for justice is extended into such issues as charity for the indigent and the wayfar-
ing, fair wages for the day laborer, and impartiality towards rich and poor alike in the courts of law.
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God’s justice, however, is not the ill-defined social and judicial good which is the goal of social striv-
ing in our secular age. Rather it constituted the objective standard of justice and social order existing
in the mind of God and exemplified among His people by the commandments (mitzva'ot) and ordinances
(mishpatim) of the Torah. Nor is the concept of mishpat confined to issues strictly regulated by law. It
also encompassed such elements of the social order as may be translated by “order,” “manner,” “fashion,”
or “custom” (cf. Table 1). And while it can refer to what is strictly speaking “lawful,” it can also refer to

EIY]

the order of a “ceremony” or to an individual’s “charge” or responsibility.

Morphologically, mishpat (M-SH-P-T) is derived from the root verb shephat SH-P-T), “to judge” or “to
govern.” The logical independence of mishpat from written law (torah) is implied by the fact that Moses,
after the suggestion of his father-in-law, Jethro, appointed judges (shephatim) to govern the daily affairs
of the Israelites prior to the revelation of the Law on Sinai (Exodus 18:1-27). This implies the existence
of an existing body of tradition, custom, and “common law,” which was understood to reflect God’s will,
and according to which prosecutions and lawsuits could be decided.

II.

Throughout the book of Deuteronomy, God’s expectations of kindness, justice, and righteousness are
reiterated, and in Deut. 32:3-4 justice is revealed as intrinsic to the nature of God’s own greatness and
perfection: “I will proclaim the name of the LORD, Oh, praise the greatness of our God! He is the rock,
His works are perfect, and all his ways (d’reki) are just (mishpat). A faithful God who does no wrong,
upright (tsediq) and just (yshar) is he.” In the twenty-sixth chapter of Leviticus, God lays out the Promise
and the Threat. To the nation, God promises peace, strength, freedom, and prosperity if His commands
are observed. And again to the nation, God threatens the most extreme punishments of famine, plague,
military defeat, exile and destruction if his commands go unheeded.

The written books of torah however are not overwhelmingly devoted to noble ideals and social legis-
lation. Lengthy portions of Exodus, Leviticus, and Numbers are devoted to regulations concerning
tabernacletemple ritual, ornamentation, and furnishings, priestly vestments, behavior, and purifica-
tion, clean and unclean foods, persons, and situations, animal blood sacrifices, Sabbaths, festivals, and
Holy days, and the quarantine of persons with noxious and degenerative diseases. These seem to have
been scrupulously kept, at least by the priesthood, from very ancient times. But through His servants
the prophets, God warns Israel in dire terms that without careful adherence to mishpat, scrupulous obe-
dience to ritual prescriptions of the torah may be of no value. Although ritual requirements seem, with-
in the text of the books of torah, to be as integral to covenant faithfulness as social and moral require-
ments, the prophets often treat the rituals as ultimately offensive to God when offered in a context of
social injustice. Indeed, the essential entailment of correct worship was submission and obedience to
God’s mishpat.

Isaiah, believed by some to be the first of the literary prophets,® makes clear in Isaiah 1:10-28, the
nature of God’s plan: “Hear the word of the LORD...I have had enough of burnt offerings...I do not
delight in the blood of bulls...incense is an abomination to me..your appointed feasts my soul
hates...cease to do evil...learn to do good...seek justice, correct oppression.” Amos, believed by many
others to be the earliest of the prophets, proclaims a similar message: “I hate, I despise your
feasts...though you offer me your burnt offerings...I will not accept them...But let justice (mishpat) roll
down like waters, and righteousness (tsediqah) like an ever-flowing stream” (Amos 5:21-24).

While often paired in this manner with the concept of tsediqah,® or Righteousness, mishpat is also
paired with the concept of hesed, variously translated as “kindness,” “goodness,” “mercy,” and “steadfast
love.” Hosea rejects empty ritual in favor of genuine and heartfelt obedience motivated by hesed. “I desire
hesed, not sacrifice,” says Hosea, “the knowledge of God, rather than burnt offerings.” (Hosea 6:6) In
Matthew, Jesus twice quotes this passage as a rebuke to Pharisees when they criticize His ritual laxness,
and He, in turn, upbraids them for over-strict rigidity. Micah explicitly conjoins the two concepts in
Micah 6:8: “He has showed you, O man, what is good; and what does the LORD require of you but to do
mishpat and to love hesed, and to walk humbly with your God?” Here again, in a stinging rebuke to the
religious leaders of His day, Jesus echoes this conjunction, mishpat and hesed, in Matthew 23:23: “Woe
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to you, scribes and Pharisees, hypocrites! For you tithe mint and dill and cumin, and have neglected the
weightier issues of the law, justice [krisin(Gk)=mishpat(Hb)] and mercy [eleos(Gk)=hesed(Hb)| and faith-
fulness [NIV], these you ought to have done without neglecting the others.” Justice in this larger sense is
clearly an important value not only in the Hebrew scriptures, but in the Christian Testament as well.

For Isaiah, mishpat is an integral part of God’s greatness: “Man will be brought low and mankind
humbled, the eyes of the arrogant humbled. But the LORD Almighty is exalted by his mishpat, and the
holy God will show Himself holy by His tsedigah.” (Is. 5:16) In fine, Jeremiah links all three concepts
and their pivotal importance in Jer. 9:23-24: “This is what the LORD says: ‘Let not the wise man boast
of his wisdom or the strong man boast of his strength or the rich man boast of his riches, but let him
who boasts boast about this: that he understands and knows Me, that I am the LORD who exercises
hesed, mishpat, and tsedigah on earth, for in these I delight; declares the LORD.”

III.

Of course anyone with the most cursory knowledge of the Hebrew scriptures knows that the nation
of Israel did not live up to the standards which God had set in the books of the Torah. Idolatry, the aban-
donment of the worship of the one true God for the superstitious worship of many, injustice, and the
abandonment of God’s systematic plan of a just social order strained the relationship between Israel and
its God to the very breaking point. By the time of the earliest literary prophets, God’s message already
bore the repetitious burden of imminent disaster.

Already in his second chapter, Isaiah begins to develop this theme. “The haughty looks of man shall
be brought low, and the pride of men shall be humbled; and the LORD alone will be exalted in that day.
For the LORD of Hosts has a day against all that is proud and lofty, against all that is lifted up and high.”
(Isaiah 2:11-12) Then in chapter thirteen: “The day of the LORD is near; as destruction from the
Almighty it will come...Behold, the day of the LORD comes, cruel, with wrath and fierce anger, to make
the earth a desolation and to destroy its sinners from it...I will punish the world for its evil.” (Isaiah
13:6-11) God’s fury appears to be absolute and cosmic: “The earth lies polluted under its inhabitants; for
they have transgressed the laws, violated the statutes, broken the everlasting covenant. Therefore a curse
devours the earth, and its inhabitants suffer for their guilt; therefore the inhabitants of the earth are
scorched, and few men are left.” (Isaiah 24:5-6) “The earth is utterly broken, the earth is rent asunder,
the earth is violently shaken. The earth staggers like a drunken man, it sways like a hut; its transgression
lies heavy upon it, and it falls, and it will not rise again. On that day the LORD will punish the host of
heaven, and the kings of the earth, on the earth. They will be gathered together as prisoners in a pit;
they will be shut up in a prison, and after many days they will be punished.” (Isaiah 24:19-23)

Amos also gives us evidence that the threat of “The Day” is an early theme of the prophets. Indeed it
seems to have already had its place in the common beliefs of the Israelites as a time when their God would
defeat their enemies, a time to be wished and prayed for. But Amos tells us however that the suffering
will be universal. “Woe to you who desire the day of the LORD! Why would you have the day of the
LORD:? It is darkness and not light; as if a man fled from a lion, and a bear met him; or went into the
house and leaned with his hand against the wall, and a serpent bit him.” (Amos 5:18-19)

The prophet Zephaniah again emphasizes the time frame: “The great day of the LORD is near and
hastening fast; the sound of the day of the LORD is bitter, the mighty man cries aloud there.” (Zeph.
1:14) Historically, this might seem to indicate he is referring in an allegorical manner to the Babylonian
conquest and exile, which was indeed near and hastening fast. His description, though, is at least as
extreme as his fellow prophets. God, says Zephaniah, “will utterly sweep away everything from the face
of the earth.... In the fire of his jealous wrath, all the earth shall be consumed; for a full, yea, sudden
end he will make of all the inhabitants of the earth.” (Zeph. 1: 2, 18) Obadiah and Joel both reiterate
the nearness of the day (Obadiah 16 and Joel 1:5) but they do so after the defeat and exile to Babylon
have already occurred. As such, it was understood from then on as a prophetic warning of the time of
the End, an end which could occur at any time. Thus, when John the Baptist asks the Pharisees in
Matthew 3:7 “Who told you to flee from the wrath to come?”, the question is purely rhetorical; the
prophets told them.

114



Lights of ‘Irfin

The litany of doom repeats itself throughout the prophets, and of course historically we know that the
people of Israel and Judah did go into exile, prison, and death. But God does not seem prepared to leave
the issue there. The trauma of exile and dispersion did excite the Israelite nation to repentance and reli-
gious revival. After 70 years, as the story goes, God inspired the conquering Persian king Cyrus, and later
his successor Artaxerxes, to decree permission for the Israelites to return to their homeland and rebuild
their capital and their temple. But God has a larger grievance, not only with Israel, but with the nations
of the world. God punishes Israel as a parent punishes a child, but God’s anger toward Israel’s neighbors
is the fury of a parent toward people who have unjustly mistreated her child. One by one, and then col-
lectively, God decries the evils committed by the nations which surround Israel and which extend across
the face of the earth. God declares himself ready to crush them and annihilate their peoples, to utterly
dislocate and destroy the sun, the moon, the stars, and the entire earth itself. And then He waits.

What then is the meaning of His threat? Is God a braggart, engaging in childish hyperbole? Is His
sense of time so vast that human time frames are meaningless? Just what does God mean when He speaks
of “The Day”? And how exactly does “the Day” lead to the establishment of mishpat on the earth?

IV.

What God wishes, of course, is not the destruction of what He has created. In Jer 18:5-11, God is
most explicit concerning the point of the great threat. “If at any time I declare concerning a nation or
a kingdom, that I will...destroy it, and if that nation...turns from its evil, I will repent of the evil that
I intended to do to it.... Return, every one from his evil way, and amend your ways and your doings.”
And what does God ask that will induce Him to revoke the sentence? “Execute mishpat in the morning,
and deliver from the oppressor him who has been robbed, lest my wrath go forth like fire, and burn with
none to quench it, because of your evil doings.” (Jer. 21:11)

But while mishpat can, in some circumstances, be an accomplishment of an ordinary individual, first
and foremost it is a social virtue, and like most social policy, it is seldom under the control of the poor
and the powerless. Rather it is for the poor and the powerless that God and His prophets speak out to
warn the wealthy and the powerful.

Just as the theme of justice often appears as a salient point in lists of God’s expectations, its absence
likewise appears prominently in lists of Israel’s offenses. “You have turned mishpat into poison,” Amos
rails, “and the fruit of tsediqah into wormwood.” (Amos 6:12) Isaiah reminds Israel that they are the “vine-
yard of the LORD” where he “looked for mishpat, but behold...Bloodshed!” (Isaiah 5:7-10) Isaiah contin-
ues by indicting the wealthy “who join house to house, who add field to field” and warning them that
“many houses shall be desolate, large and beautiful houses, without inhabitants.” Isaiah even plays on the
meaning of mishpat to make his point in Is. 3:13-15: “the LORD takes His place in court; He rises to
judge the people. The LORD enters into judgment (mishpat) against the elders and leaders of His people:
‘It is you who have ruined my vineyard; the plunder from the poor is in your houses. What do you mean
by crushing my people and grinding the faces of the poor?” declares the Lord Almighty” (Jer. 21:12)

Again Isaiah reminds the Judeans that He has punished them for their injustices and disobedience in
the past and will not hesitate to chastise them further if they continue in evil. “Therefore,” he says, “as
the tongue of fire devours the stubble, and as dry grass sinks down in the flame, so their root will be
as rottenness, and their blossom go up like dust; for they have rejected the torah of the LORD of hosts,
and have despised the word of the Holy One of Israel.” (Isaiah 5:24) “Woe to those who decree iniqui-
tous decrees, and the writers [of judgments] who keep writing oppression, to turn aside the needy from
mishpat, and to rob the poor of my people of their right, that widows may be their spoil and that they
may make the fatherless their prey! What will you do on the day of punishment, in the storm which will
come from afar?” (Isaiah 10:1-3)

“No one enters suit justly” Isaiah charges, “and no one goes to law honestly; they rely on empty pleas,
they speak lies...” (Isaiah 59:4) Therefore, he says, “your iniquities have made a separation between you
and your God, and your sins have hid His face from you....” (Isaiah 59:2) “There is no mishpat in their
paths,” he emphasizes. (Isaiah 59:8) “Mishpat is far from us...we look for light and behold, darkness.”
(Isaiah 59:9) “We look for mishpat, but there is none; for salvation, but it is far from us....” (Isaiah 59:11)

115



Lights of ‘Irfin

“Mishpat is turned back, and righteousness stands afar off; for truth has fallen in the public squares, and
uprightness cannot enter.” (Isaiah 59:14) And what again does Isaiah say will result? “According to their
deeds, so will He repay, wrath to His adversaries, requital to His enemies...so they will fear the name of
the LORD...for He will come like a rushing stream.” (Isaiah 59:18-19).

In anguish, Jeremiah pleads with God, asking him “O Lord...I would speak with you concerning your
justice (mishpat): Why does the way of the wicked prosper? Why do all the faithless live at ease?”
Answering his own question, Jeremiah excoriates the people and especially their leaders: ““They have
become rich and powerful and have grown fat and sleek. Their evil deeds have no limit; they do not plead
the case of the fatherless to win it, they do not defend the rights (mishpat) of the poor. Should I not pun-
ish them for this?’ asks the LORD. ‘Should I not avenge myself on such a nation as this?”” (Jer. 5:27-29)
And finally the LORD has had enough: “They have followed other gods to serve them. Both the house of
Israel and the house of Judah have broken the covenant I made with their forefathers. Therefore this is
what the LORD says, ‘I will bring on them a disaster they cannot escape.” (Jer. 11:10-11)

V.

Surely the craving for untrammeled liberty is strong in a potentially rational yet immature human
being. Such has been the individual condition of humanity for long ages. Integral to the glorious break-
through into collective adulthood is a willingness to humble oneself with fitting moderation and sub-
mit to the wholesome discipline and regulations which befit human dignity. Just as Israel was once pun-
ished by death, exile, and national uprooting, so in the latter days, all nations are defeated and uproot-
ed by their own injustice and idolatry. And just as the decree of the Persian royalty returned Israel to its
homeland twenty-four centuries ago, so, the prophet Isaiah proclaims, “In that day the root of Jesse shall
stand as an ensign to the peoples; him shall the nations seek, and His dwellings shall be glorious. In that
day the LORD will extend His hand yet a second time to recover the remnant which is left, from...the
nations...the dispersed of Judah from the four corners of the earth.” (Isaiah 11:10-12).

The globally visible signal of the advent then of the global efflorescence of divine mishpat is the
reassembling of the Jewish people in their ancient homeland. But the Root of Jesse: Who is he and what
is his role in the drama of the latter days? Micah 2:12-13 seems to suggest he is the LORD and their king
and that “He who opens the breach will go up before them...their king will pass on before them, the
LORD at their head.” The true King, guided by God Himself, precedes Israel into the Holy land.

Historically, of course, Jesse is the father of King David, and therefore, in a sense, he is the root of
the Davidic house and dynasty. God makes no secret of the unbreakable loyalty he holds for this house.
In Jeremiah 33:20-21 He vows, “If you can break my covenant with the day and my covenant with the
night, so that day and night will not come at their appointed time, then also my covenant with David
my servant may be broken, so that he will not have a son to reign on his throne.” So the one who comes
to inherit the sovereignty of David is the Messiah, “the shoot from the stump of Jesse” (Isaiah 11:1-5)
the “branch” which “shall grow out of his roots. And the spirit of the LORD shall rest upon him, the
spirit of wisdom and understanding, the spirit of counsel and might, the spirit of knowledge and the
fear of the LORD. And his delight shall be in the fear of the LORD. He shall not judge by what his eyes
see [i.e. with partiality] or decide by what his ears hear [i.e. bias and persuasion} but with righteousness
he shall judge the poor, and decide with equity for the meek of the earth; he shall smite the earth with
the rod of his mouth, and with the breath of his lips he shall slay the wicked.”

“Behold,” says Isaiah 32, “a king will reign in righteousness (tsediqah), and princes will rule with jus-
tice (mishpat)...the fool will no more be called noble, nor the knave said to be honorable...Then mishpat
will dwell in the wilderness and tsedigah abide in the fruitful field, and the effect of tsediqah will be

peace (shalom), and the result of tsediqah, quietness and trust forever.”

It is at this point that the issue of interpretation comes to a head. Broadly speaking, Christian atti-
tudes are split between two world views. The liberal camp of Christianity, both Protestant and Catholic,
leans toward seeing most prophecy as a collection of allegories, a symbolic tale which holds up a grand
ideal of justice, righteousness and compassion toward which believers should strive. Jesus is Lord and
king largely in the sense of an example of a life worthy of emulation, a life led in pure holiness, jus-
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tice, and righteousness. Justice advances incrementally as the body of believers works to infuse justice
into the world.

Literalists, and many conservative Christians generally, anticipate a time when the resurrected Jesus
will return bodily to the earth and establish an earthly kingdom. Living as an immortal and incorrupt-
ible body, Jesus will dwell physically on earth and as monarch of the world; assisted by his resurrected
apostles, he will act as global supreme judge.

Less popular in the Christian world, but advanced by such an intellectual luminary as Martin Buber
[The Prophetic Faith (New York and Evanston: Harper Torchbooks, 1960) pp. 138-154, 224-235], is the
contention that the Messiah who will establish universal peace and justice is a Prophet, on a level with
Moses, who, like Moses, will establish a new social order, a new mishpat, this time world-encompassing
and world pacifying, and then He will depart this mortal world as have the prophets before Him, while
heavenly providence upholds the integrity and potency of His New World Mishpat. I contend that a full
appreciation of the richness of the concept of mishpat, discussed above and documented in Table 1,
powerfully impels us toward this interpretation. Most Bahd’is, I suspect, will be quick to grasp the sig-
nificance of such an interpretation, and of its widespread acceptance, to the Bah4d’i apologetic mission
and proclamation effort.

In addition to the connotations of the word mishpat, the patterns which emerge from further
Messianic prophecies tend to bolster this position and to flesh out the vision of the Messianic age and
the New Mishpat. A brief survey of those passages shows us specifically the texts upon which Buber
builds his scenario and which set forth the principles held in common by Biblical and Baha’i expectation.

1) Messianic virtues are key to the New Order: “When the oppressor is no more and destruction has
ceased, and he who tramples underfoot has vanished from the land, then a throne will be established in
hesed and on it will sit in faithfulness in the tent of David one who judges and who seeks mishpat and
is swift to do tsediqah.” (Isaiah 16:4-5)

2) God’s servant, the Messiah, institutes God’s mishpat in the world; this is his preeminent goal:
“Behold my servant, whom I uphold, my chosen in whom my soul delights; I have put my spirit upon
him, he will bring forth justice (mishpat) to the nations (or gentiles), He will not cry or lift up his voice,
or make it heard in the street; a bruised reed he will not break, and a dimly burning wick he will not
quench; he will faithfully bring forth mishpat. He will not fail or be discouraged till he has established
mishpat in the earth; and the coastlands wait for his law.” (Isaiah 42:1-4)

3) A new mishpat enacted by a new Law (torah) will enlighten the nations of the earth: “the torah will
go out from me; my mishpat will become a light to the nations.” (Isaiah 51:4)

4) God supports earthly Justice and Righteousness from the seat of His heavenly throne: “The LORD is
exalted; for He dwells on high [i.e. in Heaven| he will fill Zion with mishpat and tsediqah; He will be the
sure foundation of your times, a rich store of salvation and wisdom and knowledge.” (Isaiah 33:5-6, NIV)

5) God’s mishpat will be administered by righteous human agents: “I will restore your judges as at the
first, and your counselors as at the beginning. Afterward you will be called the city of tsediq, the faith-
ful city. Zion will be redeemed with mishpat and her penitent ones with tsediqah.” (Isaiah 1:26-27)

6) God will spiritually inspire the human agents of the New Order: “In that day the of LORD of Hosts
will be a crown of Glory and a diadem of beauty...and a spirit of justice (mishpat) to him who sits in
judgment (mishpat).... I will make mishpat the line and tsediqah the plummet.” (Isaiah 28:5-6, 17)

7) God himself is the supreme exemplar of mishpat: “He is the rock, his works are perfect, and all his
ways (d’reki) are mishpat.” (Deuteronomy 32:4)

8) The ordered system of justice instituted by God’s servant the Messiah is centralized at the Mountain
of the LORD’s temple where all nations will come to learn God’s ways (d’reki). The Word (debir) of God
and the Law (torah) of God are sent out from Zion and international disputes will be resolved at this
Temple. (Isaiah 2:1-4, Micah 4:1-5) “In the latter days, the mountain of the house of the LORD shall be
established as the highest of the mountains and all the nations shall flow to it that He may teach us his
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ways (d’reki) for out of Zion shall go forth the Law (torah), and the word of the LORD from Jerusalem.

