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Abstract

It has been suggested that in mid-twentieth century Iran, anti-Baha’ism played a seminal role
in transforming Iranian ShiT religious piety into the political ideology known as Islamism. This
dissertation charts this transformation by offering a historical genealogy of the politicization
of anti-Baha’ism. Using the post-colonial theory of Othering as a theoretical framework, and
discourse analysis and microhistory as methodologies, it interrogates a wide range of hitherto
neglected primary sources to analyze how Baha’is were gradually branded the nation’s
internal Other. It tests the thesis it was mainly through the Othering of Baha'is that of the two
national identities that struggled for supremacy in the decades that immediately followed the
Constitutional Revolution, the pendulum swung towards a religious national identity and away
from an ethnic-language based national identity (which had been officially dominant in the

1920s and 30s) as the nation approached the midpoint of the twentieth century.

The process of Othering the Baha'is had at least three components; 1) religious, carried on
by the traditionalist theologians; 2) institutional and formal, sanctioned by the state; and 3)

political, the result of a joint and gradual process in which Azalts, former Baha'ts and reformist
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theologians all played a role. This process reached its culmination with the widespread
publication of The Confessions of Dolgoruki which resulted in a fundamental paradigm shift in the
anti-Baha’1 discourse. With the widespread impression of Baha’is as spies of foreign powers,
what up to that point constituted a sporadic theme in some anti-Baha't polemics now became
the dominant narrative of them all, including those authored by traditionalist clerics.
Consequently, as Iran entered the 1940s, the process that would transform Islamic piety to

political ideology was well under way.
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NOTE ON TRANSLITERATION AND STYLE

Names or terms of Arabic and Persian origin are transliterated according the Library of
Congress Persian transliteration guide (LC). Proper names are transliterated according to their
Persian form, e.g., Afghani rather than al-Afghan, Salafi (or Salafiyah) rather than al-Salafiya,
hadis rather than hadith; ghuluvv rather than ghulaw. Exceptions are when quoting an Arabic
text. To achieve consistency, foreign words found in direct quotations are transliterated
according to LC. The only exception in this regard is the name of authors, e.g., Mohamad,

Abbas.

While words of Persian or Arabic origin found in common English lexicons (e.g., ulama,
ayatollah, sharia, Islam) are not transliterated, their derivatives are transliterated (e.g., islami).
For famous places and proper names, the common English forms are used, e.g., Tehran, Iran,
Baha'u’llah, ‘Abdu’l-Baha’; while less familiar places and names are transliterated, e.g.,

Taysirkan. The derivatives of all places, proper names and terms are transliterated, e.g., Islamf,

Trani.

In general, dates are provided according to the Gregorian calendar. Where deemed
necessary, the Persian solar (Shamsi) calendar date precedes the Gregorian date. Dates in

Islamic lunar (Qamari) calendar are indicated by Q.

Citations follow the Chicago Manual of Style, 15" edition, even when rules are peculiar,
such as is the case with encyclopedia entries which do not appear in the bibliography but do

appear in footnotes in the following format, e.g., Encyclopedia Iranica, s.v. “NOWRUZ.”
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Introduction

Analyzing the full-fledged emergence of Islam as a political ideology in twentieth century Iran,
Mohamad Tavakoli-Targhi suggested in 2001 that anti-Baha’ism played a major role in
converting “Islamic piety” (iman-i islami) into a force of “political opposition” (mubarizah-i
siyasi), i.e., revolutionary ideology.' This proposition raises an important question: how does
religious antagonism become a political phenomenon? Perhaps the simplest answer is through
the politicization of antagonism. In the pages that follow, I will historicize the process through

which anti-Baha’ism became politicized.

This dissertation begins in 1881 with the politicized anti-Baha'1 sentiments voiced by the
famous Islamic ideologist, Sayyid Jamal al-Din Afghani.” I conclude my study sixty years later
when a paradigm shift occurred in anti-Baha't discourse leading to the complete politicization
of anti-Baha’ism. This shift, I argue, was parallel with a fundamental change in the dominant
mode of national identity from an ethnic-language based mode during the Constitutional
Revolution to a religion-based mode in the early 1940s. The theoretical framework I elicit in
my work is that of Othering as discussed in post-colonial theory. I will also rely on discourse

analysis in some chapters and micro history in others.

Theologian Harvey Cox has shown that throughout [Western] history there have been

recurring themes or myths used to characterize deviant and minority religions. He classifies

! See Mohamad Tavakoli-Targhi, “BahdTsitizi va Islam’'gard’t dar Iran,” Iran Nameh 19, no. 1 & 2 (Winter2000/Spring
2001), 79-124.

? Jamal al-Din Husayni, “Hagqiqat-i mazhab-i naychiriyyah va bayan-i hal-i naychiriyan,” in Ara’ va mu‘tagadat-i Sayyid
Jamal al-Din Afghani (Tehran: Iqbal, 1337/1958), 23-63.



these myths as: 1) the “subversion myth” in which “these movements are seen as mainly
religious fronts for politically subversive movements, or as movements that will endanger the
civil authority;” 2) the myth of sexual or behavioral deviancy sometimes directed to alleged
orgiastic behavior; 3) the myth of dissimulation in which the targets are thought to have been
“carefully coached in not telling the truth and in misleading you;” 4) the myth that
participation in the movement is involuntary and those involved are the victims of their
leaders. He explains that these themes are repeated in polemics “as though the same scenario
were there, and only the names of the actors needed to be changed.”

Anti-Baha’T polemics include elements of all four categories outlined by Cox. The focus of
this dissertation however, is the political accusations which fall under the category of
“subversion myth.” Themes related to gender issues and the moral behavior of women,
corresponding to Cox’s second category, although ultimately related to themes of politics,
have not been included, simply because more direct political accusations have been intended.

My investigation of the polemics, therefore, is very specific, and will result in a specialized

understanding of the polemics involved.

Historical Background

Since the mid-nineteenth century, the anti-BahaT movements in Iran have been

interlinked with the development of modern and contemporary Iranian Shi'T orthodoxies.* The

* Harvey Cox, “Deep Structures in the Study of New Religions,” in Understanding New Religions, ed. Jacob Needleman
(New York, 1978), 122-130, quote from pages 126-127.

* I am reluctant to use the problematic term, “orthodoxy,” but will qualify my decision by tentatively defining
“modern and contemporary Iranian Shi‘T orthodoxies” as the ideals and praxis of the majority of Iranian Twelver
Shi‘a from the mid nineteenth century to the present.



earliest polemical works written in the 1840s dealt mainly with theological and eschatological
issues, repudiating the claims advanced by the young merchant, Sayyid ‘Ali-Muhammad
Shirazi (1819-1850), known as the Bab (Gate), to be the twelfth Imam or promised deliverer of
ShiT Islam. Considered apostates, the Bab and thousands of his followers - known as Babfs,
including many who had received training to join the ranks of the ulama’ - were subjected to
severe persecution by the combined forces of the ShiT religious establishment and the Qajar
rulers.’ The refutation of the claims of the Bab and the persecution of his followers were concomitant
with significant developments within Sh'ism, perhaps none more salient than the consolidation of
the institution of the marja*-i taqlid (the source of emulation)’ and the ulama’s growing interest in

political matters.®

Less than two decades after the Bab’s public execution, one of his followers, Mirza Husayn-
‘AlT Nart (d. 1892), known as Baha'u’llah, declared himself to be the divine figure foretold by

the Bab. Most of the Bab’s remaining votaries would eventually become followers of

> The Arabic term ‘ulama’ (also used in Persian) refers to the body of religious scholars who have jurisdiction over
legal and social matters in Islam or more specifically in this case, Sh1'T Islam. The word is the plural of ‘alim and
can be translated as “theologians,” “the clergy,” “the religious learned.” One of the shortcomings that must be
acknowledged in using the term is the implied suggestion that it is a completely uniform and homogenous body
of believers. However, as Mansoor Moaddel has rightly pointed out, there have long been internal social,
economic, and political (not to mention regional) divisions amongst the Shi'T ‘ulama’, a fact often neglected by
area specialists. See Mansoor Moaddel, “The Shi'T Ulama and the State in Iran,” Theory and Society 15.4 (1986): 520.