He shall judge between the nations.”

9) “The Ark of the Covenant shall not be rebuilt all nations gather to Jerusalem, the throne and the

Presence of the LORD.” (Jeremiah 3:15-18)

In this context of messianic prophecy, there is no descent of angelic hosts from the physical heavens, and
there is no instantaneous supernatural conquest of the physical planet. Yet there is far more than a bland
evolution toward social justice, cheered on by a network of compassionate, supportive, liberal churches.
Onto the stage of messianic expectation walks Baha’uw’llah, claiming equality with Moses, with Jesus, with
Muhammad. He reveals new torah. He founds new institutions. He appoints new shephatim. He ordains a
central locus of governance and pilgrimage. He establishes new standards, new customs, a New Order.

We can see clearly that no concept is quite so crucial to God’s ultimate plan for this planet as mish-
pat. About this few scholars of any faith would disagree. The challenge for Bible scholarship in a Baha’i
context is, and will continue to be, defense of the notion of a centralized, international, theonomous,

covenant-bound, institutional embodiment of that ideal.

Table 1: Some Translations of Mishpat not Involving Justice Specifically

Reference

Gen. 40:13
Ex. 21:9

Ex. 26:30
Num. 15:16
Num. 15:24
Num. 29:6-39
Josh. 6:15
Judges 13:12
Judges 18:7

I Sam. 2:13

I Sam. 8:9, 11
I Sam. 10:25

I Sam. 27:11

I Kings 6:38

II Kings 1:7

IT Kings 11:14
IT Kings

I Chron. 6:32
I Chron. 15:13
I Chron. 23:31
I Chron. 24:19
II Chron. 4:7
IT Chron. 4:20
II Chron. 8:14
II Chron. 30:16
Ezra 3:4

Neh. 8:18.
Jeremiah 30:18
Ezekiel 11:12
Ezekiel 11:20
Ezekiel 23:24
Ezekiel 42:11

KJV

Manner
Manner
Fashion
Manner
Manner
Manner
Manner
Order(v.)
Manner(of the
(priest’s)
Manner (of the
Manner (of the
(his [David’s])
Fashion
(What) manner
Manner
Manner(of the
Order(n.)

(the due) order
(according to
(according to
(according to
(after the)
(according to
(after their)
Custom
Manner

(after the)
Judgments,
Ordinances
Judgment
Fashions

RSV

As (formerly)
(deal with her)
Plan
Ordinance
Ordinance
Ordinance
Manner
Manner(of
Manner
Custom (of the
The Ways (of
Rights and
(his) Custom
Specifications
(what) kind (of
Custom

Law

Due order
The way that
(according to
Procedure

As prescribed
As prescribed
(according to
Accustomed
Required
Ordinance
(Where it used
Ordinances
Ordinances
Judgment
Arrangements

NIV

As [custom]
(grant her the)
Plan
Regulation
Prescribed

As specified;
Manner

Rule

Like [custom]
(the) Practice
[Leadership]
Regulations
(his) Practice
Specifications
(what) kind
Custom
(what the
Regulations
The prescribed
(in the) way
Regulations
Specifications
As prescribed
(following the)
Regular as
prescribed
Regulation
(in its proper
Laws,

Laws
Punishment
Dimensions
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Notes

1) Bah&’v’llah, Asl-i-Kullu’l-Khay (Words of Wisdom) in Tablets of Bahd’u’llih revealed after the Kitib-i-Aqdas (Haifa: Baha’i
World Center, 1978), p. 157

2) Gleanings from the Writings of Bahd’u”lldh, p. 175.

3) See, for example, Weinfeld, Moshe, Social Justice in Ancient Israel and the Ancient Near East (Jerusalem: The Magnes
Press, and Minneapolis: Fortress Press, 1995).

4) See especially Scott, Waldron, Bring Forth Justice (Grand Rapids: Eerdman’s, 1980).

5) See, for example, Peckham, Brian, History and Prophecy (New York, etc.: Anchor Bible Reference Library/Doubleday,
1993).

6) Weinfeld., pp. 35-36. Weinfeld contends that when conjoined in this way mishpat and tsediqah refer to God’s specific
interest in justice administered by the wealthy and powerful and aimed at the protection of the poor, weak and vul-
nerable. Weinfeld maintains that this conjoint meaning is also entailed by the by the complex Hebrew concept of hesed,
sometimes translated “kindness.” Interestingly, the Greek word chrestoteti, also translated as “kindness.” is mentioned
by Paul in Romans 11:22 as the quality in which the believer must diligently continue in order not to be “cut off” from
the divine tree, i.e. to lose one’s salvation.
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Some Chronological Issues in the Lawh-i-Hikmat of Bahd’u’lldh
Peter Terry

Buddha, Messenger, Prophet or Savior, changes history. There are of course many ways in which He

changes history, including the following: He reveals principles and commandments which transform
those who follow Him and which significantly influence those who reject Him as well. For examples of
this influence upon non-believers, the reader may consider the impact of Judaism upon the Samaritans;
of Christianity on Jews and pagans; of Buddhism on Hindus and Confucians; and of Isldm on Christians,
Jews, Zoroastrians, Hindus, Buddhists, pagans. The Manifestation of God envisions and prophesies a
future that His followers are committed to realizing; He interprets the past in a manner distinct and
often markedly divergent from the conventional modes of historical perception. It is this last-mentioned
creative act, the Manifestations’ revisioning of history, that we will examine in this paper.

The student of sacred history finds that every major Manifestation of God, be He called Avatar,

The reader may be accustomed to thinking of history as composed of facts and therefore, he might
think that history does not stand in need of interpretation, even by a Manifestation of God. Some years
ago a colleague opined to the present author that history is fiction, or, to put it another way, history is
fictive. Over the years the author has given much thought to this statement, and has found it difficult
to refute. He has noted that every historian chooses what to include in his historical lectures and writ-
ings —and what to exclude. What he includes becomes “history,” for “history” as we know it is that por-
tion of history which is remembered. The unremembered history has no place in our lives; it serves no
function. The historian who is convinced that Western civilization is the most advanced and meritori-
ous of all will marshal evidence in support of that conviction through his selective depiction of past
events. Naturally, almost inevitably, it will appear to his readers that he is correct in coming to that con-
clusion. Likewise, the Muslim historian, the Christian historian, the Jewish historian, the Marxist his-
torian, the feminist historian, the racialist historian—each one will invariably select such historical
events and personalities, influences and forces as he or she deems important to be featured in an his-
torical work. This process of selection will exclude a great mass of “facts” which have been judged by
that historian to be insignificant (or, at best, non-essential).

It may be argued that “modern academic” historians make every effort to be objective, to follow sci-
entific method. However, many careful readers have noted that “modern academic” historians are, in
many regards, among the most selective in the history of history, called upon by the ever-increasing frag-
mentation and specialization which characterizes their profession, to focus on very narrow interests.
They are preoccupied with writing papers, articles, monographs and tomes which are presumed by the
reader to be objective when in actuality they are invariably shot through with the extremely limited ego-
centric and often ethnocentric vision of the author. If one is prepared to enjoy reading the views of the
“modern academic” historian without supposing them to be altogether reliable, then there is no harm
done. If, on the other hand, the reader believes that this historical “expert” is somehow magically exempt
from subjectivity, and if that reader takes in whatever the historian writes and believes implicitly in its
literal truth, in this case the reader has been duped. The writings of the “modern academic” historian are
no more inherently truthful than the pronouncements of the “traditional dogmatic” theologian, the spec-
ulations of the philosopher, or the imaginations of the poet.

Is the author suggesting that the reader remain in a state of perpetual disbelief, of profound and unal-
terable skepticism? Not at all. It is into this breach that the Manifestation of God steps, with command-
ing authority, for He alone can lead us all to the Straight Path, and replace our confusion and ignorance
with understanding and truth. The Manifestation of God changes history, and one of the ways in which
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He effects that change is through His creative interpretation of the past. His re-creation of the past, and
His creation of the present and future become, for His followers and for their unbelieving neighbors as
well, the standard by which reality can be distinguished from unreality, true history from fictive history.

In another essay, the present author has examined the doctrine of the Most Great Infallibility [‘ismat
al-kubra], which designates the Manifestation of God as the foremost interpreter of historical events.

Briefly, Bah&’uw’llah makes the following claim, in various of His Tablets:

‘Abdu’l-Bahd explained this principle and the actual verse (K47) of the Kitab-i-Aqdas in Some

Know thou that the term ‘Infallibility’ hath numerous meanings and divers stations. In one
sense it 1s applicable to the One Whom God hath made immune from error. Similarly it is
applied to every soul whom God hath guarded against sin, transgression, rebellion, impiety,
disbelief and the like. However, the Most Great Infallibility [‘ismat al-kubrd] is confined to the
One Whose station is immeasurably exalted beyond ordinances or prohibitions and is sancti-
fied from errors and omissions. Indeed He is a Light which is not followed by darkness and a
Truth not overtaken by error.

Were He to pronounce water to be wine or heaven to be earth or light to be fire, He speaketh
the truth and no doubt would there be about it; and unto no one is given the right to question
His authority or to say why or wherefore. Whosoever raiseth objections will be numbered with

the froward in the Book of God, the Lord of the worlds..."

He Who is the Dawning-place of God’s Cause hath no partner in the Most Great Infallibility
[‘ismat al-kubra]. He it is Who, in the kingdom of creation, is the Manifestation of “He doeth
whatsoever He willeth.” God hath reserved this distinction unto His own Self, and ordained
for none a share in so sublime and transcendent a station. This is the Decree of God, concealed
ere now within the veil of impenetrable mystery. We have disclosed it in this Revelation, and
have thereby rent asunder the veils of such as have failed to recognize that which the Book of
God set forth and who were numbered with the heedless.’

Answered Questions,’ of which a short excerpt is cited here:

Shoghi Effendi has further explained the essential nature of this doctrine of the Most Great
Infallibility of the Manifestation of God, as found here in a letter written on his behalf to an individ-

It is said in the holy verse: ‘There is no partner for Him Who is the Dayspring of Revelation
in His Most Great Infallibility [‘ismat al-kubrd]. He is, in truth, the Exponent of ‘God doeth
whatsoever He willeth’ in the kingdom of creation. Indeed the Almighty hath exclusively
reserved this station for Himself and to none is given a share in this sublime and highly exalt-
ed distinction.

Know that infallibility [‘ismat] is of two kinds: essential infallibility [‘ismat-i-dhatiyyih] and
acquired infallibility [‘ismat-i-safatiyyih]. In like manner there is essential knowledge [‘ilm-i-
dhati] and acquired knowledge [‘ilm-i-safati} and so it is with other names and attributes.
Essential infallibility [ismat-i-dhatiyyih] is peculiar to the universal Manifestation [mazhar-i-
kulli], for it is His essential requirement, and an essential requirement cannot be separated
from the thing itself...

In short, the meaning of “He doeth whatsoever He willeth” is that if the Manifestation says
something, or gives a command, or performs an action, and believers do not understand its
wisdom, they still ought not to oppose it by a single thought, seeking to know why He spoke
so, or why He did such a thing. The other souls who are under the shadow of the supreme
Manifestations are submissive to the commandments of the Law of God, and are not to devi-
ate as much as a hairsbreadth from it; they must conform their acts and words to the Law of
God. If they do deviate from it, they will be held responsible and reproved in the presence of
God. It is certain that they have no share in the permission “He doeth whatsoever He willeth,”
for this condition is peculiar to the supreme Manifestations.

ual Bah?a’i:
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Regarding your Bah&’i friend who does not fully understand the infallibility of the
Manifestation of God: You should influence that person to study the matter more deeply, and
to realize that the whole theory of Divine Revelation rests on the infallibility of the Prophet,
be He Christ, Muhammad, Bah&’u’lldh, or one of the others. If They are not infallible, then
They are not divine, and thus lose that essential link with God which, we believe, is the bond
that educates men and causes all human progress.*

Of course, it could be claimed that the Most Great Infallibility of the Manifestation of God does not
cover questions of history. Let us begin with what Bah&’u’llah has written in reference to this matter. In
two passages from Lawh-i-Hikmat [Tablet of Wisdom] Baha’u’llah describes the manner in which He has
become informed of historical personalities and events reported in that Tablet:

Thou knowest full well that We perused not the books which men possess and We acquired not
the learning [‘ulimi] current amongst them, and yet whenever We desire to quote the sayings
of the learned [al-‘ulam?’] and the wise [al-hukamd’], presently there will appear before the face
of thy Lord [rabbaka] in the form of a tablet [lawh] all that which hath appeared in the world
[al-4lam] and is revealed in the Holy books [al-kutub] and Scriptures [al-zubur]. Thus do We set
down in writing that which the eye perceiveth. Verily His knowledge [‘ilmuhu] encompasseth
the earth and the heavens.

This is a Tablet wherein the Pen of the Unseen hath inscribed the knowledge of all that hath
been and shall be—a knowledge that none other but My wondrous Tongue can interpret. Indeed
My heart as it is in itself hath been purged by God from the concepts of the learned and is
sanctified from the utterances of the wise. In truth naught doth it mirror forth but the reve-
lations of God. Unto this beareth witness the Tongue of Grandeur in His perspicuous Book.

Say, O people of the earth! Beware lest any reference to wisdom debar you from its Source or
withhold you from the Dawning-Place thereof. Fix your hearts upon your Lord, the Educator,
the All-Wise.

In every land We have set up a luminary of knowledge, and when the time foreordained is at
hand, it will shine resplendent above its horizon, as decreed by God, the All-Knowing, the All-
Wise. If it be Our Will We are fully capable of describing for thee whatever existeth in every
land or hath come to pass therein. Indeed the knowledge of thy Lord pervadeth the heavens and
the earth.’

In another of His Tablets, published in a compilation entitled ‘Ishrigdt (not to be confused with His
Tablet called Ishraqat), Baha’u’llah specifically refers to the Most Great Infallibility in relation to the
characterization of an historical event in the Writings of the Bab:

qulna itaqi allah va 14 ta’tarid al4 man zayanahu’llah bi-al-’ismat al-kubra va ismaat al-husna va
sifatit al-‘uluyd mizavar ‘ibAd dnkih mashariq-i-amr ilahi rd tasdiq namayand dar 4nchih az 0
zahir shavad chih kih bih muqtasiyat-i-hikmat-i-balighih ahadi juzz-i-haqq 4gah nah yafalu
mayisha’ va yahkumu ma yurid va huva al-muqtadiru’l-qadir®

A provisional translation of these verses, attempted by Dr. Iskandar Hai and the present author, in
collaboration with Dr. Robert Stockman, Dr. Mu’in Afnani, and other Bah4’i scholars attending the 1999
‘Irfan Colloquium at the Louhelen Baha’i School is as follows:

We said unto them: Fear ye God, and contend not with the One Whom God hath adorned with
the Most Great Infallibility, [with] Excellent Names and Exalted Attributes! It behooveth the
servants [mankind] to testify to the truth of whatsoever proceedeth from the Dawning-place of
the Cause of God, for none save God knoweth the exigencies of consummate wisdom. He doeth
whatsoever He willeth, and decreeth whatsoever He desireth. He is the Almighty, the Most
Powerful.

In one of His Tablets, ‘Abdu’l-Bah4 has affirmed the same principle, that is, the accuracy of
the historical witness of the Manifestation of God:
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Nevertheless, Holy Writ [nass-i-iladhiyyih] is authoritative [amr-i-mahtim ast], and with it no
history of the world can compare, for experience hath shown that after investigation of the
facts [taharri haqiqat] and a thorough study of ancient records and corroborative evidence, all
have referred back to the Holy Scriptures [nusus-i-ildhiyyih]. The most important thing is to
establish the validity of God’s universal Manifestation [mazhar-i-kulli-yi ildhi] ; once His claim
proveth true, then whatsoever He may choose to say is right and correct.’

797

Shoghi Effendi, in reference to the historical views set forth in the writings of the eminent Baha’i
scholar, Mirzd Ab®’l-Fadl Gulpaygani, and in comparison with the statements of ‘Abdu’l-Bahd (here
called, the Master), has given the following interpretation:

Shoghi Effendi wishes to emphasize that what is truly authoritative are the Master’s words. In
all such cases we should try and find out what He has said and abide by His words, even though
they seem conflicting with the findings of modern scholars.®

Finally, the Universal House of Justice directed its Secretariat to write the following letter with ref-
erence to this very topic:

We have been asked to say that there is nothing in the Bah&’i writings to support the conclusion
that the revelation of a Manifestation of God is confined to an exposition of ‘values’ or that
the infallibility of the Prophets does not extend to and include the area of historical and scien-
tific ‘fact.” On the contrary, in Some Answered Questions, pp. 28-29 ‘Abdu’l-Baha points out
that when the Qur'dn was revealed, it contained verses explaining the movement of the stars
and planets in the universe. Because these statements disagreed with the established theories of
the time, the verses were ridiculed by all the mathematicians who “attributed the theory to igno-
rance.” ‘Abdu’l-Baha goes on to say that it was not until 900 years later, when the telescope was
invented, that the validity of Muhammad’s statements on this subject was proven.’

Now that the relevancy of the Bahd’i doctrine of the Most Great Infallibility in relation to history has
been established, we will begin our study of the specific chronological issues under consideration. The
Lawh-i-Hikmat was addressed by Baha’w’llih to Agd Muhammad Q 4’ini, surnamed Nabil-i-Akbar, an
eminent teacher of the Baha’i Faith memorialized by ‘Abdu’l-Bah4."” Lawh-i-Hikmat was recently pub-
lished in the original Arabic" and in an English translation prepared under the auspices of the Universal
House of Justice.'” This Tablet covers a wide selection of topics, and will be studied for many centuries
to come. In this paper we will be concerned with a very brief excerpt from Lawh-i-Hikmat, pertaining
to the influence of two divinely-inspired Hebrew prophets upon two ancient Greek philosophers. We will
begin with the following verses, as they establish the context for the excerpt under examination:

When the eyes of the people of the East were captivated by the arts and wonders of the West,
they roved distraught in the wilderness of material causes, oblivious of the One Who is the
Cause of Causes, and the Sustainer thereof, while such men as were the source and wellspring
of Wisdom never denied the moving impulse behind these causes, nor the Creator of the ori-
gin thereof. Thy Lord knoweth, yet most of the people know not."”

In this brief statement, Baha’u’llah has described the basic methodology of all Western academic and
scientific scholarship, including “modern academic” historiography. This approach to scholarship roves
“distraught in the wilderness of material causes, oblivious of the One Who is the Causer of Causes” while
Baha’v’llah’s vision of history affirms the divine origin of all those progressive phenomena which we in
the West have identified as distinctively human and civilized. Bahd’u’llah then explains the purpose
which animates His subsequent references to historical personages:

Now We have, for the sake of God, the Lord of Names, set Ourself the task of mentioning in
this Tablet some accounts of the sages [al-hukama’], that the eyes of the people may be opened
thereby and that they may become fully assured that He is in truth the Maker, the
Omnipotent, the Creator, the Originator, the All-Knowing, the All-Wise [al-hakimu]."

JE )

Immediately following these verses, Baha’u’llah refers to the influence of these “sages” upon the “con-
temporary men of learning.” Hence, He begins this section of the Tablet with two general statements
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regarding “the sages” and follows these up with specific statements about individual Greek philosophers.
His purpose in mentioning these accounts, is “that the eyes of the people may be opened thereby and
that they may become fully assured that He is in truth the Maker, the Omnipotent, the Creator, the
Originator, the All-Knowing, the All-Wise.” And Who is “the Maker, the Omnipotent, the Creator, the
Originator, the All-Knowing, the All-Wise”? He is what Baha’u’lldh called, in the previous paragraph,
“the One Who 1s the Cause of Causes, and the Sustainer thereof.”