® For an extensive discussion of the background and first six years of the Babl movement, see Abbas Amanat,
Resurrection and Renewal: The Making of the Babt Movement in Iran, 1844-1850. 2™ ed. (Los Angeles: Kalimat Press, 2005).
7 Marja*i taqlid (Pers. for the Ar. marji‘ al-taqlid; pl. mardji*i taqlid) refers to an elite ShiT jurisprudent (mujtahid or
fagih) whose opinion on all aspects of religious practice and law serves as a model of reference for observant Shi't
Muslims. The marja*i taglid has the potential to exert great influence and a particularly strong marja‘ can be a
powerful unifying force. For more on this institution, see Hamid Enayat, Modern Islamic political thought: the
response of the Shi'T and Sunni Muslims to the twentieth century (1982; repr., New York: LB. Tauris, 2005), 162; Ahmad
Kazemi Moussavi, “The Institutionalization of Marja‘~i Taqlid in the Nineteenth Century Shi‘ite Community.”
Muslim World Vol.84, no.3-4 (July-Oct. 1994), 279; Linda S. Walbridge, “Introduction: ShT'ism and Authority,” in The
Most Learned of the Shi‘a: The Institution of the Marja‘ Taqglid, ed. Linda S. Walbridge (New York: Oxford University
Press, 2001), 4; Encyclopaedia of Islam, 2™ ed., s.v. “Mardja*i Taklid.”

” o«

® See Enayat, Modern Islamic political thought, 162.



Baha'uwllah, known thereafter as Baha'ts. Baha'1 doctrine regards the two movements as

essentially one.

Following Baha'u’llah’s death, the leadership of the Baha'm community passed first to his
son ‘Abdu’l-Baha’ (d. 1921), and then to the latter’s grandson, Shoghi (Shawqi) Effendi (d. 1957).
Baha'ullah’s half brother, Mirza Yahyd (surnamed Azal), did not declare his allegiance to
Baha'u’llah, and instead founded a separate, competing movement. His followers are known as

Azalis.

In the early years of the Baha' religion, anti-Baha't polemics continued to advance more or
less the same religious arguments as those written against the Babi movement, mainly
condemning Baha'ls as apostates from Islam (murtadd) - a crime punishable by death - and
accusing them of sexual immorality. One can find traces of politically charged accusations, but
they are negligible compared to other themes.” However, during the Constitutional Revolution
(1906-1911),"° which some of the Shi'T clerics supported and others rejected, anti-Baha’t
discourse began to incorporate more of the accusations that went beyond purely religious
concerns. ‘Abdu’l-Baha’, the leader of the Baha'is at the time, advocated a policy of dialogue
between the government (dawlat) and the people (millat) and called for the intermingling of
the two like “milk and honey” (shahd va shir) for constructive socio-political change to occur.”

He communicated this view to both sides, i.e., the Qajar monarchy and the Constitutionalists."

° See sections of Sayyid Jamal al-Din Afghani and Za‘im al-Dawla in this dissertation.

1% See Encyclopaedia Iranica, s.v. “Constitutional Revolution,” and the sources mentioned in the appended
bibliographies.

1 Abdu’l-Baha’, Makatib-i Hazrat-i ‘Abdu’l-Bahd’, vol. 5 (Tehran: Mu’assisah’i Milli-i Matba‘at-'i Amri, 1975), 173;
Idem., Makatib-i Hazrat-i ‘Abdu’l-Baha’, vol. 4 (Tehran: Mu’assisah’i Milli-i MatbG‘at-i Amri, 1964), 44. Edward
Browne has published three letters from ‘Abdu’l-Baha’ that convey the same meaning. Edward G. Browne, The
Persian Revolution of 1905-1909 (London: Frank & Cass, 1966), 426-428.

12Abdu’l-Baha’, Makatib, 5:173.



Moreover, he rejected a confrontational attitude between the people and the government as
counter-productive and maintained that internal conflict opened the door for the neighboring
states (duval-i mutajavarah) to interfere.” Nonetheless, contradictory political accusations
were leveled against Baha'is. After having turned against the Constitutionalists, Shaykh Fazl
Allah Nart (d.1909), the prominent Mashrii‘ahkhvah (one who advocates for the Islamic shari‘a
to become the legal basis of society) cleric, declared that Baha'ls were the major instigators
behind the movement." Baha'ls were simultaneously accused of being either politically passive
or of supporting Muhammad-‘Alt Shah (d. 1925), the Qajar monarch.” The anti-Baha'1 rhetoric
at this time was further complicated by the activities of Azalis, some of whom were prominent

figures of the Constitutional Revolution."

Following the Constitutional Revolution and during World War I, the contents of polemics
remained primarily religious for some time. Beginning in the mid-1920s, traces of new type of
political accusation in the form of foreign dependency appeared in the writings of some
former Baha’is. In the 1930s, a constellation of socio-political factors, which I will discuss in
detail, opened the floodgates of conspiracy theories. In this context, the forged memoirs

ascribed to the one-time ambassador of Russia to Iran, Dolgoruki, emerged. This document

13 See Browne, The Persian Revolution, 426.

" See ‘Abd al-Husayn Ayati, Al-Kawakib al-durriya fi ma’athir al-Baha’iya (Egypt: 1924), vol. 2: 163-4. One of the
clauses in the supplement to the Constitution which Shaykh Fazl Allah strongly opposed granted equal rights to
all Iranians regardless of religious affiliation. Fazl Allah believed such a notion contradicted the teachings of the
Qur’an, See Mangol Bayat, Iran's First Revolution: Shi‘ism and the Constitutional Revolution of 1905-1909 (Oxford: Oxford
University Press, 1991), 175; Homa Rizvani, Lavayih-i Shaykh Fazl Allah (Tehran: Nashr-i Tarikh-i Iran, 1362/1893),
18-19.

' For a study of the Baha'l writings on issues related to the Constitutional Revolution, see Mina Yazdani, Awza*i-
ijtima‘i-i Iran dar ‘ahd-i Qajar az khildl-i asar-i mubdarakah-'i Baha't (Hamilton: Association for Baha'1 Studies in Persian,
2003), 255-322.

' On the role played by Azalis in the Constitutional Revolution see Abbas Amanat, “Memory and Amnesia in the

Historiography of the Constitutional Revolution,” in Iran in the 20" Century: Historiography and Political Culture, ed.
Touraj Atabaki (London: 1.B. Tauris and Iran Heritage Foundation, 2009), 23-54.



sought to “unravel” the Russian plot to “create” the Bab1 and Baha' religions by means of a
well-conceived conspiracy. From this point on, anti-Baha’i polemical works depicted a
movement arising from within the heart of Iran’s religious heritage as the country’s internal
“other.” This fundamental shift was concomitant with what has been referred to as the

“revival of Shi'T thought” in post-World War II Iran.”

The Structure of the Dissertation

Chapter one, “The Forefathers,” explores the late nineteenth century background. It is
composed of two sections. Section one probes the anti-Baha’1 stance of one of the most
influential Muslim thinkers of modern times, Sayyid Jamal al-Din Afghani, regarded by many
as the father of modern political Islam in the Middle East. This study of Afghani is needed to
understand the intellectual background of some of the reformist theologians and Afghant’s
intellectual heirs who played a significant role in the politicization of anti-Baha’ism. The
second section focuses on Shaykh Hadi Najmabadi whose intellectual circle served as a nexus
for the intermingling and transmission of ideas and perhaps linked Afghant with the Iranian

reformist theologians.

Chapter two, “Baha’T and Foreigners,” investigates the conditions that set the stage for the
emergence of allegations of clandestine connections between Baha'ts and foreigners. It brings
together three sections related to the topic in different ways. The first section explores the
relationship between Baha’is and Russia and investigates some of the key issues adduced in

anti-Baha’T polemics to accuse Baha'is of having political ties with Russia. The second section

7 See Hamid Enayat, Modern Islamic political thought: The Response of the Shi'T and Sunni Muslims to the Twentieth
Century, 2™ ed. (New York: .B. Tauris, 2005), 162. What transpired in the 1940s and 1950s up to the Islamic
Revolution, although of great historical significance and interest, is beyond the scope of this dissertation.



examines the 1903 pogrom. Both the context of the pogrom and the way it was recorded and
interpreted by anti-Baha't memoirists and historians make it particularly relevant to the topic.
The third section revisits the 1924 murder of the American vice consul in Iran, an event that

illustrates how many Iranians at the time associated Baha'ts with foreigners.

Chapter three, “Anti-BahaT polemics,” introduces three different categories of polemics.
Section one covers the works of the early twentieth century journalist, Za‘Tm al-Dawlah, while
section two shifts the focus to reformist theologians and their reactions to the appearance of
the new religion. After discussing the relevance of these theologians to our study, the
following reformists are examined in depth: Kharaqani, Sangalaji, Khalist and Lankaranit. The
third and final section looks at the polemics of three former Baha'is: Ayati, Nikd and Subhi. The
chapter includes two addenda on polemics produced by Shaykhis and traditionalist

theologians.

Chapter four, “Riza Shah, the Crafting of National Identity, and the Quintessential Iranian
Religion,” includes a study of Riza Shah’s reign, his westernization policies, the simultaneous
promotion of an ethno-language based Aryanist Iranian identity, and his treatment of Baha’is.
This chapter contextualizes the social and political atmosphere of most of what is discussed in
chapters two, three and five. It also features an addendum on Azalis in the post-Constitutional

Revolution period which is of seminal importance to our study.