He proceeds in a systematic manner with the gradual unveiling of that reality which underlies appear-
ances:

Although it is recognized that the contemporary men of learning [hukama’] are highly quali-
fied in philosophy [al-hikmat], arts and crafts [al-sand’i’], yet were anyone to observe with a
discriminating eye he would readily comprehend that most of this knowledge [‘ilm] hath been
acquired from the sages of the past [hukama’ al-qabli], for it is they who have laid the founda-
tion of philosophy [asdsa’l-hikmat], reared its structure and reinforced its pillars. Thus doth thy
Lord, the Ancient of Days, inform thee."

At the conclusion of this paragraph, Baha’u’lldh informs His reader of the source of His words: “Thus
doth thy Lord, the Ancient of Days, inform thee.” This is not a human voice telling stories, which the
listener or reader can take with a grain of salt or disbelieve altogether. This is the voice of God speak-
ing. From the divine perspective, the fundamentals of present-day philosophy, arts and crafts were estab-
lished by the Greek sages, hence credit for “arts and wonders of the West” should go to them rather than
to their heirs, the Western Europeans. If He had stopped here, we might have concluding that Bah&’v’llah
was affirming the value of an old-fashioned aristocratic Western European education in the Greek and
Roman classics. However, in this Tablet, Bah&’uw’lldh gradually reveals the pattern, the warp and woof of
a vast and magical carpet which is utterly unfamiliar to us in the West. That carpet is not an Oriental
fantasyit claims to be nothing less than the true nature of things in themselves.

At this point in the Tablet, Baha’v’llah introduces a link which explains why He has set Himself “the
task of mentioning in this Tablet some accounts of the sages” and how this may fulfill His purpose, “that
the eyes of the people may be opened thereby and that they may become fully assured that He is in truth
the Maker™

The sages aforetime acquired their knowledge [al-‘ulam] from the Prophets [al-anbiyd’], inas-
much as the latter were the Exponents of divine philosophy [al-hikmat al-ilahiyyat] and the
Revealers of heavenly mysteries. Men quaffed the crystal, living waters of Their utterance,
while others satisfied themselves with the dregs. Everyone receiveth a portion according to his
measure. Verily He is the Equitable, the Wise [al-hakimu].”

This statement, coming not from a mere mortal, but rather, according to Bah&’uv’llah, from the voice
of God Himself (as the previous paragraph proclaims: “Thus doth thy Lord, the Ancient of Days, inform
thee”), firmly establishes the source and foundation of divine philosophy, implying this divine knowl-
edge was first revealed by God to His Manifestations, and affirming that it was then taught by the
Prophets to the philosophers. That is, true “metaphysics” originated not in the philosophers themselves,
but in the effulgences of God’s truth, received by the Manifestations. After establishing this, Bahd’u’lldh
states that while every person perceives the real according to his own personal measure and capacity, the
truth itself is from God and is independent of the measure of men. He reiterates both themes in the fol-
lowing verses, which bracket the short paragraph we will shortly examine:

The essence and the fundamentals of philosophy have emanated from the Prophets [al-anbiy3’].
That the people differ concerning the inner meanings and mysteries thereof is to be attributed
to the divergence of their views and minds."

In this passage it seems that Bahd’u’llah has broadened His assertion, claiming in these verses that the
foundations of the entire field of philosophy—not just divine philosophy, but material philosophy as
well—were revealed to the Prophets and taught by them to the philosophers. Previously in this Tablet
Bah&’v’llah has affirmed that present-day “philosophy, arts and crafts” are based upon the foundations
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of philosophy established by the “sages.” Hence it can be seen that His statement here, about the entire-
ty of philosophy, has very broad implications for our understanding of the history of the sciences, arts
and crafts, as well the field of philosophy.

Baha’u’llah identifies the “Father of Philosophy” in yet another passage from Lawh-i-Hikmat:

I will also mention for thee the invocation voiced by Balinis who was familiar with the theo-
ries put forward by the Father of Philosophy regarding the mysteries of creation as given in his
chrysolite tablets..."”

The Father of Philosophy, according to Islamic historical tradition, is Idris, who is also called
Hermes.” In the Lawh-i-Basitu’l-Haqiqat (Tablet on the Uncompounded Reality), Bahd’u’l1ah refers to this
Father of Philosophy, this time by name:

The first person who devoted himself to philosophy was Idris. Thus was he named. Some called
him also Hermes. In every tongue he hath a special name. He it is who hath set forth in every
branch of philosophy thorough and convincing statements."”

And who is Idris? He is a Prophet of God, according to the Quran (as well as Islamic histori-
cal tradition, cited in Keven Brown’s article):

Commemorate Idris in the Book; for he was a man of truth [siddiqan], a prophet [nabiyyan];
And We uplifted him to a lofty station.”

Hence, the first philosopher in every branch of philosophy is a Prophet. This statement, that the
Father of Philosophy was a Prophet of God rather than a Greek sage, has revolutionary potential for the
interpretation of history and philosophy alike. This is particularly true with reference to Greek philos-
ophy, which has hitherto been almost universally acclaimed as the “leaven” which enabled the magnifi-
cent achievements of Western civilization to “rise up”from the midst of a motley collection of illiterate
and blood-thirsty “barbarians.” It transfers the glory from man to God, or, to be precise, from certain
aristocratic Greek males to the Unknowable Essence. Bahd’u’'lldh lays considerable stress on this prove-
nance, and, as elsewhere in His Writings, upon man’s dependence upon the Revelation of God for all
true knowledge and wisdom:

For every land We have prescribed a portion, for every occasion an allotted share, for every
pronouncement an appointed time and for every situation an apt remark. Consider Greece. We
made it a Seat of Wisdom [kursiyya’l-hikmat] for a prolonged period. However, when the
appointed hour struck, its throne was subverted, its tongue ceased to speak, its light grew dim
and its banner was hauled down. Thus do We bestow and withdraw. Verily thy Lord is He Who
giveth and divesteth, the Mighty, the Powerful.”

Now that the overall context of Baha’uw’llah’s references to the history of philosophy has been discussed,
we will turn our attention to the specific verses which are the subject of this particular paper. In between
His statement that the Prophets “were the Exponents of divine philosophy” and His affirmation that the
“essence and the fundamentals of philosophy have emanated from the Prophets” Baha’w’lldh refers to two
Greek philosophers and two Hebrew prophets as examples of this mode of transmission:

inna abidaqlisa’l-ladhiyi-shtahara fi’l-hikmat kdna fi zamani dauda wa-fithaghuritha fi zamani
sulay- mana ibni ddtda wa akhadha’l-hikmata min madini’l- nubuwwati wa huwa’l-ladhi zanna
annahu samia hafifa’l-falaki wa-balagha magama’l-malaki inna rabbaka yufassilu kulla amrinn
idha shaa innahu lahuwa’l-alimu’l-muhitu®

Empedocles, who distinguished himself in philosophy, was a contemporary of David, while
Pythagoras lived in the days of Solomon, son of David, and acquired Wisdom from the trea-
sury of prophethood. It was he who claimed to have heard the whispering sound of the heav-
ens and to have attained the station of an- gels. In truth thy Lord will clearly set forth all
things, if He pleaseth. Verily, He is the Wise, the All-Pervad- ing.”

Abidaqlisa @lso written Anbaduqlis, Banduqlis, Abiduqlis, Abidhuqlis, and Anbadugqlis in the sources
consulted) is the Arabic transcription for the name of a famous Greek philosopher, known to Western
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readers as Empedocles. The opening phrase of this section indicates that Empedocles was renowned in
“philosophy” [hikmat] and that he lived in the “time” [zaman] of David. Which David? This is clarified
in the second sentence. The second sentence states that Pythagoras (transcribed into Arabic as Fithaghuris
and here as Fithaghuaritha), another Greek philosopher—whose Pythagorean theorem and music of the
spheres have preserved his memory for schoolchildren throughout the world—was living in the “time”
[zaman] of Solomon, the son of David. History has a record of only one Solomon, son of David, these
together being two kings of Israel, described in the Books of Kings (I, II) and Books of Chronicles (I,
IT), as found in both the Hebrew and the Greek versions of the Bible. Another record of these two kings,
in which they are described as prophets of God, is found in the Quran.

Before we proceed any further with this analysis, we must examine the meaning of “time” [zaman]. In
general, the Arabic word is translated as “time; period; stretch of time; duration,”” and as used by
Persians the word means “time; season; fortune; calamity.”” Inasmuch as a particular Greek philosopher
is associated in time with David, and then another Greek philosopher with Solomon, the son of David,
it seems that Baha’u’lldh was using [zaman] in the sense of “generation™relating Empedocles to David’s
generation and Pythagoras to Solomon’s generation. In a letter written on behalf of Shoghi Effendi and
dated 15 February 1947° the Guardian gave his definition of [zaman], as follows: “We must not take this
statement too literally; contemporary may have been meant in Persian as something far more elastic than
the English word.” Other than this brief reference, there does not seem to be an authorized interpreta-
tion of this term in the Tablets of ‘Abdu’l-Baha and the letters of Shoghi Effendi.

Before we proceed any further with this inquiry, let us consider what is at issue. First of all,
Bah&’uv’llah has affirmed that Empedocles preceded Pythagoras, even as David preceded his father,
Solomon. According to “modern academic” historians, the correct dating of Empedocles is circa
445-441 B.C.E., and Pythagoras circa 540-536 B.C.E, with Pythagoras preceding Empedocles by near-
ly a century. While Baha’u’llah has not indicated the historical epoch in which Empedocles and
Pythagoras lived, He has Empedocles preceding Pythagoras by a generation. These two visions of his-
tory are in contradiction to each other. Secondly, Bah&’uw’l1ah has stipulated that Empedocles lived dur-
ing the time of David, and Pythagoras in the time of Solomon. According to the chronologies accept-
ed by most “traditional” Jewish and Christian historians, as well as the calculations of “modern aca-
demic” historians, David and Solomon lived in the 11-10th centuries B.C.E. A sampling of contem-
porary historical chronologies is as follows: David lived circa 1040-970 B.C.E. and Solomon lived circa
tenth century B.C.E.;” David lived circa 1001-986 B.C.E., and Solomon in 965-931 B.C.E.;*® David
ruled 1055-1015 B.C.E.,” and ruled Solomon starting either in 1025, 1015, 1009 or 990 B.C.E. for a
period of forty years.”” While Baha’uv’llah does not identify the epoch in which David and Solomon
reigned, if it were to agree with that which is almost universally adhered to by all historians of the
East and the West, then it would obviously disagree with the “modern academic” historians on anoth-
er score, inasmuch as Empedocles is dated by them to the sixth century, and Pythagoras to the fifth
century B.C.E.

These contradictions between the chronology of Bahd’u’llah on the one hand and “modern academic”
historians on the other would not be troubling to Bah&’is if Bah&’u’llah had not claimed to be divinely
inspired with the Most Great Infallibility [‘ismat al-kubra], and if ‘Abdu’l-Baha and Shoghi Effendi had
not interpreted this to mean that every word written by Bahd’u’'lldh is unerring and infallibly guided.
Nevertheless, if ‘Abdu’l-Baha or Shoghi Effendi had allowed for a symbolic interpretation of this passage
from Lawh-i-Hikmat, this contradiction could be resolved without challenging Baha’i scholars to recon-
sider the “traditional” chronologies and the conclusions of “modern academic” historians as they relate
to the ancient history of Greek philosophers and Hebrew prophets.

‘Abdw’l-Bah4 has written at least two Tablets in explanation of some of the teachings of Bahd'w’llah
contained in Lawh-i-Hikmat. One is a commentary on certain verses of this Tablet which pertain to cos-
mological questions, and is entitled Sharh Lawh-i-Hikmat.”® The second, entitled Lawh-i-Mubarak dar
barih-yi tavarikh-i-falasifah (hortened here to Lawh-i-Falasafih), was authored in 1906, in response to
the questions of Miss Ethel ]J. Rosenberg, an early British believer, and this Tablet is almost entirely
taken up with an explanation of Bahad’v’llah’s chronology of philosophers and prophets in Lawh-i-
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Hikmat (7). For the purposes of our close examination of this topic, a portion of Lawh-i-Falasifah will
be cited in its published English translation:

As to what thou didst ask regarding the history of the philosophers: history, prior to Alexander
of Greece,’ is extremely confused, for it is a fact that only after Alexander did history become
an orderly and systematized discipline...

Wherefore ye should not be surprised that the Tablet of Wisdom is in conflict with the his-
torical accounts. It behoveth one to reflect awhile on the great diversity of opinion among the
historians, and their contradictory accounts: for the historians of East and West are much at
odds, and the Tablet of Wisdom[Lawh-i-Hikmat] was written in accordance with certain histo-
ries of the East...

Nevertheless, Holy Writ [nass-i-ildhiyyih| is authoritative [amr-i-mahtim ast], and with it no
history of the world can compare, for experience hath shown that after investigation of the
facts [taharri haqiqat] and a thorough study of ancient records and corroborative evidence, all
have referred back to the Holy Scriptures [nusts-i-ilahiyyih]. The most important thing is to
establish the validity of God’s universal Manifestation [mazhar-i-kulli-yi ildhi}; once His claim
proveth true, then whatsoever He may choose to say is right and correct.

‘Abdu’l-Bahi affirms two points in this Tablet in reference to Lawh-i-Hikmat: first, that “the Tablet of
Wisdom was written in accordance with certain histories of the East” (it is not stated that it was written
in accordance with all Eastern histories); and second, that “Holy Writ [nass-i-ildhi] is authoritative, and
with it no history of the world can comparethey can never hold their own against Holy Writ [nass-i-ildhi].”
Lawh-i-Falasafih is written in Persian, and although “nass” is an Arabic word, we have sought its mean-
ings in Persian. One of those meanings of “nass” is “the Quran”® and “nusts” is the plural of “nass.”**
However, inasmuch as ‘Abdu’l-Bahi refers to “historical accounts” in Lawh-i-Falasifah using the term
“nasus-i-tarikhiyyih” it seems that “nass-i-ilahi” should be translated employing a different meaning of
“nass,” namely “text, wording”,*’ and hence as “divine text” or, as rendered by the Research Department,
“Holy Writ.” It is clear, from ‘Abdu’l-Bah&’s choice of words, that He is not referring here to the authori-
ty and truthfulness of the Hebrew Scriptures, which He denominates “tawrat” (Torah) in the same Tablet,
or even to the Quran (which He would have referred to by name), but to the Writings of all the Prophets
of God. Inasmuch as ‘Abdu’l-Bahéd (and Miss Rosenberg, the recipient of this Tablet) recognized Baha’u’llah
as a Prophet of God, and His Writings as “Holy Writ” [nass-i-ilahi], it is then evident that ‘Abdu’l-Baha
regarded the Writings of Bah&’u’llah as “authoritative” Jamr-i-mahtim ast], and therefore “whatosever He
may choose to say is right and correct.” In short, we may infer from this general statement, that ‘Abdu’l-
Baha has stated categorically @lthough not word for word) that the pairing of Empedocles with David and
Pythagoras with Solomon, son of David “is right and correct” even though it conflicts with the views of
all Western historians and indeed with those of some Eastern historians as well.

In Lawh-i-Falasifah we find ‘Abdu’l-Bah4 affirming the following: “The most important thing is to
establish the validity of God’s universal Manifestation [mazhar-i-kulli-yi ilahi]; once His claim proveth
true, then whatsoever He may choose to say is right and correct.” This statement presupposes that it is
possible, nay, essential, to “establish the validity” of the Prophet, and in so ruling, ‘Abdu’l-Baha links this
Tablet with His many talks and Tablets which refer to the objective proofs of prophethood, and the ful-
fillment of those proofs by Baha’u’llah, as well as by Moses, Jesus, Muhammad and other universal
Manifestations of God. ‘Abdu’l-Bah4 asserts that these proofs and evidences are in agreement with sci-
ence and reason, indeed, that they constitute elements of a divine science, a divine philosophy, which is
the complement of physical science and material philosophy, and the help-meet of revealed religion. It is
eminently reasonable to assert, the author would suggest, that a Prophet has access to innate knowledge
which enables Him to see things as they are and in themselves, rather than to remain limited to the kinds
of knowledge available to normal human beings, and that He should be recognized as being endowed
with this superhuman gift if He fulfills the proofs of prophethood which have been established as apply-
ing to all authentic Prophets of God. Hence, on this point as well, it seems to the present author that
the Bahd’i principle of the harmony of religion with science and reason has been affirmed by ‘Abdu’l-
Baha in Lawh-i-Falasifah rather than compromised in the least detail.
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The present paper will not discuss the proofs and evidences of prophethood, or investigate the
claims of Bah&’vw’llah and His fulfillment of those proofs and evidences. Nor will it explore His
prophetic faculty of innate and infallible knowledge and understanding. However, it will identify
some of the “Eastern histories” to which ‘Abdu’l-Baha referred in Lawh-i-Falasifah when He indicated
that certain of those histories were in agreement with the chronology of philosophers and Prophets
found in Bah&'u’llah’s Lawh-i-Hikmat ‘Abdu’l-Hamid Ishraq Khavari reported in his book,
Muhadirat,’” that what Bah&’u’llah revealed regarding Empedocles and Pythagoras in Lawh-i-Hikmat
was mentioned in “Al-Milal wa’l-Nihal” of [1] Abu-Fath al-Shahrastani (1076-1153) and in the “Ta’rikh
Mu’tabar wa Shahar” [apparently the same work as “Kitab al-Mukhtasar fi akhbar al-bashar”] of [2]
Tmamud-Din AbG’l-Fida’ (1273-1331). Ishraq Khavari quotes passages from Abt’l-Fida’ (pp. 154, lines
3-5; 152, lines 15-17) which pertain to Empedocles and Pythagoras, and in the second of these two
citations Abt’l-Fida’ is quoting Al-Shahrastani. Ishraq Khéavari does not state that Baha’u’llah quoted
Al-Shahrastani or AbG’l-Fida’ in Lawh-i-Hikmat. Apparently, he was leaving his reader to draw his own
conclusions.

In his article, “Problems of Chronology in Bahd’u’llih’s Tablet of Wisdom,”* J.R.I. Cole noted a con-
nection between the historical accounts of Al-Shahrastani and AbG’l-Fida’ and the Lawh-i-Hikmat of
Bah&’w’llah. J.R.I. Cole stated that Al-Shahrastani and Abd’l-Fida’ were the sources for Baha’u’llah’s ref-
erences to Empedocles and Pythagoras, but went on to indicate that other Muslim historians had made
similar statements, including: [3] S&’id ibn Ahmad S4’id Al-Andalusi (1029-1070 CE) in “Kitab Tabagat
al-Umam” [4] Jamalud-Din al-Qifti (1172-1248), in “Ta’rikh al-Hukum4a” and [5] Muwaffaqud-Din ibn
Abi Usaybiah (1194-1270), in “Tabaqat al-Atbd.”* The author of this paper found other Muslim histori-
ans who made similar statements in their historical works, including [6] Shams al-Din al-Shahrazari d.
1200), in “Nuzhat al-arwah wa-rawdat al-afrah” (36); and [7] H4jji Khalifah (d. 1609), in “Kashf al-zunin
fi asdmi al-kutub wa’l-funin.””® In an independent search for the writings of these medieval Muslim his-
torians, the author was very fortunate in discovering the Arabic texts of all of the above in the holdings
of the New York Public Library.