Chapter five, “The Confessions of Dolgoruki: Fiction and Masternarrative in Twentieth Century
Iran,” investigates a spy fiction that effected a fundamental paradigmatic shift in anti-
Baha’ism in Iran in the late 1930s and early 1940s. In discussing this work, the chapter brings

together the main elements of the preceding chapters.



3. Review of Previous Scholarship

Despite the long history of persecution faced by Baha'is in Iran, to date no book-length
monograph has been devoted to a study of anti-Baha’ism from the inception of the religion to
the present. A number of articles and book chapters have studied the subject, the lion’s share
having been published in the past ten years. In an appendix to his 1973 PhD dissertation,
cultural anthropologist Michael Fischer referred to two incidences of Baha'l persecution in
Iran in the 1950s.” The first was the pivotal 1955 anti-Baha'l campaign, and the second was a
1956 incident in which seven Baha' citizens were killed near the city of Yazd. Fischer’s thesis
dealt with the Zoroastrian community of Iran, but his appendix may constitute the first
treatment of anti-Baha’ism in post World War II Iran by a western academic. While probing in
some detail the political developments in Iran between 1953 and 1955, Fischer did not offer an
explanation for the anti-Baha'l episodes that transpired but did make a curious statement
about “the 1955-56 Baha'l Riots.”" In a later work, Fischer made further references to the
persecution of religious minorities in Iran and again included the Baha'is in his discussion. In
passing, he proposed the source of these persecutions to be religious minorities being “seen as
clients of European powers.”” In the same work, Fischer suggested that of all of Iran’s religious

minorities, Baha'Ts are the “most vulnerable” because “the idiom of Baha’ism is so close to that

'® Michael Max Jonathan Fischer, “Zoroastrian Iran between Myth and Praxis” (PhD diss., University of Chicago,
1973), 441-449,

¥ Fischer, “Zoroastrian Iran,” 441.
*® Michael M.J. Fischer, Iran: From Religious Dispute to Revolution (Cambridge, Massachusetts: Harvard University
Press, 1980), 100.



of Islam that it denies the normal construction of significance that Muslims place on their

idiom.”*

Later, Fischer spoke of anti-Baha’ism in a published article on the Baha’is of Yazd.” This
anthropological study, while original, does not shed any further light on the relation between
anti-Baha’ism and the larger socio-political issues in Iran, a link which he began to hint at in

his 1973 thesis but never seems to have pursued.

A more extensive treatment of the pivotal 1955 anti-Baha’1 campaign is found in
Shahrough Akhavi’s Religion and Politics in Contemporary Iran: Clergy-State Relations in the Pahlavi
Period.” In a chapter titled, “Revival of ‘Ulama’ Influence and Clergy-State Alignment: 1941-
1958,” Akhavi relied on difficult-to-access primary sources to closely examine the 1955 anti-
Baha'T events in which the state collaborated with the clergy to attack Baha1 institutions and
properties before ultimately caving in to pressures brought on by the international
community and refusing to comply with clerical demands to exterminate the Iranian Baha’t
community once and for all.* Yet despite the pioneering nature of his study, Akhavi failed to
recognize the consequences of the ensuing resentment harboured by a number of prominent
clerics against the state on the eventual rupture between them and the Shah’s regime. As a
result, Akhavi likewise failed to appreciate the implications of the link between anti-Baha’ism

and the emergence of revolutionary Islam in twentieth century Iran.

' Fischer, Iran : From Religious Dispute, 186-187.
?2 Michael M.]. Fischer, “Social Changes and the Mirrors of Tradition: Baha'is of Yazd,” Debating Muslims: Cultural

Dialogue in Postmodernity and Tradition, edited by Michael M.]. Fischer and Mehdi Abedi (Madison: The University of
Wisconsin Press, 1990):222-250.

» Shahrough Akhavi, Religion and Politics in Contemporary Iran: Clergy-State Relations in the Pahlavi Period (Albany:
State University Press, 1980).
* Akhavi, Religion and Politics, 60-90.



The first scholar to investigate the roots of anti-Baha’ism in Iran was Irish Islamicist Denise
MacEoin. Within the span of just a few pages, MacEoin discussed the background of the
“controversy” regarding the Baha'Ts of Iran since the inception of the religion to the time he is
writing.”” Juxtaposing the emergence of the Baham community in Iran to New Religious
Movements (NRM) in North America, MacEoin suggested that both Baha'is and NRMs present
“threats” to the social systems within which they operate by offering “radical alternatives.” In
the case of Iranian Baha'ls, MacEoin believed that their anti-clericalism, advocacy of a post-
Qur’anic revelation and promulgation of what he refers to as “Western-inspired reforms”
constitute such changes. Inasmuch as Baha'is have sought to fulfil the theocratic vision of
messianic Shi'ism, there could be “no room for a modus vivendi” between them and the
advocates of a Shi'T order.” MacEoin’s work is limited to offering suggestions for the reasons
behind the persecution of Baha’ts. As such, his study is ahistorical and homogenizing, failing to
address larger questions of how the anti-Baha't discourse has been in dialogue with larger

socio-political developments in Iranian society.

A few years after MacEoin, legal scholar Payam Akhavan explored the human rights
implications of applying Islamic law in Iran to its Baha’is minority.”” Akhavan attempted to
suggest alternative readings of the sharf'a (Islamic religious law) that could reconcile

discrepancies between the treatment of Baha'ts with Iran’s obligations under international

» Denis McEoin, “The Baha'is of Iran: The Roots of Controversy,” Bulletin (British Society for Middle Eastern
Studies) Vol.14, No. 1 (1987): 75-83.

% McEoin, “The Baha'is of Iran,” 81.
7 Payam Akhavan, “Implications of Twelver Shi‘th Mihdism on Religious Tolerance: The case of the Bahd’i

Minority in the Islamic Republic of Iran,” in Islamic Law Reform and Human Rights, Tore Lindholm and Kari Vogt
(Copenhagen: Nordic Human Rights Publications, 1993): 197-218.

10



law. Although related to anti-Baha’ism, Akhavan’s article was not a study of the phenomenon

per se, but would best be described as a study exploring alternative readings of Islamic law.

Two years later, Nikki Keddie, writing on the theme of Iranian minorities, offered a short
but accurate account of the treatment of Baha'Ts since the inception of their religion.”® Keddie
observed that the “lack of legitimate religious status under strict Muslim law” is the cause of
the persecution of Baha'is under the Islamic Republic. However, she did not make any

connections between anti-Baha’ism and wider socio-political issues affecting modern Iran.

In 1998, Negar Mottahedeh pursued the question of “the enforced participation of the
Iranian people in the extermination of the Babis” with a sophisticated methodology and
language.” For Mottahedeh, the issue was closely tied to the broader topic of Iranian
modernity and modern subject formation. She explained how in late nineteenth and early
twentieth-century Iran, the term “Babi” denoted negative notions of modernity. It was
stereotypically attached to “any gesture of resistance to traditional Islamic values” and “a
fixed type of representation that masqueraded behind an untold carnival of images of

foreignness, of modernism, of nihilism and of irreligion.”

In her analysis, Mottahedeh relied on psychoanalytic Freudian concepts, Frantz Fanon’s
and postcolonial theorist Homi Bhabha's formulations of fetishism in the analysis of race

relations and national imaginings; and Mohamad Tavakoli-Targhi’s conceptualization of the

% Nikki R. Keddie. Iran and the Muslim World: Resistance and Revolution. (New York: New York University Press,
1995): 150-53.

» Negar Mottahedeh, “The Mutilated Body of the Modern Nation: Qurrat al-‘Ayn Tahirih’s Unveiling and the
Iranian Massacre of the Babis,” Comparative Studies of South Asia, Africa and the Middle East. Vol. XVIII no.2 (1998): 38-
47 quote from page 39.

* Mottahedeh, “The Mutilated Body,” 39.
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image of unveiled European woman as the scapegoat in the political struggle against Iranian
modernism. Using Bhabha’s redefinition of stereotypes or fetishes,” she discussed how “the
Babi” constituted the “negative stereotype and fetishized image against which and through
which the modern nation identified itself.”** This fetishized image attached to the public
unveiling of the Babi poetess Qurrat al-‘Ayn Tahirih (d. 1852) and to aspects of Iranian
modernity complicated “the modern subject’s relation to himself/herself and to the

constitution of the modern nation as homogenous and whole.””