We will demonstrate the similarity between the words of Bah&’u’llah and those of the seven Muslim
historians studied by citing the original Arabic:

inna abidaqlisa’l-ladhiyi-shtahara fi’l-hikmati kdna fi zamani diatda (Bah&’u’llah, Lawh-i-
Hikmat, MG, p. 124)

banduqlis fakdna fi zamani daud al-nabi ‘alayhi al- salam ‘ald m4 dhikru’l-ulam4’ bi-tawarikhi
al-umam wa kdna akhadha’l-hikmata ‘an lugmani bi’l-sham (Al-Andalusi, “Kitab Tabaqat al-
Umam,” p. 666)

anbaduqlis...kdna fi zamani daad al-nabi ‘alayhi al- salaim madaya ilayhi wa talgiya minhu al-
‘ilm wa akhtalafa 114 lugmani al-hakim (Al-Shahrastani, “Al-Milal wa’l-Nihal,” p. 359; Cole edi-
tion, vol. II, p. 132)

anbadugqlis...wa kdna fi zamani daud wa kana akhadha’l- hikmata an luqgmani bi’l-sham wa qila
an sulaymini (Al-Shahraztri, “Nuzhat al-arwih wa-rawdat al-afrdh,” folio 13)

abidhuqlis hadha fakdna fi zamani dadd al-nabi ‘alayhi al- saldm ‘ld ma dhikrahu’l-‘ulama’ bi-
tawarikhi al-umam wa qila anahu akhadha’l-hikmata an lugmani al-hakim bi’l-sham (Al-Qifti,
“Ta’rikh al-Hukama}” pp. 12-13)

banduqlis kdna fi zamani dadad al-nabi ‘alayhi al-salam ‘ald ma dhikrahu’l-‘ulama’ bi-tawarikhi
al-umam wa kana akhadha’l-hikmata ‘an lugmani al-hakim bi’l-sham (Ibn Abi Usaybiah,
“Tabaqat al-Atba)” p. 61)

abiduqlis kdna fi zamani daud al-nabi (Ab@’I-Fida’, “Al-Mukhtasar fi akhbar al-bashar,” p. 152;
Cole edition, pp. 84-85)

bandugqlis kdna fi ‘asri daud ‘alayhi al-salam (Hajji Khalifah, “Kashf al-zunun fi asdmi al-kutub
wa’l-funtn,” p. 17)
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A study of these passages seems to indicate a certain consistency between all eight accounts, and
direct quotation of two of the accounts in others sources. Said al-Andalusi, in “Kitab Tabaqat al-Umam”
is directly quoted in Jamalu'd-Din Ibn al-Qifti, “Ta’rikh al-Hukama” (pp. 12-13; 15-16) and in Ibn Abi
Usaybiah, “Tabaqat al-Atba” (p. 61). The wording of al-Shahrastdni’s account, in “Al-Milal wa’l-Nihal” (p.
359) is markedly different from that found in S4’id al-Andalusi, although he likewise writes “kana fi
zamani dauad al-nabi alayhi al-salaim” and he agrees with S&’id that Empedocles (whom he styles
“Anbaduqlis” rather than “Banduqlis”) learned from “Lugman”something which is not attested by
Bah&’wllah in Lawh-i-Hikmat. Al-Shahrastani’s account is cited and quoted by Shams al-Din al-
Shahraziri in “Nuzhat al-arwdh wa-rawdat al-afrah,””’and by Abd’l-Fida’ in “Al-Mukhtasar fi Akhbar al-
Bashar” (p. 152). Al-Shahraztri also cites al-Qifti in “Rawdat al-Afrah.”* While all of these historians
write that Empedocles “kdna fizamani daud” (Empedocles lived in the time of David), none of them cite
the origin of this historical statement. Al-Andalusi and al-Qifti quote the Andalusian writer, Muhammad
bin ‘Abdu’llah Ibn Masarra al-Jabali Ibn Masarra (883-931), and al-Shahrastani quotes a mysterious work
entitled “Ara’ al-Falasifah.>" According to S.M. Stern, Al-Andalusi also seems to follow “Al-Abad ‘Ala’l-
Ahmad” by al-“‘Amiri,” and Stern also states that al-Shahrastini uses the “Siwin al-Hikmat” of
Muhammad ibn Tahir ibn Bahrdm al-Sijistani.* The last historian cited, H4jji Khalifah, “Kashf al-zuntn
fi asdmi al-kutub wa’l-funtn” (p. 17) alters one word in the sentence referring to the lifetime of
Empedocles, replacing [zaman] with [asr], which is defined as “age, era, time; period; epoch.”* Hajji
Khalifah does not indicate his sources. In Lawh-i-Hikmat, Bahd’uw’llah uses the same terminology as most
of the historians cited, “kdna fi zamani d40d” rather than using the term [%asr] found in Khalifah (*kdna
fi asri daad”).

At this point in time, it seems that we do not know any more than has been reported in this paper
about the sources for these statements by the Muslim historians. What is clear is that Baha’u’llah referred
to these histories in general, although it is by no means clear from His specific phrasing that He was cit-
ing any of these histories in particular. Later in Lawh-i-Hikmat Baha’u’llah writes that “whenever We
desire to quote the sayings of the learned and of the wise, presently there will appear before the face of
thy Lord in the form of a tablet all that which hath appeared in the world.”* It is clear that Baha’u’llah
deliberately chose to cite the general wording of these historical accounts.

To continue with the passage from Lawh-i-Hikmat, where Baha’u’llah refers to Pythagoras, in Arabic:

wa-fithaghiritha fi zamani sulaymina ibni dadda wa akhadha’l-hikmata min madini’l-
nubuwwati wa huwa’l- ladhi zanna annahu samia hafifa’l-falaki wa-balagha maqama’l-malaki
inna rabbaka yufassilu kulla amrinn idhd shda innahu lahuwa’l-alimu’l-muhitu (Bahav’llah,
Lawh-i-Hikmat, MG, p. 124)

Al-Shahrazari’s text on Pythagoras was inaccessible to the author of this paper; however, S.M. Stern
states (43) that Al-Shahrazuri quotes Al-Shahrastani and Al-Qifti as well as other sources. Six of the
seven Muslim historians cited above are once again brought in for comparison:

fithaghtris fakdna ba'da bandaqulis bi-zam4n wa akhadha’l- hikmat ‘an ashabi sulayméan bani
dadd ‘alayhuma al-salam (Al-Andalusi, “Kitdb Tabaqit al-Umam,” p. 667)

fithaghuris...kdna fi zamani sulaymén al-nabi ibn daud ‘alayha al-saldm qad akhadha’l-hikma-
ta min madini’l- nubawwati wa huwa’l-hakimu al-fadilu dha al-ralyu al-matinu wa al-aqlu al-
rasinu yad’i innahu shahada’l- awalima al-‘uluwiyyata bihissihi wa hadsihi wa balagha fi al-riya-
dati 114 an samia hafifa’l-falaki wa wasala 114 magami’l-malak (Al-Shahrastani, “Al-Milal wa’l-
Nihal,” p. 365; Cole version, vol. II, p. 132—cited in Cole, p. 31, n. 24)

fithdghtris...kdna bada abidhuqlis al-hakim bi-zamin wa akhadha’l-hikmata ‘an ashabi
sulaymani bni dadad al-nabi (Al-Qifti, “Ta’rikh al-Hukama)” pp. 15, 2538)
inna fithaghtris kina bada banduqlis bi-zaman wa akhadha’l- hikmata an ashabi sulaymani
bni datd ‘alayhama al-salam (Ibn Abi Usaybiah, “Tabaqat al-Atba’)” p. 62)

fithdghuris fi zaméani sulaymani bni dadd am wa akhadha’l- hikmata min madini’l-nubawwati
wa kanat wafati sulaymani bni daud li-madiyya khamsa mayata (AbG’l-Fida, “Al-Mukhtasar fi
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akhbar al-bashar,” p. 152; Cole edition, pp. 84-85) thumma fithightris thumma suqrat thum-
ma aflatun (Hajji Khalifah, “Kashf al-zuntn fi asdmi al-kutub wa’l-funun,” pp. 17-18)

In a comparative reading of these texts we notice immediately that al-Andalusi indicates that
Pythagoras “learned wisdom” [akhadha’l-hikmat] “from the companions of Solomon” [an ashab sulaymén]
and that al-Qifti and Ibn Abi Usaybiah quote Al-Andalusi’s statement to this effect almost verbatim. This
wording is not found in Bah&’u’llah’s Lawh-i-Hikmat but it does appear in a treatise written by ‘Abdu’l-
Baha, entitled “Risaliy-i-Madaniyyih®

va dar tavarikhi mutaaddadih madhkur kih falasifih-yi yinan mithli fithdghtrith akthari mas’ili hik-
mati ilahiyyih va tabi’iyyih rd az taldmidhih-yi hadrat-i sulayman iqtibds nimud*

Marzieh Gail, in her English translation of this work has worded this passage in the following man-
ner:

It 1s furthermore a matter of record in numerous historical works that the philosophers of Greece such
as Pythagoras, acquired the major part of their philosophy, both divine and material, from the disciples
of Solomon.*

Louis Cheikho, the editor of Al-Andalusi’s “Kitab Tabaqat al-Umam” in the published version con-
sulted,*” in a note appended to this account has referred to the “learned ones of Israel” [‘ulam&’ al-
isrd’iliyin]. This interpretation of the phrase “disciples of Solomon” seems to be favored by ‘Abdu’l-Baha,
as He makes mention of a connection between the “learned ones of Israel” in at least three of His pub-
lic talks:

In the splendor of the reign of Solomon their sciences and arts advanced to such a degree that even
the Greek philo- sophers journeyed to Jerusalem to sit at the feet of the He- brew sages and acquire the
basis of Israelitish law. Accord- ing to Eastern history this is an established fact.”” Even the celebrated
philosophers of Greece journeyed to Jerusalem in order to study with the Israelitish sages, and many
were the lessons of philosophy and wisdom they re- ceived.”

Even the philosophers of Greece went to Palestine to drink from the fountains of their wisdom and
sit at the feet of their sages. All these facts prove that Moses was a Prophet and a Teacher.”

JE )

As we return to our study of Lawh-i-Hikmat, we find that Baha’u’llah’s description of Pythagoras uses
wording which is almost identical to that found in Al-Shahrastani ("Al-Milal wa’l-Nihal,” p. 365), who is
quoted in Ab®’l-Fida (“Al-Mukhtasar fi Akhbar al-Bashar,” p. 152): Pythagoras “lived in the time of
Solomon the son of David” [fi zamani/zamani sulayméan bin dadd] “and he learned wisdom” [wa akhad-
ha’l-hikmat] “from the treasury of prophethood” [min madini’l-nubuwwat]. Bahd’u’llah continues with
verses that are found neither in Al-Shahrastini nor in Abd’l-Fida. In fact, these verses do not seem to be
found in any of the other five sources either. There are at least four possibilities which present them-
selves: first, that Baha’u’llah was “quoting” Al-Shahrastani in this passage; second, that He was “quot-
ing” AbG’l-Fida? third, that He was quoting Al-Shahrastani’s source; and fourth, that He was citing anoth-
er historian, who, like AbtW’l-Fida, had derived this historical account from Al-Shahrastani. If His inten-
tion had been to cite the exact words of specific historians, surely He would not have introduced so many
variations in His text. It seems that His purpose was to quote the words of various historians which,
taken together, would more nearly satisfy the mind of the recipient of this Tablet, the learned Aga
Muhammad-i-Q #’ini, surnamed Nabil-i-Akbar.

We now have some idea of which “Eastern” histories Baha’u’llah may have cited in this particular pas-
sage of Lawh-1-Hikmat. We might now ask the question, “But why these particular sources?” If we con-
sider the Most Great Infallibility of the Manifestation of God as proclaimed by Baha’u’llah, it appears
that one answer to this question is that Bah&’uw’llah considered these historical accounts to be accurate.
By quoting them He certainly seems to invest them with authority. Prior to this investiture, they were
but the statements of individual historians, no more privileged in status than those of any other histo-
rians. Inasmuch as they are, nonetheless, at extreme variance with “modern academic” histories, we may
well ask whether or not there are other “Eastern” historians who have reported these events and person-
alities in this manner, and if the only “Eastern” histories which can be cited are authored by Muslim
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writers. J.R.I. Cole has furnished much information on this question in his article, cited earlier. The
author of this paper has also consulted a number of other sources, all of which will be discussed here.

Let us begin with the chronological order which places Empedocles before Pythagoras. As we have
noted, Bah&’v’l1ah indicates that Empedocles preceded Pythagoras, apparently by as much as a generation.
A number of Muslim writers have cited such an order, which is, as has already been established, the oppo-
site of what Western historians maintain. The Muslim authors will be listed here in order of their antiq-
uity: [1] S&’id ibn Ahmad S4’id al-Andalusi (1029-1070), in “Kitab Tabaqit al-Umam”* counts five great
ancient Greek philosophers—Empedocles, then Pythagoras, then Socrates, then Plato and finally,
Aristotle; [2] Abu-Fath al-Shahrastani (1076-1153), in “Al-Milal wa’l-Nihal”® lists Pythagoras after
Empedocles and before Socrates and Plato; [3] Yahya al-Suhrawardi d. 1191), in “Hikmat al-Ishraq”* cites
Pythagoras as the disciple of Empedocles; [4] Shams al-Din Al-Shahrazari d. 1200), in “Nuzhat al-arwih
wa-rawdat al-afrah” (37) lists Pythagoras after Empedocles and before Socrates in what seems to be a
chronological listing of Greek philosophers; [5] Jamalud-Din al-Qifti (1172-1248), in “Ta’rikh al-
Hukam4”® lists the order of the five great ancient philosophers as follows: Empedocles, Pythagoras,
Socrates, Plato, Aristotle; [6] ‘Imadud-Din Ab&’l-Fida’ (1273-1331), in “Al-Mukhtasar fi Akhbar al-
Bashar”* likewise places Pythagoras after Empedocles and before Hippocrates, Socrates and Plato; [7]
Hajji Khalifah d. 1609), in “Kashf al-zuntn fi asdm al-kutub wa’l-funtn”* has also listed “divine
philosophers” [falasafata’l-ilahiyytan] “the greatest of whom were Empedoclesthen Pythagoras, then
Socrates, then Plato, then Aristotle.” Consequently, we find that this order was not uncommon among
Muslim writers —J.R.I. Cole and Ilai Aloni have, between them, cited seven such writers, and there may
have been others.

“Eastern” histories, apart from those authored by Muslims, which refer to Empedocles and Pythagoras
have been difficult to locate. To date, the earliest recorded reference to Empedocles which the present
author has discovered is found in a work written by Philo Judaeus (BCE 30>-~45 CE). Philo Judaeus lived
in Alexandria, Egypt, and he was Jewish, and on both counts he may be regarded as an “Eastern” histo-
rian. He was a copious author who seems to have written exclusively in the Greek language. His writings
survive in Greek, Latin and Armenian manuscripts. In his book entitled “On the Life of Moses,” Philo
Judaeus stated that Empedocles, among other Greek philosophers, “used the Old Testament writings”*
in arriving at some of his metaphysical doctrines. Those doctrines included, according to other schol-
arly sources, a “doctrine of emanations”’ and a science of “four elements.”*® Philo Judaeus does not iden-
tify the epoch in which Empedocles lived. Thus far, he is the only “Eastern” historian, other than the
seven Muslim historians already cited, who identified a connection between Empedocles and the writ-
ings of the Hebrew prophets. Nevertheless, the existence of Philo Judaeus’ testimony indicates that these
Muslim historians did not fabricate this historical anecdote in the Middle Ages.

We now come to consider historical accounts of contact between Pythagoras and Solomon which are
found in various “Eastern” histories. The earliest known reference to a connection between Pythagoras
and the Hebrew prophets is found in “An Interpretation of the Law of Moses” (also titled “Exegetical
Commentaries on the Books of Moses”) by Aristobulus of Paneas (also known as Philobulus), who flour-
ished in the second century B.C.E. According to the first book of Maccabees (chapter I, verse 10),
Aristobulus was the teacher of the Alexandrian monarch Ptolemy VI (also known as Philometer), who
died in 146 B.C.E.*" or 145 B.C.E.”” The second book of Maccabees, apparently written in 124 B.C.E.
(according to the text, chapter I, verse 10), includes a letter from the people of Judaea, the city of
Jerusalem, the Judaean council of elders and Judas Maccabaeus addressed to Aristobulus, the teacher of
Ptolemy VI, and to the Egyptian Jews. Fragments of Aristobulus’ commentaries on the Torah are pre-
served in the writings of Clement of Alexandria and Eusebius,” in which he contends that the doctrines
of Pythagoras, among other Greek philosophers, were derived from the Hebrew Scriptures. The teachings
of Aristobulus are discussed by Valckenaer.®® Christian apologists often cited Aristobulus in their
attempts to answer the arguments of their Roman pagan opponents.® Philo Judaeus (B.C.E. 30-45 C.E)
employs some of the same arguments as Aristobulus, in his work “On the Life of Moses” and other
books. Pythagoras is one of the Greek philosophers whom he most admired, and, according to Professor
Zeller,* Philo Judaeus “assumed that the Hellenic sages used the Old Testament writings” in arriving at

132



Lights of ‘Irfin

their metaphysical positions. Philo’s writings had a tremendous impact upon Christian theological and
philosophical literature, and there is a vast scholarly corpus dedicated to the study of his writings and
their influence upon subsequent thinkers. Hence, we see that there were at least two Jewish writers resid-
ing in Egypt and writings about the connections between civilizations (hence, “Eastern” historians) who
attested to some kind of link between Pythagoras and the Hebrew prophets. Once again, this is not a
medieval fabrication...Aristobulus lived circa 150 B.C.E. while Philo Judaeus lived about a century and
a half later, both of them hundreds of years before the Muslim historians we have cited.

The early Christian writer Clement of Alexandria (150-211/215 C.E), in “Stromateis”” likewise assert-
ed that the Greek philosophers, including Pythagoras acquired their metaphysical wisdom from the
Hebrew Scriptures. However, he denies any direct connection between Pythagoras and Solomon.®
Another Christian writer, although not “Eastern” by any definition, the Cambridge Platonist Henry
More (1614-1687) wrote® that “Pythagoras drew his knowledge from the Hebrew Fountains” and assert-
ed that to this “all Writers, Sacred and Prophane, do testifie and aver.” Of the Islamic writers who refer
to Pythagoras as a contemporary of Solomon, we have seen that the first of these @mong those cited in
this study) is Abu-Fath al-Shahrastani (1076-1153), in “Al-Milal wa’l-Nihal” followed by Shamsud-Din al-
Shahrazuri d. 1200), in “Nuzhat al-arwah wa-rawdat al-afrah” and ‘Imadud-Din Abd’l-Fida’ (1273-1331),
in “Al-mukhtasar fi akhbar al-bashar” Mulld Lutfi’l-Maqtual” states that divine wisdom was transmitted
from Solomon to Pythagoras. Three Islamic historians—S4’id al-Andalusi (1029-1070), in “Kitdb tabaqat
al-umam”® Jamalud-Din al-Qifti, in “Ta’rikh al-Hukama™ and Ibn Abi Usaybiah, in “Tabaqat al-atbd™-
report that Pythagoras learned wisdom from the disciples or companions of Solomon.

Now that we have examined some of the “Eastern” histories to which Baha’uw’llah seems to have been
referring in the Lawh-i-Hikmat, we will take under the consideration the sources which “Western” histo-
rians have cited as fundamental to their acocunt of these events. We will begin with the chronology of
the ancient Greek philosophers. Luis E. Navia, in Socratic Testimonies,” his exhaustive study of the life
of Socrates, has indicated that the principal source for the chronology of the pre-Socratic philosophers is
found in The Lives and Opinions of Eminent Philosophers,”” by Diogenes Laertius. Navia writes” that
there “is hardly any definite knowledge concerning Diogenes Laertius himself, and there are even doubts
as to his correct name: he has been also called Laertius Diogenes or simply Laertius.” Navia continues
regarding this historical source’™: “It has been assumed that he lived around the year A.D. 250, and that
his original work was more extensive than its extant form.” Navia reports” that “Diogenes Laertius makes
is clear that the great majority of documents written about Socrates between the middle of the fourth cen-
tury B.C. and the second century A.D. also perished.” It would be reasonable to conclude that most of the
documents which might have pertained to Empedocles and to Pythagoras would also have perished. Navia
characterized Laertius’ “Lives of the Philosophers” as an historical source as follows: “revealing not so
much with respect to the biography and ideas of Socrates, but with respect to the sorts of accounts and
anecdotes about him which had been developed during the first five centuries after his death™” “to some,
for instance, it is nothing but a collection of gossipy reports of little historical worth and of no philo-
sophical consequence, while according to others, it is an important contribution that gathers within a few
pages valuable information about the popular conception of Socrates developed in ancient times.””” In ref-
erence to both Plato and Socrates in Laertius’ book, Navia wrote™: “Diogenes Laertius’ biography while
indeed the most extensive Platonic biography of ancient times, contains such an extraordinary array of
anecdotal information, that, just as in the case of his biography of Socrates, it can at most give us an ade-
quate idea, not so much of the actual biography of Plato, but of the kinds of reports that circulated about
him during the first five centuries after his death.” We might note that Aristobulus lived around four hun-
dred years prior to Diogenes Laertius, and that Philo Judaeus died some two hundred years before Laertius
was born. Perhaps they were informed of reports about Empedocles and Pythagoras which did not survive
in the Greek libraries to which Laertius apparently had access.