Mottahedeh certainly went further than MacEoin in addressing not only the dynamics of
early anti-Babism, but also in presenting, for the first time, the role the presence of “the Bab1”

as the nation’s internal “other”

played in modern Iranian subject formation. Her study
however, remained limited to the early years of the Babi movement and did not include later

interactions. Furthermore, it only tangentially broached the issue of identity.

The next published work that addressed the topic was Eliz Sansarian’s 2000 monograph
Religious Minorities in Iran,” a study of the relationship between the Iranian state and the
country’s non-Muslim religious minorities. In the four pages of this work devoted to the
Baha'is, the author described the persecution of Baha'ls as being “the most widespread,
systematic, and uninterrupted” among all of Iran’s religious minorities. According to

Sanasarian, Baha'ls “represented everything that it [sic] was sanctioned (by the state, the

*! For Bhabha, “the fetish or stereotype gives access to an ‘identity’ which is predicated as much on mastery and
pleasure as it is on anxiety and defense, for it is a form of multiple and contradictory belief in its recognition of
difference and disavowal of it.” Homi Bhabha, “The Other Question: Stereotype, Discrimination and the Discourse of
Colonialism,” The Location of Culture (London and New York: Routledge, 1994), 75.

* Mottahedeh, “The Mutilated Body,” 44.
» Mottahedeh, “The Mutilated Body,” 41.
** Mottahedeh, “The Mutilated Body,” 40.
% Cambridge, UK: Cambridge University Press, 2000.
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ulama, the ShT'T Muslim community, and the secular, even Western educated) to hate—namely,
apostasy, association with the West and Israel, pro-monarchism, and an elite club bent on self-
promotion and propaganda.”*® However, in the case of Baha'ss, her work failed to adequately
meet the stated goal of investigating the relationship between the state and religious

minorities.

The following year, for the first time a Persian academic journal of Iranian Studies devoted
an entire issue to religious minorities in Iran.”” Two of the articles published in this issue were
historic events in and of themselves as they constituted the first academic articles written by

Iranian Muslim scholars on the situation of the Baha'ts of Iran—a cultural taboo by that point.*®

The first article by Tavakoli-Targhi was a groundbreaking study offering completely new
analysis of anti-Bahd’ism (Baha’i-sitizi, a term coined by him and used ever since among
scholars writing in Persian) and its far-reaching socio-political implications in twentieth
century Iran. According to Tavakoli-Targhi, the political discourse in Iran in the past half a
century has otherized the Baha1l faith, a genuinely Iranian intellectual and religious
movement. This ‘otherization” was concomitant with a process of constructing a self-identity.
It was in reaction to the BahaT religion that an Islamist movement flourished, aimed at
establishing an Islamic future in Iran. In this process, Islamist periodicals and organizations

played a crucial role in the gradual formation of a ShiT public sphere which constituted a

% Sansarian, Religious Minorities, 53.
*7 Iran Nameh Vol. 19 no. 1&2 (Winter/Spring 2001).
* Mohamad Tavakoli-Targhi, “Baha’T-sitiz va Islam-gara’T dar Iran,” Iran Nameh, Vol.19 no. 1&2 (Winter/Spring

2001), 79-124; Reza Afshari, “Naqz-i huqiiq-i bashar-i Baha’iyan dar Jumhiiri-yi Islami,” Iran Nameh Vol. 19 no. 1&2
(2001): 151-164. Yet, another article in that special issue of Iran Nameh was written by lawyer and human rights
activist, ‘Abd al-Karim Lahiji. In this piece, Lahiji investigated the roots and consequences of “religious apartheid”
in the Islamic Republic of Iran and spoke briefly about human rights violations committed against Baha'is as one
Iran’s religious minorities. ‘Abd al-Karim Lahiji, “MurfirT bar vaz'-i Huqliqi-i Iranian-i ghayr-i musalman,” Iran
Nameh, Vol. 19, no. 1&2 (Winter & Spring 2001).
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counter sphere vis-a-vis the national public sphere that included the followers of all religions.
Relying on propaganda against Baha'ism, this Sh1'T public sphere grew to become a powerful
social force. Through mass mobilization, the Shi‘T clergy both laid the foundation of numerous
organizations and produced a public discourse. Together, the two paved the way for attaining
political power at the threshold of the ‘Islamic Revolution.” According to Tavakoli, it was in
reaction to Babis and Baha'is that “the expectation of the advent of the Mahdi which was
believed imminent, was gradually postponed to more distant future.” This delay paved the way
for the conceptualization of vilayat-i fagih (the governance of the jurisprudent); instead of

waiting for an unpredictable future, the Shi‘a were called upon to build an Islamic future.”

Tavakoli’s article investigated the inter-related and dialogical aspects of Islamism and anti-
Bah2'ism in the period between 1941 and 1955. In his study of anti-Baha’ism in Iranian history,
Tavakoli recognized two phases or two different ways of confronting Babis and Baha'is. The
first began in the 1840s with the inception of the new religion and dealt with internal debates
concerning Shi'T eschatology. These debates laid the foundation for a transformation in the
conceptualization of such traditional ShiT categories as “the Lord of the Age” (sahib-i zaman)
and “expecting the advent of the hidden Imam” (intizar). In the phase that commenced in 1941,
the internal debates were replaced by a political discourse in which a sense of collective
paranoia attributed primary agency to imperial forces rather than to Baha'is as self-motivated
Iranian subjects. In 1955, the state and clergy jointly participated in attacking the Baha'l
community and damaging its national headquarters in Tehran. The international outcries
following these events caused the state to stop collaborating with the clergy in continuing

such attacks. This episode signalled the beginning of a rupture between the ShiT clergy and the

% See Tavakoli-Targhi, “Anti-Baha’ism,” 204.
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state. The open confrontations of the years 1962 and 1963 were in fact a result of the 1955
schism. Anti-Baha’ism coalesced with Islamic propagandistic activities in the 1940s to play a

crucial role in “transforming ‘Islamic faith’ into ‘political confrontation.””*

As such, Tavakoli is suggesting an alternative explanation for the Islamicization of the 1979
political rupture in Iran, despite the heterogeneity of the groups and factors contributing to its
culmination. The numerous scholars that have theorized on the roots of the 1979 revolution
and the reasons behind the triumph of the Sh1 clerics over other political forces have focused
on different factors ranging from the intrinsic qualities of Shi‘ism, the complex social tensions
that existed in the country, the semiotic unity of the diverse and antagonistic forces made
possible through the use of common but ambiguous terms,to the construction of an Islamic

identity against western hegemony.*!

Tavakoli’s interpretation is unique among these scholars in that it sheds light on a
phenomenon in modern Iranian history which despite its ubiquity had ironically remained
hitherto unexplored: the linkage between Islamism and anti-Baha’ism in modern Iran. In doing
so, he suggests a different periodization for the history of twentieth century Iran, with the
turning point in the state-clergy relationship—a phenomenon crucial in the later development
of the Islamic Revolution—having occurred with the events of 1955, rather than 1962-63, the

prevailing view among historiographers.

The second article in that issue of Iran Nameh, written by Reza Afshari, was a detailed and

well-informed description of human rights abuses committed against Baha'is in the Islamic

** Tavakoli-Targhi, “Anti-Baha’ism,” 224.

! See bibliography for the works of Abrahamian, Algar, Amir-Arjomand, Burdjirdi, Dabashi, Keddie, Tavakoli-
Targhi (diss.) among others.
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Republic of Iran. He indicated that while the rise in the level of political and social
consciousness has created a public sphere in recent years with room for the discourse of
respecting the human rights of all Iranians, the rights of Baha’is have been categorically

excluded from the same discourse.*

Nazila Ghanea’s 2002 monograph studied the impact of United Nations human rights
protection measures in the particular case of the Baha'm community of Iran between 1979 and
2002."” Originally a doctoral dissertation, Ghanea’s work highlighted the clash between religion
and human rights in Iran within the framework of UN human rights charter-based and treaty
bodies. In addition, she put forward a number of recommendations for the resolution of the
Baha'm human rights predicament. Ghanea employed a very specific legal methodology in her

work, which like Akhavan’s, is focused exclusively on the post-Islamic revolutionary period.

In 2005, with a new wave of persecutions underway, independent scholar Moojan Momen’s

1744

article, “The Babi and Baha'i Community of Iran: A Case of ‘Suspended Genocide’?,”* presented

a four phase periodization for the history of persecution against Iran’s Baha'is.” Relying on
terminology developed in the field of genocide studies, he concluded that the first phase can

be accurately classified as genocide, while the fourth (current) phase may be called “suspended

genocide.” He proposed that in this fourth phase, the Iranian government has been actively

*? Afshari, “Naqz-i huqiq,” 162.
* Nazila Ghanea, The Interaction between the United Nations human rights system and the Baha'is in Iran (Oxford: George
Ronald, 2002).