What then did Diogenes Laertius actually write about Empedocles and Pythagoras in his “Lives of
the Philosophers” Laertius wrote that Empedocles “flourished in the 84th Olympiad,”” which the
famous classicist and editor and translator of Laertius, Professor R.D. Hicks Oxford University) ren-
ders as 444-441 B.C.E.*” Laertius quotes Timaeus (of whom we have no independent record) to the effect
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that Empedocles was a pupil of Pythagoras,® and also Neathes (whose writings have not survived except
where cited by Laertius) that Empedocles studied with the Pythagoreans but was excommunicated when
he publicly revealed certain of their secret teachings in his poem.* Laertius wrote that Pythagoras
“flourished in the 60th Olympiad,”® which is rendered by Professor Hicks as 540-536 B.C.E.* Laertius
described the travels of Pythagoras, and we should note that there is no reference to a visit to the land
of Israel:

While still young, so eager was he for knowledge, he left his own country and had himself ini-
tiated into all the mysteries and rites not only of Greece but also of foreign countries. Now he
was in Egypt when Polycrates sent him a letter of introduction to Amasis; he learnt the
Egyptian language, so we learn from Antiphon in his book On Men of Outstanding Merit, and
he also journeyed among the Chaldaeans and Magi.*

While Baha’v’llah has not specifically addressed the accuracy and reliability of Greek historical
records, He has addressed the question of “conflicting tales and traditions” in one of His Tablets:

Furthermore, among existing historical records differences are to be found, and each of the
various peoples of the world hath its own account of the age of the earth and of its history.
Some trace their history as far back as eight thousand years, others as far as twelve thousand
years. To any one that hath read the book of Juk is clear and evident how much the accounts
given by the various books have differed. Please God thou will turn thine eyes towards the
Most Great Revelation, and entirely disregard these conflicting tales and traditions.*

‘Abdu’l-Bah4 has specifically addressed this same topic, that is, the accuracy of ancient historical
records, and in reference to Greek history, in Lawh-i-Falasafih (7):

As to what thou didst ask regarding the history of the philosophers: history, prior to Alexander
of Greece (32), is extremely confused, for it is a fact that only after Alexander did history
become an orderly and systematized discipline. One cannot, for this reason, rely upon tradi-
tions and reported historical events that have come down before the days of Alexander. This is
a matter thoroughly established, in the view of all authoritative historians. How many a his-
torical account was taken as fact in the eighteenth century, yet the opposite was proved true in
the nineteenth. No reliance, then, can be placed upon the traditions and reports of historians
which antedate Alexander, not even with regard to ascertaining the lifetimes of leading indi-
viduals...

The histories prior to Alexander, which were based on oral accounts current among the peo-
ple, were put together later on. There are great discrepancies among them, and certainly they
can never hold their own against Holy Writ [nass-1-ilahi]. It is an accepted fact among histori-
ans themselves that these histories were compiled after Alexander, and that prior to his time
history was transmitted by word of mouth.

It is clear that Empedocles and Pythagoras lived prior to Alexander the Great, and hence, in the esti-
mation of ‘Abdu’l-Baha, the historical records pertaining to these two Greek philosophers are not to be
trusted, particularly if they conflict with what has been written in “Holy Writ” (nass-i-11ahi)—which has
already been demonstrated to include, nay, to be crowned by, the Writings of Bahdw’llah, including
Lawh-i-Hikmat.”

Now that we have briefly surveyed the principal source for the Western chronology of the ancient
Greek philosophers, we will turn our attention to the principal source for both the traditional Jewish
and Christian and the Western “modern academic” chronology of the ancient Hebrew prophets—the
Hebrew Scriptures. The Bible has been studied by so many scholars as to make its introduction to the
reader entirely superfluous. However, the statements of Bahd’u’llih, ‘Abdu’l-Bahd and Shoghi Effendi
regarding the historical accuracy and reliability of the Biblical text are not nearly as well known, and
hence these will be cited here, beginning with this statement by Bah&’u’ll4h:

...the Torah that God hath confirmed consists of the exact words that streamed forth at the bid-
ding of God from the tongue of Him Who conversed with Him (Moses).”
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On the other hand, Baha’w’lldh affirmed in Kitab-i-Iqin that the text of the Bible was not perverted
by the Jewish people:

Verily by “perverting” the text is not meant that which these foolish and abject souls have
fancies, even as some maintain that Jewish and Christian divines have effaced from the Book
such verses as extol and magnify the countenance of Muhammad, and instead thereof have
inserted the contrary. How utterly vain and false are these words! Can a man who believeth
in a book, and deemeth it to be inspired by God, mutilate it? Moreover, the Pentateuch had
been spread over the surface of all the earth, and was not confined to Mecca and Medina, so
that they could privily corrupt and pervert its text. Nay, rather, by corruption of the text is
meant that in which all Muslim divines are engaged today, that is the interpretation of God’s
holy Book in accordance with their idle imaginings and vain desires. And as the Jews, in the
time of Muhammad, interpreted Those verses of the Pentateuch, that referred to His
Manifestation, after their own fancy, and refused to be satisfied with His holy utterance, the
charge of “perverting” the text was therefore pronounced against them. Likewise, it is clear,
how in this day, the people of the Quran have perverted the text of God’s holy Book, con-
cerning the signs of the expected Manifestation, and interpreted it according to their own
inclination and desires.

Also, ‘Abdu’l-Bah4 has written regarding the reliability of the Torah as a testimony to the Revelation
of God, and as a source of historical accounts:

Know ye that the Torah is that which was revealed in the Tablets to Moses, may peace be upon
Him, or that to which He was bidden. But the stories are historical narratives and were writ-
ten after Moses, may peace be upon Him."

Know ye that the Torah is that which was revealed in the Tablets to Moses, may peace be upon
Him, and in that which He was commanded to do.... The glorious Book, the Mighty Decree, is
what was in the Tablets which Moses, upon Him be peace, brought from Mount Sinai, and that
which He proclaimed unto the children of Israel, in accordance with the explicit text of those
Tablets.*

Shoghi Effendi has confirmed and expanded upon this assessment of the contents of the Bible, as indi-
cated in the following letters written by Shoghi Effendi and by his secretary on his behalf:

The Bible is not wholly authentic, and in this respect is not to be compared with the Quran,
and should be wholly subordinated to the authentic writings of Bahd’u’llah.”

When ‘Abdu’l-Bahi states we believe what is in the Bible, He means in substance. Not that we
believe every word of it to be taken literally or that every word is the authentic saying of the
Prophet.”

We cannot be sure of the authenticity of any of the phrases in the Old or the New Testament.
What we can be sure of is when such references or words are cited or quoted in either the
Qur’an or the Bah4’{ writings.”

We have no way of substantiating the stories of the Old Testament other than references to
them in our own teachings, so we cannot say exactly what happened at the battle of Jericho.”

‘Abdu’l-Baha in Lawh-i-Faldsafih has discussed the relative unreliability of the Bible as a source of his-
torical facts, citing the problem of the various versions of the Scriptures:

Furthermore, the Torah, held to be the most ancient of histories, existeth today in three sepa-
rate versions: the Hebrew, considered authentic by the Jews and the Protestant clergy; the Greek
Septuagint, which is used as authoritative in the Greek and the other Eastern churches; and the
Samaritan Torah, the standard authority for that people. These three versions differ greatly, one
from another, even with regard to the lifetimes of the most celebrated figures.

In the Hebrew Torah, it 1s recorded that from Noah’s flood until the birth of Abraham there
was an interval of two hundred and ninety-two years. In the Greek, that time-span is given as
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one thousand and seventy-two years, while in the Samaritan, the recorded span is nine hun-
dred and forty-two years. Refer to the commentary by Henry Westcott, for tables are supplied
therein which show the discrepancies among the three Torahs as to the birth dates of a num-
ber of the descendants of Shem, and thou wilt see how greatly the versions differ one from
another.

Moreover, according to the text of the Hebrew Torah, from the creation of Adam until Noah’s
flood the elapsed time is recorded as one thousand six hundred and fifty-six years, while in the
Greek Torah the interval is given as two thousand two hundred and sixty-two years, and in the
Samaritan text, the same period is said to have lasted one thousand three hundred and seven
years.

Reflect thou now over the discrepancies among these three Torahs. The case is indeed surpris-
ing. The Jews and Protestants belittle the Greek Torah, while to the Greeks, the Hebrew ver-
ston 1is spurious, and the Samaritans deny both the Hebrew and the Greek versions.

Our purpose is to show that even in Scriptural history, the most outstanding of all histories,
there are contradictions as to the time when the great ones lived, let alone as to dates related
to others. And furthermore, learned societies in Europe are continually revising the existing
records, both of East and West. In spite of this, how can the confused accounts of peoples dat-
ing from before Alexander be compared with the Holy Text of God? If any scholar expresses
astonishment, let him be surprised at the discrepancies in Scriptural history. (7)

Since ‘Abdu’l-Bah4 wrote this Tablet, Biblical scholarship has recognized even a greater variety of
Biblical versions. In addition to the three noted by ‘Abdu’l-Bah4 in Lawh-i-Falasafih there is a version of
the Bible in Ethiopic, also called Coptic; there is another in Armenian; one in Syriac, the language of
the Peshitto; yet another in Aramaic. The most ancient manuscripts of the Bible which have yet to be
discovered are those which were found in the 1940s and 1950s in the Qumran caves overlooking the
Dead Sea. These include texts in Hebrew, Aramaic and Greek. This collection has yet to be translated into
English in its entirely and much of it has not been published in such manner as to make it accessible to
non-specialist readers of the Bible. The task of comparing the Hebrew, Aramaic, Greek, Samaritan,
Ethiopic, Armenian, Syriac and other versions has occupied Biblical scholars for well over a century now,
but the Qumran cave manuscripts will require that any definite conclusions be postponed for decades
or even for generations to come. Computer technology may speed up the process somewhat, but funding
cuts may retard it, and there is no telling how long it will be before lay readers will be able to compare
the various versions of the Bible and come to their own conclusions regarding the reliability of its his-
torical accounts.

In Lawh-i-Faldsafih, ‘Abdu’l-Bah4 frankly discusses the “contradictions” between three versions of the
Bible. Many “modern academic” historians would agree with His assessment and then go on to state that
due to these “contradictions” the text of the Bible is not a reliable source for the understanding of
ancient history. ‘Abdu’l-Bah4 reaches an entirely different conclusion, which will be cited for the third
time in this paper:

Nevertheless, Holy Writ [nass-i-ilahiyyih] is authoritative [amr-i-mahtim ast], and with it no
history of the world can compare, for experience hath shown that after investigation of the
facts [taharri haqiqat] and a thorough study of ancient records and corroborative evidence, all
have referred back to the Holy Scriptures [nusus-i-ilahiyyih]. The most important thing is to
establish the validity of God’s universal Manifestation [mazhar-i-kulli-yi ilahi] jonce His claim
proveth true, then whatsoever He may choose to say is right and correct.

The histories prior to Alexander, which were based on oral accounts current among the peo-
ple, were put together later on. There are great discrepancies among them, and certainly they
can never hold their own against Holy Writ [nass-i-ilahi]. It is an accepted fact among histori-
ans themselves that these histories were compiled after Alexander, and that prior to his time
history was transmitted by word of mouth. (7)
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Hence, although there are “contradictions” between the various versions of the Bible, nevertheless,
‘Abdu’l-Baha affirms that the testimony of the “Holy Writ” is more reliable than the “ancient records” of
pre-Alexandrian history. As has been noted earlier, “Holy Writ” in this case does not refer exclusively to
the Bible, but embraces all of the Scriptures, including the Quran, the Bayan, and the Writings of
Bah&’v'llah. Baha'v’llah, ‘Abdu’l-Baha and Shoghi Effendi indicate that these more recent Scriptures are
much more reliable than the Bible. Baha’uw’llah refers to the Qur’an in Kitab-i-Iqan:

Although many traditions had been revealed by that Source of Prophethood and Mine of
divine Guidance, yet He mentioned only that Book, thereby appointing it as the mightiest
instrument and surest testimony for the seekers; a guide for the people until the Day of
Resurrection.”

With unswerving vision, with pure heart, and sanctified spirit, consider attentively what God
hath established as the testimony of guidance for His people in His Book, which is recognized
as authentic by both the high and lowly. To this testimony we both, as well as all the peoples
of the world, must cling, that through its light we may know and distinguish between truth
and falsehood, guidance and error.”

Consider, how He hath appointed and decreed this selfsame Book, the Qur’an, as a guidance
unto all that are in heaven and on earth. He, the divine Being, and unknowable Essence, hath,
Himself, testified that this Book is, beyond all doubt and uncertainty, the guide of all mankind
until the Day of Resurrection.”

And yet, the unfailing testimony of God to both the East and the West is none other than the
Quran.”
Shoghi Effendi has also expressed his views regarding the authenticity of the Qur’an, and of the Babi
and Bah4’i Writings, in the following letters written on his behalf:

In regard to your question concerning the authenticity of the Qur’an. I have referred it to the
Guardian for his opinion. He thinks that the Qur'an is, notwithstanding the opinion of cer-
tain historians, quite authentic, and that consequently it should be considered in its entirety
by every faithful and loyal believer as the sacred scriptures of the Muhammadan Revelation.”

As to ..’s claim that the Quran is not wholly authentic, the Bahd’is refuse to share such a
belief, as they are convinced that that Holy Book is entirely the words of the Prophet Himself.
Even Western historians and Orientalists agree that the Qur'an is an authentic book.'"

They must strive to obtain, from sources that are authoritative and unbiased, a sound knowl-
edge of the history and tenets of Isldam—the source and background of their Faith—and
approach reverently and with a mind purged from preconceived ideas the study of the Quran
which, apart from the sacred scriptures of the Babi and Baha’i Revelations, constitutes the only
Book which can be regarded as an absolutely authenticated Repository of the Word of God."

The Bible is not wholly authentic, and in this respect is not to be compared with the Quran,
and should be wholly subordinated to the authentic writings of Baha’u’l1ah."*

In conclusion, while “modern academic” historians may be inclined to regard the pairing of
Empedocles with David and Pythagoras with Solomon as fictive rather than truthful to the historical
record, Bah&’uw’llah, endowed with the Most Great Infallibility, and His appointed Interpreters, with con-
ferred infallibility have alike asserted that it is they would are mistaken. He challenges believers in God
and in the Prophets to weigh His Writings in the Balance of the Holy Scriptures, the Bible and the
Qur’an among them:

In mine hand I carry the testimony of God, your Lord and the Lord of your sires of old. Weigh
it with the just Balance that ye possess, the Balance of the testimony of the Prophets and
Messengers of God. If ye find it to be established in truth, if ye believe it to be of God,
beware, then, lest ye cavil at it, and render your works vain, and be numbered with the infi-

dels.'
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And to those “modern academic” historians and other secular scholars who would apply the standards
and methodologies of their various disciplines to determine the truthfulness and reliability of His

JE )

Writings, Baha’w’llah writes:

Set before thine eyes God’s unerring Balance and, as one standing in His Presence, weigh in
that Balance thine actions every day, every moment of thy life.’™

Weigh not the Book of God with such standards and sciences as are current amongst you, for
the Book itself is the unerring Balance established amongst men.'”

Give ear unto the verses of God which He Who is the sacred Lote-Tree reciteth unto you. They
are assuredly the infallible balance, established by God, the Lord of this world and the next."

This is the infallible Balance which the Hand of God is holding, in which all who are in the
heavens and all who are on the earth are weighed, and their fate determined, if ye be of them
that believe and recognize this truth.'”

In the context of of all of the statements cited in this paper, the author would suggest in conclusion
that the discrepancies between the verses referring to Empedocles and David, Pythagoras and Solomon
the Lawh-i-Hikmat of Bah4’w’llih on the one hand, and the views of Western “modern academic” histo-
rians on the other hand, can be resolved through the recognition of certain overall principles which sug-
gest the direction of a new historiography. This distinctively Baha’i historiography cites the unreliabili-
ty of ancient historical sources; the special status of Scripture as a witness to actual persons and events;
the all-embracing Most Great Infallibility of the Manifestations of God, reaching their culmination in
the appearance of Bah4’uw’llah; the divinely-guided interpretations of history which have issued from His
pen and from His appointed Interpreters, ‘Abdu’l-Bah4d and Shoghi Effendi. As Baha’i historiography
develops, the entire field of ancient history will undergo a radical transformation. The penetrating
insights of Baha’u’llah, ‘Abdu’l-Baha and Shoghi Effendi into the processes, events and personalities of
the past will provide a leavening and chastening influence, guiding humanity to an appreciation of our
forebears more attuned to reality than to the flawed reconstructions of the historians and theologians of
the past and present. We are not doomed to repeat history, nor to live in a man-made world, a world of
fiction. We can know the real, the true, and distinguish it from the unreal, the false. The first step
towards such a knowledge is not the rejection of religion, as so many of our contemporaries have sup-
posed, but rather, it is the recognition of the Manifestation of God, He Who, to cite His own words:'®

Indeed He is a Light which is not followed by darkness and a Truth not overtaken by error.
Were He to pronounce water to be wine or heaven to be earth or light to be fire, He speaketh
the truth and no doubt would there be about it; and unto no one is given the right to question
His authority or to say why or wherefore.
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‘Abdu’l-Bah4’s Explanation of the Teachings of Bahd’u’lldh:
Tablets and Talks Translated into English (1911-1920)

Peter Terry

vate and public talks during His sojourn in Europe and North America, in the years 1911-1913.

Subsequent to this journey, He authored many letters, usually denominated “Tablets” by Baha’is,
inasmuch as the spiritual nature of their subject matter and the divine inspiration believed to reside in
their contents set these letters apart from all others. Virtually all of these talks and letters were expo-
sitions of one or more of the teachings of Bah&’uw’lldh. Some of them contained surveys of several of
these teachings, and of these, a number included lists of such teachings, sometimes numbered and at
other times sequenced without numeration. In several of His talks ‘Abdu’l-Baha stated that Bah&’uw’llah’s
teachings were innumerable:

This is a short summary of the Teachings of Bah&’w’lldh. (‘Abdu’l-Bahé4 in London, p. 30)

The Tablets of Bah&’u’lldh are many. The precepts and teachings they contain are universal,
covering every subject. He has revealed scientific explanations ranging throughout all the
realms of human inquiry and investigation—astronomy, biology, medical science, etc. In the
Kitab-i-igdn He has given expositions of the meanings of the Gospel and other heavenly
Books. He wrote lengthy Tablets upon civilization, sociology and government. Every subject
is considered. (5/29/1912, talk in the home of Mr. and Mrs. Kinney, NYC; The Promulgation of
Universal Peace, p. 155)

¢ 3 bdu’l-Baha (1844-1921), Sir ‘Abbéas Effendi, eldest son of Baha’u’llah, gave a great number of pri-

These [eleven numbered] are a few of the principles proclaimed by Bah&’vw’llah. He has pro-
vided the remedy for the ailments which now afflict the human world, solved the difficult
problems of individual, social, national and universal welfare and laid the foundation of divine
reality upon which material and spiritual civilization are to be founded throughout the cen-
turies before us. (9/5/1912, talk at St. James Methodist Church, Montreal; PUP, p. 318)

The teachings of Baha’u’lldh are boundless, innumerable; time will not allow us to mention
them in detail. (10/25/1912, talk at Hotel Sacramento, California; PUP, pp. 375-376)

The teachings of Bahd’u’llih embody many principles; I am giving you only a synopsis.
(11/6/1912, talk at Universalist Church, Washington, D.C.; PUD, p. 394)

The teachings of Bah&’u’llah are boundless and illimitable. You have asked me what new prin-
ciples have been revealed by Him. I have mentioned a few only. There are many others, but
time does not permit their mention tonight. (12/2/1912, talk in the home of Mr. and Mrs.
Kinney, NYC; PUP, p. 457)

These are some of the teachings in the religion of Bah&’vw’llah—all of which would take a great
deal of time to expound. (Star of the West, 111:17, p. 9)

Just as the rays of the phenomenal sun are infinite, likewise the rays of the Sun of Reality are
infinite. The above summary only contains a few of its rays. (Star of the West, XI:1, p. 11)

This study will not seek to give an accounting of all of the teachings of Baha’u’llah; nor will it even
seek to identify all of the teachings of Bahd’w’llah to be found in the talks and letters of ‘Abdu’l-Baha.
Such projects would require volumes to explore in befitting detail. The aim of this study is to examine
the enumerated lists and sequences of Bahd’i teachings found in the talks and letters of ‘Abdu’l-Bahi
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which were translated into English and published during His lifetime. The texts of these sources are iden-
tified in the first appendix to this paper, in chronological order of their composition (whenever it was
possible to ascertain the date of their provenance). It will then compare these numbered lists and
sequences with the teachings which ‘Abdu’l-Bah4 indicated were new and distinctive to the Revelation
and Dispensation of Baha’uv’llah.

The original words of ‘Abdu’l-Baha, in these talks and letters, were Persian and Arabic, not English.
They have been translated into English by a number of individuals, including Aminu’llah Farid, Ahmad
Sohrab, Azizu’llah Bahadur, Zia Bagdadi, Shoghi Effendi, and perhaps others who are not identified by
name. Only those for which the Persian original texts have been found, and which were approved for pub-
lication by ‘Abdu’l-Bah4d Himself, can be considered as authoritative statements of Baha’i doctrine. This
study will not examine each of these accounts in order to determine its status in the Bah4’i canon, or to
compare the contents of non-canonical with canonical accounts.