* Momen, Moojan, “The Babi and Baha'l Community of Iran: a case of ‘Suspended Genocide’?” journal of Genocide
Research, 7 no. 2 (2005): 221-241
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proceeding towards genocide only to have its plans continuously thwarted by vigorous

campaigns launched by the international Baha't community.

In the same year, an article was written by Friedrich W. Affolter, a scholar of the
socio-emotional dimensions of conflict and social change who investigated the situation of
the Baha'Ts of Iran as a case study of “how ideological genocide evolves,
and how those affected can persevere and survive despite all odds.”*°Affolter overviewed the
history of their persecutions with a focus on the post-revolutionary period and international
reactions to those persecutions. He concluded that this study illustrated how a community, its
social support networks, as well as the international human rights machinery can work

together to prevent perpetrators from engaging in ideological genocide.

In a 2007 study focusing on the role of the state, Eliz Sanasarian and co-author Avi Davidi
attempted to identify patterns and trends in the treatment of non-Muslim communities in Iran
in the post-2000 era.” In this period, with the state policy of persecuting the Baha’is in place,
Baha’ citizens bore the brunt of systematic state attempts to limit Iran’s religious minorities.
Their study showed that under current President Ahmadinejad's administration (2005 to the
present), the hostile environment for religious minorities has intensified “in both words and

deeds.” Neither this paper, nor another recently published study by Sanasarian® that also

* Phase 1: Early Bah3’ism; Phase 2: From the suppression and silencing of the Baha'is to the end of the Qajar
period (c. 1852-1925); Phase 3: Pahlavi Period (1925-1979); and Phase 4: from the Islamic Revolution of 1979 to
today.

* Friedrich W. Affolter, “The Specter of Ideological Genocide: The Baha'is of Iran,” War Crimes, Genocide & Crimes
Against Humanity, vol. 1, no. 1 (Jan, 2005): 75-114.

¥ Eliz Sanasarian and Avi Davidi, “Domestic Tribulations and the International Repercussions: The State and the

Transformation of Non-Muslims in Iran,” Journal of International Affairs, vol. 60 no. 2. (Spring/Summer 2007): 55-70.

* Eliz Sanasarian, “The Comprative Dimension of the Baha'T Case and Prospects for Change in the Future.” In
Dominic Brookshaw and Seena Fazel, eds., The Baha'is of Iran: Socio-Historical Studies (London: Routledge, 2008): 156~
169.
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compares the conditions of Baha'ts with other religious minorities in Iran, go beyond offering

descriptive information.

In 2008 a volume was published Five on the Baha’is of Iran,” in which five chapters deal
with anti-Baha’T activities. One is an abridged English translation of Mohamad Tavakoli’s
article discussed above,” the second is Sanasarian’s comparative article just mentioned; and

the other three are written by Abbas Amanat, H.E. Chehabi, and Reza Afshari.

Amanat’s article investigates the historical roots of the persecution of Babis and Baha’is in
Iran.”’ Acknowledging that “the scope and frequency of Babi-Baha'T persecutions still awaits
thorough” studies, Amanat seeks in this “preliminary inquiry” to “detect a historical pattern in
recurring cycles of anti-Bab1 and anti-Baha’t violence and highlight its doctrinal and societal
dimensions.” Limiting his study to the Qajar period (1785-1925), Amanat verifies how
“predicatably,” the anti-Babi pogroms and campaigns usually coincided with episodes of
harvest failure, famine, epidemics or other provincial and national crises. The Babis (and later,
Baha'is) served as a scapegoat to cover the failure of the policies of the state in relation to
European economic or political intrusion. Drawing the attention of the public to the evils of
this ‘devious sect’ served to consolidate the relations between the Qajar government and the
clergy. In the last decade of the nineteenth century, a decade marked by growing dissention

against the Qajar state, charges of “Bab1” subversion were brought against anyone with anti-

* Brookshaw, Dominic Parviz and Seena B. Fazel. The Baha's of Iran: Socio-historical Studies (London: Routledge,
2008).

*® Mohammad Tavakoli-Targhi. “Anti-Baha’ism and Islamism in Iran,” trans. Omid Ghaemmaghami, in Dominic
Parviz Brookshaw and Seena Fazel, eds., The Baha'is of Iran: Socio-Historical Studies (London: RoutledgeCurzon, 2007):
200-231.

*1Abbas Amanat, “The Historical Roots of the Persecution of Babis and Baha'is in Iran,” in Dominic Brookshaw and

Seena Fazel, eds., The Baha'is of Iran: Socio-Historical Studies (London: RoutledgeCurzon, 2007): 170-183.
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clerical or anti-despotic proclivities. Beyond the state-clergy symbiosis in eradicating Babis
and Baha'ts, there was a third dimension to recurring violence against them: the mob incited

by the clergy.

Dismissing theories of “class conflict” as inadequate for explaining the pattern of anti-
Baha'l violence, Amanat interprets the Babi-Bahal persecutions as a “socio-cultural
phenomenon.” The Baha'ss, he argues, “were a sore point of non-conformity within a society
seeking monolithic unanimity in the face of overwhelming threats from within and outside of
its boundaries; a society fearful of losing its perceived ‘uniqueness’ as the Shi‘T ‘saved sect’.”
The anti-Baha't sentiments were in Amanat’s analysis, “a doctrinally admissible ritual to forge
a sense of collective ‘self’ versus an indigenous ‘other’ at a time when the alien ‘other’ was too
intimidating and inaccessible to be viewed as an adversary.” The rejection of “the indigenous
modernity of the Babi-Baha'1 world view” was the corollary to “ShiT particularism,” a term he
uses to refer to the sense of “exclusive self” that Usali Shi'ism aims to construct “out of the
fragile complex of the existing religious and social identities.”* Amanat shares with Tavakoli
and Mottahedeh the idea of Baha'ts constituting the “other” against which modern Shri

identity in Iran has constructed itself. What his analysis lacks however, is the dialogic

relationship between the construction of identity in both Baha’is and Shi‘a.

In “Anatomy of Prejudice: Reflections on Secular Anti-Baha’ism in Iran,” H. E. Chehabi
pursues the question of antipathy against Baha’is among secular and anti-clerical Iranians.
According to him, until “very recently,” almost any discussion of Baha'ts that did not use
“abusive, disparaging, or at least sarcastic language” was considered apologia. Any one

speaking of Baha'Ts in just “a matter-of-fact way” was automatically accused of being a Baha'i.

2 Amanat, “Historical Roots,” 180, 181.
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Furthermore, while secular opponents of the Iranian government immediately condemned
any human rights abuses in Iran, they remained almost completely silent about the murder of
approximately 300 Baha'T citizens since the start of the Islamic revolution. In an attempt to
find the reasons behind such “social attitudes,” Chehabi recognizes three basic secular anti-
Baha'l lines of argumentation: 1) Baha'is are forces of division; 2) Baha'ls have been used by
foreign powers in ways harmful to the national interests of Iran; 3) Baha'is were
disproportionately represented in the inner circles of power during the Pahlavi regime. After
demonstrating that these arguments were all unfounded, citing examples from contemporary
Persian literature, scholarly works, and personal communications, Chehabi comes to propose
that the anti-Baha’T prejudices of many secular Iranians derive from the anti-cosmopolitan
nature of Iranian nationalism. Iranian nationalism “espoused by a majority of secular
Iranians,” Chehabi argues, has from the beginning “contained strong xenophobic elements.”
The cosmopolitanism of Baha'ls has its roots in the tenets of their religion and is reflected in
their effortless ease to interact socially with Westerners in contrast to Iranian Muslims whose
concept of nijasat (ritual impurity) might work as an obstacle in the way of such interaction.
According to Chehabi, their cosmopolitanism makes Baha'is a prime target for conspiracy
theorists who attribute “anti-Iranian” proclivities to them while ghettoizing Baha'is as “the
quintessential internal Other of the nationalist imagination.”* Chehabi’s work addresses a very
specific aspect of anti-Baha’ism from only one angle and does not engage issues of state

attitudes or the far reaching social aspects of the problem.

> H.E. Chehabi “Anatomy of Prejudice: Reflections on Secular Anti-Baha’ism in Iran.” In Dominic Brookshaw and
Seena Fazel, eds., The Baha'ts of Iran: Socio-Historical Studies. (London: Routledge, 2008): 184-199. Quotes from pages
192 and 194,
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Afshari’s article is an expanded version of his Iran Nameh article, featuring new data and
further analysis.”* In Afshari’s view, political considerations and state expediencies alone do
not fully explain the anti-Baha' policies and actions in the Islamic Republic of Iran, as Baha'ts
did not present a challenge to the consolidation of the Islamic regime. Rather, such actions
originated “in the clerics’ aversions, whose roots lay in a pre-modern religious prejudice” and
“their dislike of a homegrown religious faith.” He demonstrates that in post-revolutionary
Iran, whenever the political factions have vied with one another for power—such as during the
presidency of Banisadr—the persecution of Baha'is has increased. While Afshari blames the
Iranian people for their “quiet indifference” to the attacks on Baha’is in the early years of the
Islamic republic, he presents a different perspective vis-a-vis the new generation of Iranians
who he identifies as being “far less inclined to recreate ‘otherness’ and [to] demonize the
targets in religious terms.” He concludes his essay by deploring the “dearth of information
with reference to the Baha'is of Iran” and emphasizing the need for “some monographs and

field studies” on the subject.”

In a soon to be published article,” Moojan Momen analyses the process by which the Baha't
community of Iran was cast in the role of internal enemy. Momen holds the combined forces of
the government, the religious leaders and the intellectual elite during the Pahlavi regime
responsible for laying the foundation for the ongoing persecution of Iranian Baha'is after the

revolution. He categorizes the attacks during this period into five areas: 1) charges of moral

** Reza Afshari, “The Discourse and Practice of Human Rights Violations of Iranian Baha'Ts in the Islamic Republic
of Iran.” In Dominic Brookshaw and Seena Fazel, eds., The Bahd’is of Iran: Socio-Historical Studies, (London :
RoutledgeCurzon Curzon, 2008): 232-277.

% Afshari, “The Discourse and Practice,” 238, 271, 273, 274.

*¢ Moojan Momer, “Conspiracy Theories and Forgeries: The Baha'T Community of Iran and the Construction of an
Internal Enemy,” forthcoming (to be published in Iran Nameh).
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indecency made in apostate literature at the instigation of religious leaders; 2) accusations
made by secular intellectuals of Baha'is lacking patriotism and being anti-nationalistic; 3)
religious attacks which were in fact a resurgence of arguments and allegations made in the
early years of the Baha'l religion; 4) baseless and fallacious criminal charges; and 5)
governmental policies such as dismissing Baha'is from the Army in 1935-6. While Momen does
hint at the wider socio-political ramifications of anti-Baha’ism in the abstract to his article, he
does not elaborate on this in the article itself. Nonetheless, his work offers penetrating insights
vis-a-vis the continuities between anti-Baha@’ism in Pahlavi and Islamic revolutionary Iran.
Finally, in recent years two studies in Persian on the topic of the persecution of Baha'is have

been published providing useful first hand sources and insightful analysis.”

By studying an important and neglected aspect of the socio-political life of Iranians in
nineteenth and twentieth century Iran, carried successfully, this project can contribute to a
major revision of the Iranian historiography of this period. Through offering a more
democratized version of Iranian history, it can also deepen our understanding of the plight of
Iran’s Baha'ts and help cultivate the acceptance of this minority by their fellow citizens, a need
that has already been expressed by a number of Iranian scholars living in the Iranian

diaspora.’®

7 Fereydun Vahman, Yiksad va shast sal mubdrizah ba diyanat-i Bahd’i: gishah-"i az tartkh-i ijtima=dini-i Iran dar
dawran-i mu‘asir (Darmstadt, Germany: ‘Asr-i Jadid, 2009); Suhrab Nikasifat, Sarkib va kushtar-i digarandishan-i
mazhabi dar Iran, 2 vols (Luxembourg: Payam, 1388/2009).

% See for example, Afsaneh Najmabadi’s recognition of the need to “re-imagine an Iranian identity that would
entertain a different relationship between citizenship and difference.” Najmabadi laments that “it still remains
tragically dangerous to try to speak as Iranian and Baha'l.” Afsaneh Najmabadi, “Authority and Agency: Revisiting
Women’s Activism during Riza Shah’s Period,” in The State and the Subaltern: Modernization, Society and the State in
Turkey and Iran, ed. Touraj Atabaki (London: L.B. Tauris, 2007), 177.
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Forefathers
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1.1. Sayyid Jamal al-Din Afghant: The Progenitor of Islamism and his Anti-Bahd’ism

Sayyid Jamal al-Din al-Afghani (1838-1897) has been described as “one of the outstanding

7 and “perhaps the most famous proponent of

figures of nineteenth-century Islamic history,
modernist Islam,” who “enjoyed the stablest popularity of all modernists in the century since

his death.”® He has been credited as “the first to realize the potential of Shi1 riyasat,” and

> Nikki R. Keddie, Sayyid Jamal ad-Din “al-Afghdni,” A Political Biography (Berkeley: University of California Press,
1972), 1.

% See Charles Kurzman, ed., Modern Islam 1840-1940: A Source Book (Oxford: Oxford University Press, 2002), 103. The
sources on Afghani are many. In addition to Keddie’s political biography of him mentioned above, the following
are some of the more important works on him: Iraj Afshar, “Sayyid Jamal al-Din Afghani,” in Savad va biyaz:
majmii‘ah-yi maqalat. (Tehran: Dehkhuda, 1344/1965), 2: 178-195. Idem, Majmu‘ah-"i asnad va madarik-i chap nashudah
darbarah-yi Sayyid Jamal al-Din mashhiir bi Afghani, 1838-1897 (Tehran: Chapkhanah‘i Danishgah-i Tehran, 1963). See
also, Mangol Bayat, Mysticism and Dissent: Socio-religious Thought in Qajar Iran (New York; Syracuse University Press,
1982), 143-148; Edward G. Browne, “Sayyid, Jamal ad-Din, the Protagonist of Pan-Islamism,” in The Persian
Revolution of 1905-1909 (London: Frank Cass, 1966), 1-30. Juan R. I. Cole, “New Perspectives on Sayyid Jamal al-Din
al-Afghani in Egypt,” in Iran and Beyond: Essays in Middle Eastern History in Honor of Nikki R. Keddie, edited by Rudi
Matthee and Beth Baron (Costa Mesa: Mazda, 2000), 13-34; Hafiz Farmanfarma’iyan, ed., Khatirat-i siydsi-i ‘Ali khan
Amin al-Dawlah (Tehran: Iran, 1962), 128-131. Albert Hourani, “Jamal al-Din al-Afghant,” in Arabic Thought in the Liberal Age
1798-1939 (Cambridge: Cambridge University Press, 1983), 103-129. Sifat Allah Jamali, Sayyid Jamal al-Din Asadabadt
(Tehran: Kitabkhanah'i Ibn Sina; Nikki R. Keddie, “Religion and Irreligion in Early Iranian Nationalism,” in
Comparative Studies in Society and History 4 (1962): 265-95; Idem, Religion and Rebellion in Iran: The Tobacco Protest of
1891-92 (London: Cass, 1966); Idem, An Islamic Response to Imperialism: Political and Religious Writings of Sayyid Jamal ad-
Din “al-Afghani” Including a Translation of the “Refutation of the Materialists” from the original Persian (Berkeley:
University of California Press, 1968); Encyclopaedia Iranica, s.v. “Afghani, Jamal al-Din”; Elie Kedourie, Afghani and
‘Abduh: An Essay on Religious Unbelief and Political Activism in Modern Islam (London: Frank Cass, 1966); Muhammad
Makhziimi, Khatirat Jamdl al-Din al-Afghani, 3™ ed. (Beirut: al-Ahliyah lil-Nashr wa-al-TawzT', 2003). Murtaz4 Mudarrist
Chahardahi, Ara’ va mu‘taqadat-i Sayyid Jamal al-Din Afghani (Tehran: Hajj Muhammad Husayn Igbal va Shuraka,
1337/1958); Idem, Sayyid jamal al-Din va andishah’ha-yi i 3"ed. (Tehran: Parastii, 1968). Muhammad Muhit-
Tabataba'i, Sayyid Jamal al-Din Asadabadt va bidari-i mashriqzamin, with an introduction by Sayyid Hadi Khusrowshaht
(Tehran; Daftar-i Nashr-i Farhang-i Islami, 1370/1991); Idem, Nagsh-i Sayyid Jamal al-Din Asadabadrt dar bidari-yi
mashrigzamin (Dar al-Tabligh-i Islami, 1972/1350). Homa Pakdaman Natiq, Djmal-ed-Din Assad Abadi dit Afghani (Paris:
Maisonneuve et Larose, 1969); Hasan Taqizadah, Sayyid Jamal al-Din Asad-Abadi (Tabriz: Mu’assasah’i Intisharat-i
Suriish, 1969). Some of the above articles and book chapters have been compiled in a recent anthology: M. Tkram
Chaghatai, ed., Jamal ad-Din al-Afghant: An Apostate of Islamic Resurgence (Lahore; Sang-e-meel, 2005). For a study of
AfghanT’s relationship with his foremost student Muhammad ‘Abduh and the latter’s relationship with ‘Abdu’l-
Baha’, see: Oliver Scharbrodt, Islam and the Bahd't Faith: A Comparative Study of Muhammad ‘Abduh and ‘Abdul-Baha
‘Abbas (London: Routledge, 2008).
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recognized as the person who “reminded the ‘ulama of the possibility of utilizing such

7161

leadership...for explicit political ends. Given his importance in the history of the

contemporary Middle East, a close look at his anti-Baha'l sentiments and activities is in order.