Rather, we will seek to become better acquainted with the substance of what ‘Abdu’l-Baha seems to
have regarded as among the most important teachings of Bah4’uw’lldh, not in the Persian language sources,
but, rather, as they were encountered by North Americans and other readers of English during ‘Abdu’l-
Bahd’s lifetime.

All together thirty-seven sources were consulted. Thirteen were for enumerated teachings and the
remaining twenty-four represented sequenced teachings. The sources of these principles are cited here, in
brackets [...]. Please consult Appendix One for a full description of these sources. The listing of princi-
ples (including both the numbered and the sequenced teachings) ranged from one [2, 29] to seventeen [9],
but also including two [20], three [16, 18, 32], four [11,19,33], five [21, 28], six [30], seven [22, 25], eight
[8, 14], nine [4, 5, 17, 26, 31], ten [10, 24,3 4], eleven [13, 15, 23, 27, 37], twelve [1, 6], thirteen [6, 35],
fourteen [7], and fifteen [3,12]. In much Bah4’i introductory literature in English we find a fairly stan-
dard list of ten or twelve Baha’i principles. We might note that only two of ‘Abdu’l-Bahé&’s talks or letters
features a list of twelve teachings, and that in neither case are they numbered. In the thirty-seven sources
studied we find forty-five separate Baha’i teachings. Only one of these teachings is found in virtually
every one of those sources (32 out of 37), and twenty-three of these teachings are only found in one of
the sources. Here are these principles, beginning with those mentioned the most frequently and ranging
to those which are mentioned in only one source (the number of sources each principle is cited in is
found to the right of that principle, in parentheses):

1. Oneness of humanity (32)

2. Religion must be in agreement with science and reason (27)
3. Religion must be conducive to love and unity (26)

4. Equality of men and women (23)

5. Abandonment of prejudices (23)

6 Independent investigation of reality/earch for truth 21)
7. Universal Peace (20)

8. Universal education and curriculum (17)

9 Humanity must depend upon the Holy Spirit (13)

10. Economic readjustment (13)

11. Foundation and reality of all religions are one (13)

12. Equal rights for all (11)

13. Universal language (10)

14. International Tribunal (5)

15. Universal justice @)

16. Spiritual brotherhood @)

17 Training in useful craft, art, science or profession (3)
18. Material civilization must be combined with divine civilization (3)
19. Heavenly morals and spiritual civilization (3)

20. Work to the best of one’s ability is worship (2)

21. Religion must be free from dogma and imitation (2)
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22. Reconciliation of religious systems (2)

23. Oneness of God (2)

24. Religion must not mix with politics (2)

25. Religion is a mighty bulwark (2)

26. Universal employment: all must work, work for all (1)
27 Religion must be a factor for human progress (1)

28. Oneness of reality (1)

29. Reconciliation of science and religion through science and art (1)
30. Love for animals (1)

31. Love for all men (1)

32. Education of women (1)

33. Agreement of the peoples of the world (1)

34. Inter-racial peace (1)

35. Voluntary sharing of property with humanity (1)

36. Demonstration of Divinity and inspiration (1)

37 Power of the influence of Bah&’w’llah (1)

38. True freedom for man is from the world of nature (1)
39 Establishment of the House of Justice (1)

40. Social classes reformed but ranks preserved (1)

41. Establishment of the Center of the Covenant

42. Dawn of the Sun of Reality from Persia (1)

43. Religion is the divine remedy (1)

44. International unity (1)

45. Find a common point of agreement; those who insist they are right are wrong (1)

The location of these teachings in the thirty-seven sources are cited in Appendix Two. Chart One fea-
tures a subdivision of these principles into four groups of nine each. In Appendix Three are the rank-
ings of these principles, those which are numbered and those which are sequenced. There are consider-
able differences between the numbered and sequenced rankings, which might lead us to the conclusion
that the actual order of the presentation of these teachings does not indicate its relative importance in
the constellation of Baha’i values. For example, if we consider those teachings of Baha’u’llah which are
cited first in each of these thirty-seven sources, we find that the numbered lists feature “The
Independent Investigation of Reality/Search for Truth” as the first teaching of Bah&’u’lldh in twelve out
of seventeen such sources, and “The Oneness of Humanity” in this first rank in five out of the same
seventeen sources. On the other hand, if we consult sequences of teachings in the remaining twenty
sources, we find one reference to “The Independent Investigation of Reality” (12), and twelve [references]
to “The Oneness of Humanity” as well as other first rankings, including “Oneness of God” (20, 21),
“Universal Peace” (7), “Abandonment of Prejudices” (2), “Universal Education” @), “The Unity of the
Religion of God” (30), and “Agreement among the peoples of the world” (32). Hence, while the reader of
the numbered lists of Baha’i teachings might come to the conclusion that “The Independent Investigation
of Reality” is the first and foremost of the teachings of Baha’u’llah, this inclusion of sequenced teach-
ings seems to indicate that “The Oneness of Humanity” is at least as important and that it was cited
even more often, in the limited context we are surveying, as the first Bah&’i principle.

The overarching importance of this teaching of “The Oneness of Humanity” is indicated by the fact
that it is ranked most often as the second teaching of Bah&’u’lldh in the numbered lists, in fully ten out
of fourteen numbered lists, and also in five out of twenty of the sequences. This compares to three sec-
ond-place rankings of “The Independent Investigation of Reality” in the numbered lists, and likewise
three out of the twenty sequences. Only one other principle is listed in second place in the numbered
lists, “Universal Peace” (37), while eleven other principles are found in the sequences in this ranking:
“The Unity of the Religion of God” (12, 25, 26), “Religion must be the cause of love and unity” (14, 30,
33), “Universal Peace” (2,6), “Universal brotherhood” (), “International Unity” (32), “Dependence upon
the Holy Spirit” (35), and “Religion must be in agreement with science and reason” (24). It is evident from
studying these sequences that two other principles tied with “The Independent Investigation of Reality”
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for second place well behind “The Oneness of Humanity” as the second Baha’i principle. In one of His

talks (29), ‘Abdu’l-Baha is reported to have said: “the fundamental principle of Baha’u’llah is the oneness
of the world of humanity_.”

We may also view the presentation of “The Independent Investigation of Reality” and “The Oneness
of Humanity” at the forefront of ‘Abdu’l-Baha’s talks and letters describing the teachings of Bahd’u’llah
as intended to facilitate the understanding of the listener and reader. “The Independent Investigation of
Reality” seems to many as an appropriate beginningwe begin by each of us thinking for ourselves,
assuming responsibility for our own learning, and coming to our own conclusions. Likewise, “The
Oneness of Humanity” is a fundamental principle, to which all the other Bah#’i teachings can be relat-
ed. For example, if humanity is one, then it is eminently reasonable that religion should be conducive to
love and unity, that women and men should be equal, that we should abandon our prejudices, that uni-
versal peace should be established, and so forth. Hence, the ordering of presentation may perform the
function of creating an associative map in the mind of the listener or reader, enabling him to connect
and therefore to understand and relate to this diversity of principles. Each mind and heart is unique, and
it is telling that ‘Abdu’l-Baha has not cited the same list of Bahd’i teachings in any two talks or lettersthe
order of presentation varies, and I am suggesting that it varies because ‘Abdu’l-Bahd was adapting His
remarks to the particular collection of minds and hearts which He was addressing on those various occa-
sions. Context is important, and here is a lesson for those who would teach in the footsteps of the
Master. On the other hand, the consistency of the teachings presented by ‘Abdu’l-Baha is likewise
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notable. He does not talk a lot about Bah4’i laws or Bah4’i institutions, nor does He insist, in these talks,
upon the prophecies fulfilled by the Bab and Bahd’w’llah. Indeed, He rarely mentions the Persons of the
Bab and Baha’u’llah in these thirty-seven sources, or, for that matter, in most of His other talks and let-
ters written for Western audiences and readers. His emphasis seems to be on giving clear and concise

descriptions of certain fundamental teachings of Bahd’u’llah.

We have earlier noted the front-rank status of “The Oneness of Humanity” as a Bah4’i principle, but
let us now consider what ‘Abdu’l-Bah4 has said about various other principles found in these sources. In
His Tablet to Mrs. Crump Cone (2), ‘Abdu’l-Baha writes that “the most important teaching of Bah4’u’llah,
is to leave behind racial, political, religious, and patriotic prejudicesit is impossible to strike at the root
of these racial, political, religious and patriotic prejudices unless the inhabitants of the world come
under the shadow of Bahd’u’llah.” Here ‘Abdu’l-Bahd relates this principle to another teaching of
Bah&’w'llah, and while He has affirmed that the abandonment of prejudice is “the most important teach-
ing of Bahd’uw'llah” nevertheless He asserts that “it is impossible to strike at the root of these racial,
political, religious and patriotic prejudices unless the inhabitants of the world come under the shadow
of Baha’vw’llah>-which we take to mean: until they follow the teachings of Baha’uw’llah as a whole. Another
statement which places “The Oneness of Humanity” in context is found in a talk (20), as follows: “The
great and fundamental teachings of Baha’u’llah are the oneness of God and the unity of mankind.” In
that talk ‘Abdu’l-Bah4 appeals to the Bah4’is to translate these ideas into realities: “Now must we, like-
wise, bind ourselves together in the utmost unity, be kind and loving to each other, sacrificing all our
possessions, our honor, yea, even our lives for each other. Then will it be proved that we have acted
according to the teachings of God, that we have been realbelievers in the oneness of God and unity of
mankind.” It is hence in the context of actualizing these teachings that they are “great and fundamental
teachings of Bah&’w’llah..”

While ‘Abdu’l-Baha calls “the oneness of the world of humanity” in another talk (36) “a fundamental
teaching of Baha’w’llah” we should note that He follows this assertion in that same talk with this state-
ment (PUP:455): “As to the most great characteristic of the revelation of Bahd’u’llah, a specific teaching
not given by any of the Prophets of the past: It is the ordination and appointment of the Center of the
Covenant.” In anothertalk (10/31/1912, Hotel Plaza, Chicago, Illinois; PUP, pp. 381-383), ‘Abdu’l-Bahi
says, in confirmation of the importance of this principle (p. 381): “Today the most important principle
of faith is firmness in the Covenant, because firmness in the Covenant wards off differences. Therefore,
you must be as firm as mountains.” There are many ways to understand these statements. For example,
while ‘Abdu’l-Baha stresses the fundamental nature of “The Oneness of Humanity” in many of His talks,
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He has spoken of the Center of the Covenant in talks addressed specifically to the Baha’is. Also, while
He affirmed “The Oneness of Humanity” a “fundamental teaching of Baha’uw’llah,” the language He uses
in reference to the Covenant is “most great characteristic” and “most important principle of faith™both
of which phrases clearly affirm rank and value. Furthermore, in the context of the establishment of the
Center of the Covenant, we may understand that ‘Abdu’l-Baha’s exaltation of the principle of “The
Oneness of Humanity” is far from an affirmation of Western humanist or democratic ideals, either as
they were understood during His lifetime or during our own epoch. On the contrary, it indicates that
Baha’v’llah’s vision of “The Oneness of Humanity” requires recognition of and obedience to a divinely-
inspired and prophetically-authorized Center, in effect, to a heavenly King. Also, we might note anoth-
er of the teachings of Bah&’u’llah that ‘Abdu’l-Bahi cited often (thirteen times) in these sources, and in
many other talks and letters which were translated into English during this period, a teaching which is
described eloquently in the following excerpts from His talks (13,15,17,23,25,27):

It is only by the breath of the Holy Spirit that spiritual development can come about. No mat-
ter how the material world may progress, no matter how splendidly it may adorn itself, it can
never be anything but a lifeless body unless the soul is within, for it is the soul that animates
the body; the body alone has no real significance. Deprived of the blessings of the Holy Spirit
the material body would be inert. (Paris Talks, p. 133)

We understand that the Holy Spirit is the energizing factor in the life of man. Whosoever
receives this power is able to influence all with whom he comes into contact...

An humble man without learning, but filled with the Holy Spirit, is more powerful than the
most nobly-born profound scholar without that inspiration. He who is educated by the Holy
Spirit can, in his time, lead others to receive the same Spirit.

I pray for you that you may be informed by the life of the Divine Spirit, so that you may be
the means of educating others. (PT, p. 165)

Baha’u’llah teaches that the world of humanity is in need of the breath of the Holy Spirit, for
in spiritual quickening and enlightenment true oneness is attained with God and man. (PUP,
pp. 108-109)

The world of humanity cannot advance through mere physical powers and intellectual attain-
ments; nay, rather, the Holy Spirit is essential. (PUP, p. 182)

The spirit of man is not illumined and quickened through material sources. It is not resusci-
tated by investigating phenomena of the world of matter. The spirit of man is in need of the
protection of the Holy Spirit. Just as he advances by progressive stages from the mere physical
world of being into the intellectual realm, so must he develop upward in moral attributes and
spiritual graces. In the process of this attainment he is ever in need of the bestowals of the
Holy Spirit. (PUP, p. 2838)

True distinction among mankind is through divine bestowals and receiving the intuitions of
the Holy Spirit. If man does not become the recipient of the heavenly bestowals and spiritual
bounties, he remains in the plane and kingdom of the animal. (PUP, pp. 316-317)

The citation of these passages was not effected in order to advance a claim as to the relative impor-
tance of one Bah4’i teaching over another. Rather, these statements have been included in order to
demonstrate, by example, the impact which a single Bahd’i principle can have upon our understanding
of all other Bah&’i principles. For example, the Bahd’i principle which calls for “The Independent
Investigation of Reality” might imply, for some readers, that Baha’w’l1ah encourages each one of His fol-
lowers to find his own way to the truth, relying only upon his own personal judgment. However, in the
context of the establishment of the Center of the Covenant, and the teaching that man must “become
the recipient of the heavenly bestowals and spiritual bounties” vouchsafed by the Holy Spirit, it is clear
and evident that Bah4’u’llah is calling His follower to discovery of that spiritual reality which is beyond
his human understanding, for the apprehension of which he requires a divinely-inspired guide, the Center
of the Covenant, and continuous dependence upon “the intuitions of the Holy Spirit” rather than
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reliance upon his five senses, his rational faculty and his human learning. Hence, it is in the overall inter-
play and interpenetration of these various principles that the one truth may be recognized which tran-
scends particularity and the distortions of human perception.

A Comparison of these Enumerated and Sequenced Teachings with the Principles which ‘Abdu’l-
Bahi Specifically Identified as New and Distinctive to the Dispensation of Bahd’v’llah

In some of His talks, ‘Abdu’l-Baha indicated that there were various teachings of Bah4’u’llah that have
never before appeared from the Prophets of God:

Thus when hatred and animosity, fighting, slaughtering, and great coldness of heart were gov-
erning this world, and darkness had overcome the nations, Bahd’u’llah, like a bright star, rose
from the horizon of Persia, and shone with the great Light of Guidance, giving heavenly radi-
ance and establishing New Teaching. (Talk at Theosophical Society, 30 September 1911; pub-
lished in ‘Abdu’l-Bahd in London:27)

At such a time as this Bahd’u’llah appeared among them like a luminary in the heavens. He
flooded the East with light. He proclaimed new principles and teachings. He laid a basis for
new institutions which are the very spirit of modernism, the light of the world, the develop-
ment of the body politic and eternal honor. (Talk at the home of Mr. and Mrs. Parsons,
Washington, D.C., 7 November 1912; translated by Dr. Aminu’llah Farid, transcribed by
Joseph H. Hannen; published in PUP:402)

Some who could find no other pretext have said, “These teachings are not new; they are old
and familiar; we have heard them before.” Therefore, I will speak to you upon the distinctive
characteristics of the manifestation of Bahd’w’llah and prove that from every standpoint His
Cause is distinguished from all others. (Talk at the home of Miss Juliet Thompson, New York
City, 15 November 1912; translated by Dr. Aminu’llah Farid, transcribed by Mr. Hooper
Harris; published in PUP:431)

I will speak to you concerning the special teachings of Baha’u’llah. All the divine principles
announced by the tongue of the Prophets of the past are to be found in the words of
Baha’v’llah; but in addition to these He has revealed certain new teachings which are not to be
found in any of the sacred Books of former times. I shall mention some of them; the others,
which are many in number, may be found in the Books, Tablets and Epistles written by
Bah&’v’llah—such as the Hidden Words, the Glad Tidings, the Words of Paradise, Tajalliyat,
Tardzat and others. Likewise, in the Kitab-i-Aqdas there are new teachings which cannot be
found in any of the past Books or Epistles of the Prophets. (Talk at the home of Mr. and Mrs.
Kinney, New York City, 2 December 1912; translated by Dr. Aminu’llah Farid, transcribed by
Miss Esther Foster; published in PUP:453-454)

I am going to quote you some of Bahd'u’llah’s instructions for this day and you will show me
in which sacred book they are to be found.... These precepts were proclaimed by Bah4’v’llah
many years ago. He was the first to create them in the hearts as moral laws.” (Talk in Paris,
n.d.; published in ABDP:82, 85)

In some of His talks ‘Abdu’l-Baha asserted that the teachings of Baha’u’llah are in keeping with the
“spirit of the Age.” As He paired this statement, in two separate talks, with affirmations that those
teachings which constitute the “spirit of the Age” were new teachings, we may conclude that these teach-
ings are also distinctive to the Bah4’i Revelation:

...all have conceded that the teachings of Bah&’w’llah are superlative in character, acknowledg-
ing that they constitute the very essence or spirit of this new age and that there is no better
pathway to the attainment of its ideals. (Talk at the home of Miss Juliet Thompson, New York
City, 15 November 1912; translated by Dr. Aminu’llah Farid, transcribed by Mr. Hooper
Harris; published in PUP:431)

His teachings, which embody the divine spirit of the age and are applicable to this period of
maturity in the life of the human world, are... (Talk at Geneological Hall, New York City, 17
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November 1912; translated by Dr. Aminu’llah Farid, transcribed by Mrs. Edna McKinney; pub-
lished in PUP:440)

Bah&’v’llah’s teachings are the health of the world. They represent the spirit of this age, the
light of this age, the well-being of this age, the soul of this cycle. The world will be at rest
when they are put into practice, for they are reality. (Talk in Paris, n.d.; published in
ABDP:85-86)

One more, it is imperative that we distinguish between those teachings identified as new and consti-
tuting the “spirit of this Age” on the one hand, and those teachings which ‘Abdu’l-Bahé regarded as essen-
tial and central to the Bah4’i Revelation. In other words, in His terminology, new does not necessarily
imply “most important.” While further study of these principles may indeed indicate that ‘Abdu’l-Baha
regarded the new teachings as being among the most important principles of the Baha’i Faith, the pre-
sent author is not prepared to make such an assertion at this time. Hence, we seem to have five separate
sources of “new” teachings of Bah&’u’lldh, and all of them are represented among the sources for this
study —they are, consecutively, sources (12), (14), 34), (35) and (36). Of these five talks, two (14,34) are
numbered, and the other three are sequenced. In three out of five lists, the first principle is the inde-
pendent investigation of reality/search for truth; in the other two, the first principle is the oneness of
the world of humanity, and the independent investigation of truth is in the sixth (35) and the second
place (36). The order of presentation of these “new” principles follows the same patterns as the other lists
studied. Taken as a group, these five sources represent nineteen teachings, listed below and on Chart Two
(with the number of sources represented in parentheses):

Independent investigation of reality/earch for truth (5)

1. oneness of the world of humanity (5)

. religion must be the cause of love and unity (5)

. religion must be in agreement with science and reason (5)
. elimination of prejudices @)

. reality of the divine religions is one (@)

. equality of men and women (@)

compulsory universal education (4)

. universal auxiliary language will be adopted (3)

9. Universal Peace will come (3)

10. International Tribunal (2)

11. everyone must learn a useful profession, art or trade (2)
12. work done in the spirit of service is the highest form of worship (2)
13. protection and guidance of the Holy Spirit (1)

14. the different social classes are preserved (1)

15. work for all (1)

16. destroy antagonism by finding a point of agreement
17 if two dispute about religion both are wrong (1)

18. House of Justice (1)

19. Center of the Covenant (1)

Hence, we find that ‘Abdu’l-Bahé identified at least 19 “new” and “distinctive” teachings in five of His
talks and that He affirmed some twenty-six other teachings in other talks and in Tablets written to
Western believers during His ministry as Center of the Covenant. Of these, how many are featured in
Bah&’i pamphlets and leaflets? Many pamphlets and leaflets do not list any of these teachings, while oth-
ers focus on one or two, such as the oneness of humanity, the equality of men and women, or the elim-
ination of prejudices. Those which feature lists of Bah&’i principles typically cite ten teachings, usually
in this general order:
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1. oneness of mankind
2. independent investigation of reality
3. one foundation of all religions
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. essential harmony of science and religion

. equality of men and women

. elimination of prejudices

universal compulsory education

. spiritual solution to the economic problem

9 universal auxiliary language

10. universal peace upheld by a world government

coO NN O U K

Some pamphlets also feature Bahd’u’llah’s affirmation that there is but one God, and a recent leaflet
also features “protection of cultural diversity” as a Baha’i principle. While well-read Bah4’is understand
that by “spiritual solution to the economic problem” we are referring to a number of Bah&’i teachings—
including (12) everyone must learn a useful profession, art or trade; (13) work done in the spirit of ser-
vice is the highest form of worship; (15) the different social classes are preserved; and (16) work for all—
this is not understood by the reader of these pamphlets. Indeed, this “spiritual solution to the econom-
ic problem” could mean nothing more than “be nice to people™whereas the teachings of Baha’u’llah per-
taining to work are much more detailed and challenging to the status quo. It is evident that these pam-
phlets and leaflets are not featuring almost half of the teachings which ‘Abdu’l-Bahé specifically identi-
fied as “new” and “distinctive” to the Revelation of Baha’u’llah in certain of His talks. Nor do they men-
tion, taking into account the reference to the oneness of God in one pamphlet, some thirty-five other
Bahd’i principles that ‘Abdu’l-Bahd enumerated or sequenced in His talks and Tablets.