Raised in Iran and active in the Iranian exile intellectual circles of the Ottoman Empire
intermittently in the 1870s-90s, it may be expected that Afghant had extensive contact with
Babis and Baha'is.” He denigrated the Babi and Baha’T religions in his earlier writings and
displayed an anti-Baha’i stance in his interactions with a number of prominent Azali Babis in
Istanbul toward the end of his life. In what has been called his “most famous work,” known in
the West as The Refutation of the Materialists (Haqigat-i mazhab-i naychiriyah va bayan-i hal-i

naychiriyan),” written in 1881, Afghani disparaged the Babis (by which he mostly meant

¢! Abbas Amanat, Apocalyptic Islam and Iranian Shi‘ism (London: 1.B.Tauris, 2009), 174.

% According to Keddie, Afghant was “well acquainted with both Shaykhi and Babt doctrines.” As a child in 1852,
Afghani was exposed to the persecution of the Babis in Tehran. During his adolescence in the ShiT shrine cities, he
was “almost surely exposed to the discussions of these new religious doctrines.” Following Homa and Nasser
Pakdaman, Keddie points out that there were echoes of Shaykhi ideas in his 1870 talk in Istanbul. She also
suggests that “the political activist and meliorist ideas of the Babis may have contributed to Jamal al-Din’s
revision of Islam in these directions.” Keddie further adds that witnessing several activist religions, including that
of Babis, may have caused Afghani to realize “the power of religious appeals to Muslim masses.” See Keddie, A
Political Biography, 21-22. Juan Cole maintains that both the “esoteric, cabalistic Shaykhi school and the messianic
Babl movement” influenced Afghani “to one degree or another.” Cole, “New Perspectives,” 14. Momen correctly
observes that Afghant’s belief that “all three religions, Islam, Judaism and Christianity, were in perfect agreement
in their principle and their purpose” (Kedouri, Afghani and ‘Abduh, 15) was an influenced from the Baha't
teachings. See Moojan Momen, “The Baha'T Influence on the Reform Movements of the Islamic World in the 1860s
and 1870s,” Bahal Studies Bulletin, Vol. 2 No.2 (September 1983), 47-65, also at http://bahai-
library.com/momen_influence_reform_movements (accessed 17 Aug. 2009). For AfghanT’s views on the matter,
see Makhzami, Khatirat, 134-139.

% Jamal al-Din Husayni, “Hagqiqat-i mazhab-i naychiryyah va bayan-i hal-i naychiriyan,” in Ara’ va mu‘taqadat-i Sayyid
Jamal al-Din Afghani (Tehran: Igbal, 1337/1958), 23-63. For the English translation, see Nikki R. Keddie and Hamid
Algar, trans. “The Truth about the Neicheri Sect and an Explanation of the Neicheris,” in Nikki R. Keddie, An Islamic
Response to Imperialism (Berkley: University of California Press, 1968), 130-174. Despite her own translation of the
title of the work in English, Keddie uses the short title, “Refutation of the Materialists,” better known in the West,
to refer to this work. “Refutation of the Materialists” is a translation of the title of the Arabic translation: al-Radd
‘ald al-dahriyin, which is—like the Arabic text itself—a paraphrase rather than a verbatim translation. See Keddie,
An Islamic Response, vii. Regarding this book, Keddie writes that “the main point to be noted throughout is its
thoroughly pragmatic and this-worldly defense of religion.” Keddie, An Islamic Response, 73.
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Baha'is). Following a historical overview and critique of the materialists,” in which he
emphasized their “corrupt” teachings and behavior, Afghani moved on to discuss the
Batiniyah.” “The superiority and greatness” of the Muslims continued “until the fourth
century [AH, when] the naychiris, or naturalists, appeared in Egypt under the name of the
Batinlyah and the knowers of the hidden.”* As can be inferred from Afghant’s discussions, he
identified the Batiniyah with the materialists because he saw both as lacking moral principles.
It is in the context of speaking about the Batiniyah and their “corruption” that he brings up
the Babis, who Afghani maintains, “spilled the blood of thousands of God’s servants.”
Comparing them to groups identified in classical Islamic heresiography works as “Isma‘ili,” he
called them “apprentices of those same neicheris of Alamiit and slaves, bearers of begging
bowls, of those men of mountain.” As such he accused them of being anti-establishment and
supporters of anarchism, perhaps, having in mind the early Babi-state confrontations.
Moreover, having in mind the Babi-Baha't tendency to interpret religious texts allegorically,
he labeled their doctrines “examples of batini [esoteric] teachings” and warned about the

“further effects their beliefs will have among the Iranian people in the future.””

# According to Keddie, “this section seems to be based partly on arguments traditional in Muslim world and
partly on often inaccurate things that Afghani had heard about Darwin.” Keddie, An Islamic Response, 73.

% Batiniyah is “a name given (a) to the Isma‘ilis in medieval times, referring to their stress on the batin, the
“inward” meaning behind the literal wording of sacred texts; and (b), less specifically, to anyone accused of
rejecting the literal meaning of such texts in favour of the batin.” See: Encyclopaedia of Islam, 2" ed., s.v.
“Batiniyya.”

% Keddie, An Islamic Response, 156. Translation of Chahardahi, Ara’ va mu‘tagadat, 46.

% Keddie, An Islamic Response to Imperialism, 158. For the original Persian, see Murtazd Mudarrisi Chahardaht, Ara’
va mu'‘tagadat-i Sayyid Jamal al-Din Afghani (Tehran: Igbal, 1337/1958), 49. Afghani’s comparison of Isma‘lis and
Babi-Baha'Ts is unfounded with respect to the claims that he is advancing. However, the two traditions clearly
have theological-philosophical cognates which need to be further explored. See Abbas Amanat, Resurrection and
Renewal: The Making of the Babi Movement in Iran, 1844-1850, 2™ ed. (Los Angeles: Kalimat, 2005).
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Even though AfghanT’s remarks in The Refutation of the Materialists portrayed Baha'ts as
social and political dissidents (comparing them to the warriors of Alamit and associating them
with the early Babi armed confrontations with the state), he did not accuse them of being
servants, agents or stooges of foreign powers, which of course became the dominant
accusation found in later anti-Baha’m works. This is when his critique of the pro-British Sir
Sayyid Ahmad Khan is clearly along those lines.”® He ascribed the spread of Ahmad Khan’s
doctrine to the British plot to weaken Islam and destroy the unity of Muslims.* In his critique
of Sayyid Ahmad Khan, Jamal al-Din created a concept, a category that was used in later
decades by his followers and others in order to accuse the Baha' religion of having been
created by imperialist powers. Because of the importance of this concept as a child of the mind
of one who can be considered the father of modern political Islam in Iran, a closer look is
necessary. In an article titled “The Materialists in India” and published on 28 August 1884 in al-
‘Urwa al-wuthqd, the journal Afghani published in Paris, he wrote that the British believed that
as long as the Qur’an was read among the Muslims in India, “it would be impossible for them to

be sincere in their submission to foreign rule.” Therefore, they sought to “weaken the beliefs

% On Sayyid Ahmad Khan, see Christian W Troll, Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology (New
Delhi: Vikas, 1978). Afghani’s concern with Sayyid Ahmad Khan can be inferred from Keddie’s remark that The
Refutation of Materialists, more than being directed against materialists, was directed against Ahmad Khan. See
Encyclopaedia Iranica, s.v. “Afghani, Jamal al-Din.” Keddie posits that Afghani’s attack against the Naturalists was
“essentially pragmatic,” accusing them of harming the Muslim community. A doctrinal attack would have been
more difficult because doctrinally, they were close to AfghanT in advocating greater rationalism and a return to
the Islam of the early days. See Keddie, An Ismamic Response, 70. According to Keddie, “Refutation should be read as
a political tract written to mobilize existing Islamic sentiment against the West.” Keddie, “Religion and
Irreligion,” 280.