The extant introductory literature on the Baha’i Faith in the English language includes the classic writ-
ten by Dr. John E. Esslemont, Bahd’u’llih and the New Era, first published in 1923, and revised in 1937,
1950 and 1970 and two recent works, The Bah4’i Religion, by Peter Smith (George Ronald, 1988) and The
Bahd’i Faith, by Joseph Sheppherd (Element, 1992). These three books will be given abbreviated titles for
the duration of this paper, respectively—BNE, BR and BE The most recent edition of BNE features two
chapters, Chapter 9, entitled “True Civilization” and Chapter 10, entitled “The Way to Peace” which,
between them, feature most of the “new” teachings of Baha’u’llah cited by ‘Abdu’l-Bahé; the “new” teach-
ings not discussed in these chapters are introduced in other chapters of this book. BNE is so compre-
hensive that it features all or virtually all of the 45 principles found in the talks and tablets of ‘Abdu’l-
Baha. BR devotes Chapter 2 to “Religious Doctrines” and Chapter 3 to “Social Doctrines.” In Chapter
2 we find none either of the “new” teachings or of the numbered and sequenced teachings of Baha’u’llah.
In Chapter 3 we find the following:

international order: which seems to correspond to the “new” teachings—universal peace™ (10) and
“international tribunal® (11)

oneness of humanity: (2)

economic justice: including Bah&’i teachings on this subject which have some overlap with ‘Abdu’l-
Bah&’s articulation of “economic readjustment™ (10) among the listed principles

political order: featuring none of the “new” teachings noted by ‘Abdu’l-Bah4 but including the fol-
lowing “listed” teachings —universal justice: (15), and equal rights: (12)

sexual equality: (7)

universal education: (8), however, education is described as a “right” rather than as a “responsibility”
incumbent upon every human being; reference is made to another of the “new” teachings of Bah&’u’llah—
everyone must learn a useful profession, art or trade: (12); and to one of the listed principles as well—
education of women: (32)

spiritual and material civilization: (18) among the listed principles

Allin all, BR features six of the nineteen “new” teachings of Bah&’u’lldh in Chapter 2, as well as intro-
ducing the Universal House of Justice and the Center of the Covenant in Chapter 6, “Baha’i
Administration,” for a total of eight. We also found some of the teachings listed in sources studied—
equal rights (12), universal justice (15), education of women (32). This introduction is much less compre-
hensive in its depiction of “new” and “listed” Baha’i teachings than BNE.
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BF features various Baha’i teachings in its “Part III: The Basic Teachings,” including the following
(mostly found in Chapter 13):

oneness of God (Chapter 10 and Chapter 13): (23) [in listed teachings]
oneness of humanity: (2)

elimination of prejudices: (5)

universal justice: (15) [in listed teachings]

elimination of poverty: included in (10) [in listed teachings]

universal education: (8), however, without use of the authoritative term “compulsory” which carries
more weight than “duty”

religion and science should be recognized as different ways of describing the same phenomena: with
some resemblance to @), but without the requirement that religion be in agreement with science and rea-
son (which is what “distinguishes” this teaching from other attempts to reconcile religion with science
and reason

world peace: (10)
international tribunal: (11)

international auxiliary language: (9)

797

In Chapter 15 we find a two-page reference to “Bahd’i Administration” which mentions the Universal
House of Justice in the midst of a single sentence, but not the Center of the Covenant. In fact, the
Center of the Covenant is never mentioned at all, and ‘Abdu’l-Baha makes a short appearance in two sen-
tences, Chapter 9.

BR and BF do not include all of the “new” teachings of Bah&’u’llah that were singled out for mention
by ‘Abdu’l-Baha in five of His talks. Nor do they treat a number of the Baha’i teachings enumerated and
sequenced in the 37 sources studied for this paper. For a comprehensive introduction to these “new” and
“listed” teachings, it is evident that we would have to turn to BNE rather than to either of these more
recent introductions to the Bah4’i Faith. While the presentation and ordering of these teachings in BNE
may not suit every reader, and may not be as conducive to memory recall as the enumeration and sequenc-
ing of principles by ‘Abdu’l-Baha, nevertheless, BNE is distinctive in being the longest-lived and simul-
taneously the most comprehensive of all introductions to the Bah4’i Faith. Not one of these three intro-
ductory books repeats ‘Abdu’l-Baha’s assertion that these teachings are “new” and “distinctive” to the
Revelation of Bahaw’llah. Not one of these books states that Baha’u’llah revealed innumerable teachings
which touch upon every aspect of individual and communal life, notwithstanding ‘Abdu’l-Baha’s reiter-
ated affirmation of this truth in some of the sources cited above. Nor do they indicate where the read-
er may next turn in order to become better informed about these teachings, and the many other princi-
ples of Baha’u’llah which are not included in these talks and Tablets, notwithstanding ‘Abdu’l-Bah4’s ref-
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erence to specific tablets revealed by Baha’u’lldh as sources for those teachings.

The primary purpose of this paper was to introduce its readers to the wide range of principles that
‘Abdu’l-Baha included in His talks and letters addressed to the Western believers in the Bah&’i Faith. It
has been demonstrated that ‘Abdu’l-Bahé cited at least forty-five different Bahd’i teachings in the thirty-
seven sources examined. Inasmuch as ‘Abdu’l-Baha did not standardize His listing of Bah&’i principles,
but seems to have adapted His presentation to a variety of audiences, it is nevertheless evident that He
introduced the teachings He chose to describe in a relatively consistent order and ranking. Bahd’is who
aspire to follow His example in presenting the Bahd’i teachings to the general public might benefit from
a close study of the range and order of those principles which ‘Abdu’l-Bahd sought to convey to His
Western audience. Also, inasmuch as He expected that His Western followers would spearhead the prop-
agation of the Bah#’i Faith throughout the planet, as evidenced by His authorship of the Tablets of the
Divine Plan, it likewise seems evident that He intended that these principles be emphasized by Baha’i
teachers outside of the Occident, indeed, in addressing all of humanity. This is also confirmed by His
authoring of a Tablet addressed to Miss Mochizuki of Japan, source (9), which was translated by Mirza
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Azizu’llah Bahadur on 12/9/1920 and published in Star of the West SW XII:2, p. 41), which features a
list of Bah&’i principles very similar to ‘Abdu’l-Bahd’s lists of “new” teachings, from talks delivered in
London, Paris and New York City. However, there is no indication, at least from these sources, that
‘Abdu’l-Bah4 wished that the presentation of Bah4’u’llah’s teachings be standardized according to a fixed
formula, or that any of these teachings, which He so painstakingly explained in His talks and letters,
were to be brushed aside in the interests of “economy” or “simplicity” of presentation.

Hence, it is also the aim of this paper to suggest that the Bahd’i principles found in the talks and let-
ters of ‘Abdu’l-Baha are not necessarily ranked, in the numbered and sequenced lists, in the order of their
importance to the Cause of God. Rather, these lists seem to represent a kind of associative map that
enables the reader or listener to follow from general principles to related teachings, and ultimately to
arrive at a wholistic understanding of certain fundamentals revealed by Baha’u’llah. Hence, they often
begin with “The Independent Investigation of Reality” or with “The Oneness of Mankind,” as both of
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these principles lead by association to the other teachings of Bah&’u’llah. Perhaps, if Bahd’i teachers were
to study the method followed by ‘Abdu’l-Baha, they would learn to more effectively transmit the Bahd’i
teachings to those millions who are as yet unacquainted with the most recent Manifestation of God.
There may be all sorts of creative ways in which Baha’i speakers and authors can apply this web tech-

nique to the spiritual edification of humanity. This approach may also facilitate the application of Bah&’i
principles to social and economic development projects in communities of all sizes and sorts.

Furthermore, it seems that the substance and order of presentation of Baha’u’lldh’s teachings found in
these thirty-seven sources correspond very closely to “new” teachings of Bah&’w’llah which ‘Abdu’l-Bahi
has “distinguished” from earlier Scriptures and Dispensations. On the one hand, not all of the Baha’i
teachings are entirely “new” and more research is needed to identify those which are also found in pre-
viously-revealed Scriptures. The purpose of such a study would be to point out those essential teachings
which the Baha’i Faith has in common with all other divinely-revealed religions. But that is another paper
altogether! There has been a natural tendency for Bah&’is to regard the teachings set forth in these num-
bered and sequenced lists—whether in the talks and Tablets of ‘Abdu’l-Bah4 or in the pamphlets and
introductory books at our disposal—as the most important, the essential, the fundamental Baha’i teach-
ings. It has been pointed out that this is not necessarily an accurate reading of the intentions of ‘Abdu’l-
Baha, or, through Him, the purpose of Bahd’u’llah. This has been demonstrated in reference to ‘Abdu’l-
Baha’s talks on the establishment of the Center of the Covenant, and His insistence upon our human
necessity for and dependence upon inspiration from the Holy Spirit. Perhaps this limited paper will
inspire other students of the Baha’i Revelation to undertake more thorough and comprehensive exami-
nations of the breadth and depth of Bahd’w’llih’s teachings, which will ever be “boundless and illim-
itable” (PUP:457).
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Appendix One: The Talks and Letters of ‘Abdu’l-Baha

Letters

(1) n.d., “The Asiatic Quarterly,” published in SW XI:1, pp. 10-11 (unidentified translator)

(2) 2/24/1912 (translation), Tablet to Mrs. Antoinette Crump Cone of Chicago; published in SW XII:6, p. 121 ¢ranslation by
Mirza Ahmad Sohrab)

() 3/5/1914, Tablet to Mr. Charles Mason Remey; SW I1X:15, p. 172 (unidentified translator, probably Mirza Ahmad Sohrab)
(4) 1914-1918, Tablet; SW XIII:6, p. 131 (unidentified translator, probably Mirza Ahmad Sohrab)

(5) after 1918, Tablet; SW XIV:12, p. 370 (unidentified translator, probably Mirza Ahmad Sohrab)
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6) 7/23/1919, Tablet to the Persian believers in Paris; SW X:12, p. 226 (unidentified translator, probably Mirza Ahmad Sohrab)
(7) 12/17/1919 (translation), Letter and Tablet to the Office of the Secretary, Central Organization for a Durable Peace, The
Hague; SW XI:8, pp. 125-127 129-134 (translation by Shoghi Effendi, Dr. Zia Bagdadi, Mirza Lotfullah Hakim, Dr. J.E.
Esslemont) [partial reprint in SWAB #227 pp. 296-307])

(8) 1/28/1920, Tablet; SW XIV:12, p. 356 ¢ranslated by Shoghi Effendi)

9) 12/9/1920 (ranslation), Tablet to Miss Mochizuki of Japan; SW XII:2, p. 41 (translation by Mirza Azizu’llah Bahadur)
(10) circa 1921, Tablet; SW XIV:8, p. 229 (unidentified translation)

Talks

(11) n.d., talk; SW XIII:8, p. 218 (nidentified translator)

(12) n.d., talk; ABDP, pp. 82-85

(13) n.d., talks; PT, pp. 129-134

(14) 9/30/1911, Farewell address to England; SW 11:18 Persian; ABL, pp. 27-30 (nidentified English translation, probably Dr.
A. Farid)

(15) 11/10--8/1911, talks in private quarters, Paris; KH, pp. 143-148; PT, pp. 135-166

(16) 4/25/1912, talk in home of Mrs. Agnes Parsons, Washington, D.C.; KH, pp. 357-360; PUP, pp. 61-64 (translation by Dr.
A. Farid)

(17) 5/7/1912, talk at Hotel Schenley, Pittsburgh; PUP, pp. 105-110 (trans. by Ibid)

(18) 5/13/1912, talk at New York Peace Society; PUP, pp. 124-125 (trans. by Ibid)

(19) 5/19/1912, talk at Church of the Divine Paternity, NYC; PUPR, pp. 126-129 (Ibid)

(20) 5/29/1912, talk in home of Mr. and Mrs. Kinney, NYC; PUD, p. 156 (Ibid)

(21) 6/2/1912, talk at Church of the Ascension, NYC; PUP, pp. 163-171 (Ibid)

(22) 6/9/1912, talk at Unitarian Church, Philadelphia; KH, pp. 432-441; PUP, pp. 172-176 (Ibid)

(23) 6/9/1912, talk at Baptist Temple, Philadelphia; KH, pp. 441-454; PUP, pp. 176-182 (Ibid.)

(24) 7/14/1912, talk at All Souls Unitarian Church, N YC; PUP, pp. 228-235 Ibid.)

(25) 8/27/1912, talk at Metaphysical Club, Boston; PUP, pp. 284-289 (Ibid.)

(26) 9/1/1912, talk at Church of the Messiah, Montreal; KH, pp. 527-535; PUP, pp. 297-302 (Ibid)

(27) 9/5/1912, talk at St. James Methodist Church, Montreal; PUP, pp. 312-319 (Ibid)

(28) 9/25/1912, talk at Second Divine Science Church, Denver; PUDR, pp. 337-342 (Ibid.)

(29) 10/8/1912, talk at Leland Stanford Junior University, Palo Alto; PUP, p. 349

(30) 10/8/1912, talk at Leland Stanford Junior University, Palo Alto; PUD, p. 354

(31) 10/25/1912, talk at Hotel Sacramento, California; PUP, pp. 370-376 (Ibid)

(32) 11/5/1912, talk at Grand Hotel, Cincinnati, Ohio; PUP, p. 388 (Ibid)

(33) 11/6/1912, talk at Universalist Church, Washington, D.C.; PUP, pp. 390-397 (Ibid.)

(34) 11/15/1912, talk in home of Miss Juliet Thompson, NYC; PUP, pp. 431-437 (Ibid)

(35) 11/17/1912, talk at Geneological Hall, NYC; PUP, pp. 437-442 (Ibid)

(36) 12/2/1912, talk in the home of Mr. and Mrs. Kinney; PUP, pp. 453-457 (Ibid)

(37) 12/20/1912, talk at Westminster Hotel in London; SW II1:17, pp. 6-9 (reported by Isabel Fraser; translator unidentified,
probably Mirza Ahmad Sohrab)

7.9

Appendix Two: The Teachings of Bahd’u’llah According to Their Sources

Letters

(1) n.d., “The Asiatic Quarterly” published in SW XI:1, pp. 10-11 (unknown translator: hitherto, un. trans)

1. oneness of the world of humanity

2. establishment of universal peace

3. investigation of truth

4. promulgation of universal fellowship

5. inculcation of divine love through the power of religion

6. conformity of religion with science and reason

7. abandonment of religious, patriotic and political prejudices
8. universal spread of education

9. organization of the arbitrational court of justice, or Parliament of Man
10. equality of the sexes

11. solution of the economic problems of the world

12. spread of an auxiliary world language

() 2/24/1912 (translation), Tablet to Mrs. Antoinette Crump Cone of Chicago; published in SW XII:6, p.
121 (translation by Mirza Ahmad Sohrab)

1.the most important teaching of Baha’u’llah is to leave behind racial, political, religious, and patriotic prejudices
(3) 3/5/1914, Tablet to Mr. Charles Mason Remey; SW IX:15, p. 172 (un. transl., probably Mirza Ahmad
Sohrab: numbered)

1. oneness of the world of humanity
2. investigation of reality
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. essential unity of the Religions of God

. abandonment of religious, denominational, racial and patriotic prejudices

. conformity of divine Religion with reason and science

. Religion of God must become the cause of amity and love amongst mankind
Equality between man and woman

. Essential necessity of the confirmation of the Holy Spirit

9. demonstration of divinity and inspiration

10. power of the influence of Bahd’u’llah

11. underlying unity of all existing faiths

12. dawn of the Sun of Reality from the horizon of Persia

13. universal peace

14. universal language

15. education of the children of all the Religions, under a universal standard of instruction and a common curriculum

@) 1914-1918, Tablet; SW XIII:6, p. 131 (un. transl., probably Mirza Ahmad Sohrab)

. highest efficiency in the educational system

. oneness of the world of humanity

. conformity of religion with science and reason

. equality of rights among the children of men

. breaths of the Holy Spirit

. equality of men and women

. sweeping away of the prejudices existing among the various religions
. heavenly morals

. universal peace

(5) after 1918, Tablet; SW XIV:12, p. 370 (un. transl., probably Mirza Ahmad Sohrab)

. oneness of humanity

. universal brotherhood

unity of science and religion

. investigation of truth

religion must be the cause of amity, union and harmony among men

. equality of both sexes

. economic principles, i.e., the welfare of every individual

. universal education

. abrogate and nullify religious, racial, political and economic prejudices

6) 7/23/1919, Tablet to the Persian believers in Paris; SW X:12, p. 226 (un. transl., probably Mirza Ahmad
Sohrab)

1. unity of mankind

2. establishment of universal peace

3. establishment of universal right

4. establishment of universal justice

5. religion must be conducive to harmony amongst men
6

7.

8

NN AW

N0 NN AW N

. religion must conform to reason and science
equality of men and women
. freedom and liberty for all
9. enlightenment of heavenly morals
10. love for all men
11. love for animals
12. universalization of general knowledge
13. profession, trade, agriculture are worship of God

(7) 12/17/1919 (translation), Letter and Tablet to the Office of the Secretary, Central Organization for a
Durable Peace, The Hague; SW XI:8, pp. 125-27 129-134 (translation by Shoghi Effendi, Dr. Zia Bagdadj,
Mirza Lotfullah Hakim, Dr. J.E. Esslemont) [partial reprint in SWAB #227 pp. 296-307]

. declaration of Universal Peace
. independent investigation of reality
. oneness of the world of humanity
. religion must be the cause of fellowship and love
. religion must be in conformity with science and reason
. religious, racial, political, economic and patriotic prejudices destroy the edifice of humanity
origination of one language that may be spread universally among the people
. unity of women and men...not until the world of women becomes equal to the world of men in the acquisition of virtues
and perfections, can success and prosperity be attained as they ought to be
9. voluntary sharing of one’s property with others among mankind

—_

0NN AW
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10. man’s freedom, that through the ideal power he should be free and emancipated from the captivity of the world of nature
11. religion is a mighty bulwark

12. although material civilization is one of the means for the progress of the world of mankind, yet until it becomes com-
bined with Divine civilization the desired result, which is the felicity of mankind, will not be attained

13. promotion of education

14. justice and right

(8) 1/28/1920, Tablet; SW XIV:12, p. 356 (translation by Shoghi Effendi)

1. first teaching is the search after truth

2. second teaching is the oneness of mankind

3. third teaching is that religion is the most mighty stronghold

4. religion should be conducive to unity, rather than the cause of enmity and hate

5. religious, racial, national and political prejudice, all are subversive of the foundation of human society
6. universal peace

7. establishment of a supreme Tribunal

8. equality in rights of men and women

(9) 12/9/1920 (translation), Tablet to Miss Mochizuki of Japan; SW XII:2, p. 41 (translation by Mirza
Azizu’llah Bahadur)

1. first principle of Baha’uw’lldh is independent investigation of truth
. oneness of the world of humanity

. religion must be the cause of concord

. religion should agree with science and reason

religion must be a factor of progress to the world of humanity

. religion should be free of blind imitations

all prejudices are destructive to the foundation of the world of humanity
. equality of men and women

9. universalization of knowledge ducation)

10. creation of one universal language

11. justice and righteousness

12. economic facilities among mankind

13. need of the world of humanity of the breaths of the Holy Spirit
14. establishment of universal peace

15. institution of the Supreme Court of Arbitration

16. freedom and equality of all mankind

17. brotherhood of the world of humanity

(10) circa 1921, Tablet; SW XIV:8, p. 229 (un. transl)

0N U A WN

1. first...the investigation of truth

2. second is the oneness of mankind

3. third is universal peace

4. fourth, the conformity of religion with science

5. fifth, the abandonment of racial, denominational, worldly and political prejudices
6. sixth, right and justice

7. seventh, the betterment of morals

8. eighth, equality of both sexes

9. ninth, the diffusion of knowledge and education

10. tenth, economic questions

Talks
(11) n.d., talk; SW XIII:8, p. 218 (un. transl)

1. oneness of the world of humanity
2. independent investigation of truth
3. abandonment of prejudice

4. universal peace

(12) n.d., talk; ABDP, pp. 82-85 (un. transl)

1. free their minds from the superstitions of the past and seek independently for truth putting aside all dogmas
2. religions are one

3. the hour of unity which has dawned on all mankind

4. banish prejudice

5. religion must be the cause of affection

6. religion which does not conform with the postulates of science is mere superstition

7. absolute equality of the sexes

8. education of each child is compulsory
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9. child must learn profession, art or trade

10. work done in the spirit of service is the highest form of worship

11. the different social classes are preserved

12. work for all

13. universal auxiliary language will be adopted

14. destroy antagonism by finding a point of agreement...if two dispute about religion both are wrong

(13) n.d., talks PT, pp. 129-134 (un. transl)

1. first...the search for truth

2. second...the unity of mankind

3. third...religion should be the cause of love and affection

4. fourth...the unity of religion and science...any religion that contradicts science or that is opposed to it, is only igno-
rance...any religion contrary to science is not the truth

5. fifth...prejudices of religion, race, or sect destroy the foundation of humanity

6. sixth...equal opportunity of the means of existence

7. seventh...the equality of men—equality before the law

8. eighth...universal peace

9. ninth...that religion should not concern itself with political questions

10. tenth...education and instruction of women

11. eleventh...the power of the Holy Spirit, by which alone spiritual development is achieved

(14) 9/30/1911, Farewell address to England; SW I1:18 Persian; ABL, pp. 27-30 (uni. transl., probably Dr. A.
Farid)

1. firstly...search for Truth

2. secondly...oneness of humanity

3. thirdly...religion is the chief foundation of love and unity

4. fourthly...religion and science are intertwined

5. fifth...reality of the divine religions is one

6. sixthly...equality and brotherhood must be established

7. seventhly...arrangements so that poverty shall disappear

8. eighthly...Most Great Peace shall come, Great Board of Arbitration
9. ninthly...receive the bounty of the Holy Spirit

(15) 11/10-18/1911, talks in private quarters, Paris; KH, pp. 143-148; PT, pp. 135-166 (un. transl)

1. first...the search after truth

2. second...the unity of mankind

3. NOT FEATURED

4. fourth...the acceptance of the relation between religion and science...when a religion is opposed to science it becomes mere
superstition

5. fifth...the abolition of prejudices

6. sixth...means of existence

7. seventh...equality of man...all men are equal before the law, which must reign absolutely
8. eighth...universal peace...Supreme Tribunal...establishment of a universal language

9. ninth...the noninterference of religion with politics

10. tenth...equality of sex

11. eleventh...the power of the Holy Spirit

(16) 4/25/1912, talk in home of Mrs. Agnes Parsons, Washington, D.C.; KH, pp. 357-360; PUP, pp. 61-64
¢ranslation by Dr. A. Farid)

1. first...duty incumbent upon all to investigate reality

2. second...oneness of the world of humanity

3. third...religion and science are in complete agreement. Every religion which is not in accordance with established science
is superstition

(17) 5/7/1912, talk at Hotel Schenley, Pittsburgh; PUP, pp. 105-110 (Ibid)

1. first, it is incumbent upon all mankind to investigate truth

2. second...the oneness of the world of humanity

3. third...the oneness of religion and science...Any religious belief which is not conformable with scientific proof and inves-
tigation is superstition

4. fourth...readjustment and equalization of the economic standards of mankind

5. fifth...abandoning of religious, racial, patriotic and political prejudice

6. sixth...equality of man and woman

7. the education of all members of society

8. the world of humanity is in need of the breath of the Holy Spirit if the moral precepts and foundations of divine civi-
lization become united with the material advancement of man, there is no doubt that the happiness of the human world will
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be attained and tat from every direction the glad tidings of peace upon earth will be announced

(18) 5/13/1912, talk at the New York Peace Society; PUP, pp. 124-125 (Ibid)

1. oneness of humanity
2. prejudice—religious, racial, patriotic, political—is the destroyer of the body politic
3. universal peace

(19) 5/19/1912, talk at Church of the Divine Paternity, NYC; PUP, pp. 126-129 (Ibid)

1. first, that the oneness of humanity shall be recognized and established

2. second, that truth or reality must be investigated

3. third, that religion is in harmony with science. The fundamental principles of the Prophets are scientific, but the forms
and imitations which have appeared are opposed to science

4. fourth, that religion must be conducive to love and unity among mankind

(20) 5/29/1912, talk in home of Mr. and Mrs. Kinney, N YC; PUP, p. 156 (Ibid)

1. oneness of God
2. unity of mankind

(21) 6/2/1912, talk at Church of the Ascension, N YC; PUP, pp. 163-171 (Ibid)

1. first, investigate reality

2. second, the oneness of humanity

3. third, religion must be conducive to love of all, the cause of fellowship, unity and light

4. fourth, equality between men and women

5. fifth, spiritual brotherhood...fraternity in the Holy Spirit—for patriotic, racial and political fraternity are of no avail...the
world of humanity must be confirmed by the breath of the Holy Spirit

(22) 6/9/1912, talk at Unitarian Church, Philadelphia; KH, pp. 432-441; PUP, 172-176 (Ibid)

1. oneness of God

. unity of the world of humanity

. men and women are equal in the sight of God...there is no distinction to be made between them

. adoption of the same course of education for man and woman

. fundamental oneness of religion

6. reality is one and not multiple

7. harmony of science and religion...Religion must stand the analysis of reason. It must agree with scientific fact and proof
so that science will sanction religion and religion fortify science

(23) 6/9/1912, talk at Baptist Temple, Philadelphia; KH, pp. 441-454; PUP, pp. 176-182 (Ibid)

1. first...the investigation of reality

2. second...the unity of mankind

3. third...religion must be the source of fellowship, the cause of unity and the nearness of God to man

4. fourth...the agreement of religion and science...If religious beliefs and opinions are found contrary to the standards of
science, they are mere superstitions and imaginations

5. prejudices—whether religious, racial, patriotic or political—are destructive to the foundations of human development

6. sixth...economic readjustment

7. seventh...equal standard of human rights must be recognized and adopted

8. eighth, education is essential, and all standards of training and teaching throughout the world of mankind should be
brought into conformity and agreement; a universal curriculum should be established, and the basis of ethics be the same
9. ninth, a universal language shall be adopted and be taught by all the schools and institutions of the world

10. tenth...the equality of man and woman

11. the world of humanity cannot advance through mere physical powers and intellectual attainments; nay, rather, the Holy
Spirit is essential

(24) 7/14/1912, talk at All Souls Unitarian Church, N YC; PUP, pp. 228-235 Ibid)

1. first...the oneness of mankind

2. religion is in complete harmony with science and reason. If religious belief and doctrine is at variance with reason, it pro-
ceeds from the limited mind of man and not from God

3. unity of religion...removal of disagreement and dissension caused by the formation of religious sects and denominations
4. abandon hearsay and investigate the reality and inner significance of the heavenly teachings

5. we desire religion to be the cause of amity and fellowship

6. political, racial and patriotic prejudices are sources of human dissension...these have been removed by Baha’u’llah

7. one language should be sanctioned and adopted by all governments

8. universal peace

9. equality between man and woman

10. divine plan for the reconciliation of the religious systems of the world

v R w N
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(25) 8/27/1912, talk at Metaphysical Club, Boston; PUP, pp. 284-289 (Ibid)

1. first...the oneness of the world of humanity

2. foundations of the divine religion are one reality which does not admit of multiplicity or division...the commandments
and teachings of God are one

3. religion must be conducive to love and unity

. religion must conform to science and reason; otherwise, it is superstition

. prejudices of all kinds—whether religious, racial, patriotic or political—are destructive of divine foundations in man

. the foundation of international peace

7. no matter how far the world of humanity may advance in material civilization, it is nevertheless in need of spiritual
virtues and the bounties of God...the spirit of man is in need of the protection of the Holy Spirit...he is ever in need of the
bestowals of the Holy Spirit

(26) 9/1/1912, talk at Church of the Messiah, Montreal; KH, pp. 527-535; PUP, pp. 297-302 (Ibid)

1. oneness of the world of humanity

2. the revelations of all the Prophets of the past have been in perfect unity and agreement

3. the religion or guidance of God must be the means of love and fellowship in the world

4. religion must be in accord with science and reason. If it does not correspond with scientific principles and the processes
of reason, it is superstition

5. all religious, racial, patriotic and political prejudice must be abandoned

6. all must receive training and instruction

7. equality of the sexes

8. adoption of a universal language

9. international peace

(27) 9/5/1912, talk at St. James Methodist Church, Montreal; PUP, pp. 312-319 (un. transl)

1. first, man must independently investigate reality

2.second, the oneness of the world of humanity shall be realized

3.third, religion must be the mainspring and source of love in the world

4. fourth, religion must reconcile and be in harmony with science and religion. If the religious beliefs of mankind are con-
trary to science and opposed to reason, they are none other than superstitions and without divine authority

5. fifth, prejudice—whether it be religious, racial, patriotic or political in its origin and aspect—is the destroyer of human
foundations and opposed to the commands of God

6. sixth, the world of humanity is in need of the confirmations of the Holy Spirit

7.seventh, the necessity of education for all mankind is evident

8.eighth, universal peace will be established among the nations of the

world by international agreement

9. ninth, there must be an equality of rights between men and women

10. tenth, there shall be an equality of rights and prerogatives for all mankind

11. eleventh, one language must be selected as an international medium of speech and communication

(28) 9/25/1912, talk at Second Divine Science Church, Denver; PUP, pp. 340-42 (translation by Dr. A. Farid)

1. first...the oneness of the world of humanity

2. second...investigation of reality

3. third...oneness of the foundations of the divine religions
4. reconciliation of religion with science and reason

5. no trace of religious, racial, patriotic or political prejudice

(29) 10/8/1912, talk at Leland Stanford Junior University, Palo Alto; PUP, p. 349 (Ibid)

oneness of the world of humanity

(30) 10/8/1912, talk at Leland Stanford Junior University, Palo Alto; KH, pp. 570-582; PUP, p. 354 (Ibid)

1. fundamental basis of all religion is on essence of religion is human fellowship

2. if investigate reality underlying religious teaching all religious would be unified

3. religion intended as divine remedy and panacea for all the ailments of humanity...if proves to be the cause of discord and
dissension, its absence would be preferable

4.international peace

5. all mankind is the one progeny of Adam and members of one great universal family

(31) 10/25/1912, talk at Hotel Sacramento, California; PUP, pp. 372-375 (Ibid)

1. first...man should investigate reality

second...oneness of the world of humanity

. third...universal peace among the nations, among the religions, among the races and native lands
removal of prejudice—whether religious, racial, patriotic, political or sectarian

religion must be the cause of love and fellowship

religion must be in conformity with science and reason; otherwise, it is superstition

o
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7. equality between man and woman
8. material civilization is incomplete and insufficient and divine civilization must be established
9. extraordinary and praiseworthy progress bestowed by the breaths of the Holy Spirit

(32) 11/5/1912, talk at Grand Hotel, Cincinnati, Ohio; PUP, p. 388 (Ibid)

1. establishment of agreement among the peoples of the world
2. proclaimed international unity
3. summoned religions of the world to harmony and reconciliation

(33) 116/1912, talk at Universalist Church, Washington, D.C.; PUP, pp. 392, 394 (Ibid)

1. oneness of the world of humanity

2. religion must be the cause of unity and love amongst men

3. religion must conform to reason and be in accord with the conclusions of science...If religious teaching, however, be at
variance with science and reason, it is unquestionably superstition

4. equality between men and women

(34) 11/15/1912, talk in home of Miss Juliet Thompson, N YC; PUP, pp. 431-437 (Ibid)

1. first...the investigation of reality

2. second...recognition of the oneness of the world of humanity

3. religion must be in conformity with science and reason

4. religion must be the source of unity and fellowship in the world

5. all forms of prejudice among mankind must be abandoned

6. perfect equality between men and women

7. necessity for a universal language

8. all mankind shall be educated and no illiteracy be allowed to remain

9. all mankind to become fitted for some useful trade, craft or profession by which subsistence may be assured
10. work is considered as an act of worship

(35) 11/17/1912, talk at Geneological Hall, N YC; PUP, p. 440 (Ibid)

. oneness of the world of humanity

2. protection and guidance of the Holy Spirit
3. foundation of all religions is one

4. religion must be the cause of unity

5. religion must accord with science and reason
6

7.

8

—_

. independent investigation of truth
equality between men and women
. abandoning of all prejudices among mankind
universal peace
10. universal education
11. universal language
12. solution of the economic problem
13. international tribunal

(36) 12/2/1912, talk in the home of Mr. and Mrs. Kinney; PUP, pp. 453-457 (Ibid)

1. oneness of the world of humanity

2. investigate truth—that is to say, no man should blindly follow his ancestors and forefathers
3. foundations of all the religions of God is one

4. religion must be the cause of unity, harmony and agreement among mankind

5

6

o

. religion must be in harmony with science and reason
. equality of man and woman
7. prejudice and fanaticism—whether sectarian, denominational, patriotic or political—are destructive to the foundation of
human solidarity
8. universal peace
9. all mankind should attain knowledge and acquire an education
10. the remedy for the economic question
11. House of Justice
12. ordination and appointment of the Center of the Covenant

(37) 12/20/1912, talk at Westminster Hotel in London; SW III:17 pp. 6-9 (reported by Isabel Fraser; un.
transl., probably Mirza Ahmad Sohrab)

1. first...oneness of the human family

2. second...international peace

3. limitations and dogmas must be done away with inter-racial peace; religion must ever be the means of love
4. fourth...conformity of science and reason with true universal religion

5. fifth...prejudice must be abandoned
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6. equality of men and women

7. seventh...universal education...all the children should study and acquire a profession, that there should not remain a sin-
gle individual without a profession whereby he can earn his livelihood

8. through the equipment of science and art the misunderstandings which have prevailed between religion and science will
become reconciled

9. international tribunal will be the court of appeals between the nations

Appendix Three: The Teachings of Bah4’u’lldh According to their Order of Transmission
by ‘Abdu’l-Baha

FIRST: Numbered: Independent investigation of reality (12 out of 17)
Oneness of humanity (5/17)

Sequenced: Independent investigation of reality (1/20)
Oneness of humanity (13/20)

Combined: Oneness of humanity (17/37)
Independent investigation of reality (13/37)

SECOND: Numbered: Oneness of humanity (10/14)
Independent investigation of reality (3/14)
Universal peace (1/14)

Sequenced: Oneness of humanity (5/20)
Independent investigation of reality (3/20)
Universal peace (2/20)

Combined: Oneness of humanity (15/34)
Independent investigation of reality 6/34)

Universal peace (3/34)
THIRD: Numbered: Religion must be the cause of love and unity (4/12)

Religion must agree with science and reason (3/12)
Unity of the religions of God (2/12)
Universal peace (2/12)

Sequenced: Religion must be the cause of love and unity @/21)
Religion must agree with science and reason (5/21)
Unity of the religions of God (3/21)
Universal peace (1/21)

Combined: Religion must be the cause of love and unity (8/33)
Religion must agree with science and reason (8/33)
Unity of the religions of God (5/33)
Universal peace (3/33)

FOURTH: Numbered: Religion must agree with science and reason (6/10)
Religion must be the cause of love and unity (1/10)
Abandonment of all prejudices (1/10)

Sequenced: Religion must agree with science and reason (4/22)

Religion must be the cause of love and unity 6/22)

160



Lights of ‘Irfin

Combined:

FIFTH: Numbered:

Sequenced:

Combined:

SIXTH: Numbered:

Sequenced:

Combined:

SEVENTH: Numbered:

Sequenced:

Combined:

Abandonment of prejudices (3/22)

Religion must agree with science and reason (10/32)
Religion must be the cause of love and unity (7/32)
Abandonment of prejudices 4/32)

Abandonment of prejudices (7/9)

Religion must agree with science and reason (1/9)
Spiritual brotherhood (1/9)

Religion must be the cause of love and unity (/19)
Abandonment of prejudices (5/19)

Religion must agree with science and reason (3/19)
Spiritual brotherhood (1/19)

Abandonment of prejudices (12/28)

Religion must be the cause of love and unity (6/28)
Religion must agree with science and reason (4/28)
Spiritual brotherhood 2/238)

Divine economy (3/8)

Equality of men and women (2/8)

Religion must be the cause of love and unity (1/8)
Divine economy (1/18)

Equality of men and women (3/18)

Religion must be the cause of love and unity (0/18)
Religion must agree with science and reason (4/18)
Equality of men and women (5/26)

Religion must agree with science and reason (4/26)
Divine economy @/26)

Religion must be the cause of love and unity (1/26)
Equality of rights of all men before the law (3/7)
Universal education (2/7)

Equality of men and women (1/7)

Equality of rights of all men before the law (0/18)
Universal education (1/18)

Equality of men and women (5/18)

Abandonment of prejudices @4/18)

Universal language (3/18)

Equality of men and women (6/25)

Abandonment of prejudices (4/25)

Equality of rights of all men before the law (3/25)
Universal education (3/26)

Universal language (3/26)
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EIGHTH: Numbered: Universal peace (3/8)
Dependence upon the Holy Spirit 2/8)
Universal education (1/8)
Equality of men and women (1/8)
Sequenced: Universal peace (2/15)
Dependence upon the Holy Spirit (1/15)
Universal education @/15)
Equality of men and women (3/15)
Combined: Universal peace (5/23)
Universal education (5/23)
Equality of men and women 4/23)
Dependence upon the Holy Spirit (3/23)
NINTH: Numbered: Religion does not interfere in politics (2/7)
Universal education (1/7)
Equality of men and women (1/7)
Universal language (1/7)
International Tribunal (1/7)
Sequenced: Religion does not interfere in politics (0/14)
Universal education @/14)
Equality of men and women (1/14)
Universal language (0/14)
International Tribunal (1/14)
Universal peace (3/14)
Combined: Universal education @4/21)
Universal peace (3/21)
Religion does not interfere in politics (2/21)
International Tribunal 2/21)
TENTH: Numbered: Equality of men and women 2/6)
Education of women (1/6)
Divine economy (1/6)
Equality of rights of all men before the law (1/6)
Sequenced: Equality of men and women (1/10)
Education of women (0/10)
Divine economy (3/10)
Equality of rights of all men before the law (0/10)
Combined: Divine economy @/16)
Equality of men and women (3/16)
Education of women (1/16)

ELEVENTH: Numbered: Dependence upon the Holy Spirit (3/5)
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Sequenced:

Combined:

TWELFTH: Numbered:

Sequenced:

Combined:
THIRTEENTH: Numbered:

Sequenced:

FOURTHEENTH: Numbered:

Sequenced:

FIFTEENTH: Numbered:

Sequenced:

SIXTEENTH: Numbered:
Sequenced:
SEVENTEENTH: Numbered:

Sequenced:

Unity of the religion of God (1/5)
Universal language (1/5)

Dependence upon the Holy Spirit (0/3)
Unity of the religion of God (0/8)
Universal language (1/8)

Dependence upon the Holy Spirit (3/13)
Universal language (2/13)

Unity of the religion of God (1/13)

Sun of Reality has dawned from Persia (1/1)
Divine Economy (2/7)

Universal language (1/7)

Appointment of Centre of the Covenant (1/7)
Preservation of social classes (1/7)
Divine Economy (2/8)

none

Divine economy (2/6)

Universal education (1/6)

Dependence upon the Holy Spirit (1/6)
International Tribunal (1/6)

Universal peace (1/6)

none

Universal language (2/4)

Justice and right (1/4)

Universal peace (1/4)

none

Universal education (1/3)

International Tribunal (1/3)

If two dispute both are wrong (1/3)
none

Freedom and equality of all mankind (1/1)
none

Brotherhood of the world of humanity (1/1)
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