% On this issue see Albert Hourani, Arabic Thought in the Liberal Age 1798-1939 (Cambridge: Cambridge University
Press, 1983), 125. As Hourani tells us, “After a visit to England in the 1870’s, Sayyid Ahmad began to preach a new
Islam to which was applied the term ‘Naychiriyya’ (derived from the English word ‘Nature’).” According to
Hourani, Sayyid Ahmad Khan believed that “the laws of nature, as deduced by reason, were the norms by which
Islam should be interpreted and human acts judged.” Hourani interprets this belief as implying that “there was
nothing that transcended the world of nature,” and unlike Keddie who, in years later than Hourani, sees the work
rather directed against Ahmad Khan, Hourani believed that in The Refutation of the Materialists, Afghani refuted all
those “from Democritus to Darwin..who gave an explanation of the world not involving the existence of a
transcendent God.” See Hourani, Arabic Thought, 124-125.
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of the Muslims.” They first attempted to write books that defamed Islam. As this measure
failed, they searched for another means. A man named Ahmad Khan Bahadar came to their
service, by “sowing division among the Muslims and scattering their unity.” He called himself
a naychiri or naturalist, invited people to reject religion, “disparaged to them the interests of
their fatherland,” and “strove to erase the traces of religious and patriotic zeal.”” It is
important to note that Afghant himself never ever made such comments about Baha'ss. In fact,
he would be very surprised to see how his casting of Sayyid Ahmad Khan’s cause was used in
later decades for those he considered the heirs of the revolutionary Hasan-i Sabbah. In any
case, what Afghani wrote about Ahmad Khan created a category which at least partly fits the
Canadian philosopher Ian Haking’s idea of “making up people.””" Hacking tells us how in
“human sciences,” there is a constant attempt to classify people. “Creating new names and
assessments and apparent truth is enough to create new ‘things’. Making up people would be a
special case of this phenomenon.”” The case being discussed here, is similar in some ways:
Afghani created a concept, i.e., pseudo-religions fashioned by imperialists to “sow division”
among the Muslims. Once he created this category or concept, those that followed him in the
twentieth century searched to find cases they thought would “fit” that category (and applied

the concept even to those the original would not and did not fit).

® In Keddie, A Islamic Response, 175-180. Quotes from 176-178.

' See lan Hacking, “Making Up People,” London Review of Books, Vol. 28 No. 16 (17 August 2006), also at
http://www.generation-online.org/c/fcbiopolitics2.htm (accessed 9 January 2010). I mentioned this case “partly
fits,” Hacking’s idea, because what Hacking is interested in is the interaction of the “name” (i.e., the category
created) with the named (people put in that category), what he calls Dynamic Nominalism, wherein people cast in
a category, under a name, actually change just because of that “naming,” or (the investigation that led to that
naming) so that they no longer are “quite the same kind of people as before.” They are “moving targets.” In our
case, since the category was never accepted by those named, only the first aspect of Hacking’s theory applies: a
name or a category is made and subjects that fit this category are found.

7 Tbid.
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While Afghani clearly does not express similar accusations against Babis, and his critique of
them is of a different sort—an important point in historicizing the accusation of foreign
connection leveled later on against Baha'is—his conceptualization of the foreigners creating a
new religion to disunite Muslims was used against Baha’is later on by his ideological heirs, as

we shall see.

Why does Afghant make the comment regarding “Babis” in The Refutation of the Materialists,
to begin with? The question becomes particularly relevant in light of the assertion made in
recent scholarship that Afghani was “himself almost certainly an agnostic or atheist.””” The
answer might be in what Keddie suggests regarding Afghant’s aim of writing this work as a way
to “ingratiate” himself with the Ottoman Sultan “to obtain a position from him.””* Knowing
that Baha'ts were not the favorites of ‘Abd al-Hamid, the inclusion of the paragraph criticizing
them could give the work a higher chance of being well received by the Sultan.

Afghani also authored an article in the newspaper, Misr, on the Babi-Baha'i faiths.” The

same essay was published in 1881 in the first Arabic encyclopedia, Butrus al-Bustant’s Da'irat al-

7 See Juan R.L Cole, “New Perspectives on Sayyid Jamal al-Din al-Afghani in Egypt,” in Rudi Mattee and Beth
Baron, eds., Iran and Beyond: Essays in Middle Eastern History in Honor of Nikki R. Keddie (Costa Mesa: Mazda, 2000), 13-
34. Quote from page 15. See also, Kedouri, Afghant and ‘Abduh, 45; Keddie, “Religion and Irreligion,” 279-280. Cole
asserts that Afghant’s “dedication to Islam was political and instrumental rather than a matter of personal belief.”
Ibid. In another article, Cole emphatically rejects Hourani’s attempt to explain Afghant’s “dislike of Babism in
terms of his strict Sunni orthodoxy.” Cole, “Muhammad ‘Abduh and Rashid Riza: A Dialogue on the Baha’ Faith,”
World Order Vol. 15 (Spring-Summer 1981): 7-16. Quote from page 4n. Even if Afghani’s dedication to Islam was as

PR

Cole says, just political, it remains that despite his changing almost every aspect of his life, AfghanT’s “consistent
aim,” “was to revive the power and image of the Islamic world through modern-style reforms.” Kurzman,
Modernist Islam, 103.

7 See Keddie, An Islamic Response, 25.
> For ‘Abd al-Baha”s reference to the publication of this article in Misr, see ‘Abd al-Hamid Ishraq Khavari, ed.,

Ma’'idah-yi asmani Vol. 9 (Tehran: Mu’assissah-'i Milli-i MatbG‘at-i Amri, 1965), 117. The microfilm of the
newspaper Misr at the University of Toronto, the only copy listed on WorldCat, is unfortunately missing.
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ma'‘arif.’® Briefly, in this article, described by Cole as, “outrageously biased,”” he included
inaccurate information about Baha't beliefs and doctrines. For example, he stated that Babis
[i.e., BahaT s] believe in reincarnation, that they have borrowed their ideas from idol
worshippers, that they kill anyone who refutes their faith, and that they launched anti-

government campaigns of bloodshed. Speaking about the Bab, Afghani claimed:

Many Persians followed him and his movement became excessively dangerous. His
message attracted some people but his followers terrorized the masses and struck fear
into their hearts. They would try to learn the inner thoughts of the people and would
not hesitate to kill anyone who criticized their beliefs. They sowed seeds of enmity and
treachery wherever they went. They would appear in different guises, such as
mendicants and the like, so they could kill anyone they suspected or thought had
insulted their sect. In this manner, they spilled the blood of many people. They
resembled the assassins who became infamous during the era of the Fatimids (q.v.
Isma‘fliyah). But they did not stop here. They continued (their treachery) until they
ignited a revolt against the government in three regions. Their gall and insolence had
no likeness. Each of them would wrap himself in a loincloth, take his sword and attack
thousands of soldiers completely naked other than the cloth around his loins! They
believed that if one of them died in battle, he would be resurrected forty days later.
Their rebellions became a matter of grave concern for the government. It attempted to
restrain them but they resisted and stood their ground before the government until
this man, Sayyid Muhammad °‘Ali, was arrested, imprisoned for 18 months, and
executed in Tabriz by firing squad in 1850 after the ulama issued a fatwa...

In the same article, Afghani fabricated laws and ascribed them to the Baha'T writings such as

the permissibility of marriage between sisters and brothers. In the article’s conclusion, he

76 S.v. “Babisme,” Dd’irat al-Ma'‘arif, Vol.5 (Beirut, 1881), 26-28. It is odd that Bayat makes no mention of Afghani’s
encyclopaedia and Misr newspaper articles on the Babis in the section of her work dealing with Afghani. See:
Bayat, Mysticism and Dissent, 143-148.

77 See Juan R.I. Cole, “New Perspectives,” 23. Cole finds Afghant’s desire to “distance himself from the heterodox
movement,” as the only explanation one can think of as to why he wrote that article. Cole believes that Afghant
had “a generally favorable view of the movement.” His source for drawing such conclusion is an article that the
disciples of Afghani wrote that Cole interprets as a positive representation of the Babis. See Cole, Ibid. His view
demands a more thorough investigation. The first western scholar to have noticed this article was EG Browne.
Browne noted that the article “contributes some important facts not previously published, but also contains one
or two grave errors.” Edward G. Browne, Traveller’s Narrative Written to Illustrate the Episode of the Bdb (Cambridge:
Cambridge University Press, 1891), 199. A portion of the article was translated by Browne in idem, “The Bab{s of
Persia,” The Journal of the Royal Asiatic Society, XXI (1889): 942-3.
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maintained that antinomian actions (ibahiya) ”* were asserted by the Babis as one of the pillars
of their religion. Afghani again emphasized that the Babis confiscate properties and kill

anyone who refutes their religion.

A short time after publishing the above article, however, while in Paris in 1883-84,
publishing the “modernist and anti-British”” journal al-‘Urwa al-wuthqd, he sent issues of the
journal on a weekly basis to Acre to the son of Baha'u’llah, ‘Abdu’l-Baha’, expressing friendship
and inviting him to send him articles to be published in the journal. His requests were not
accepted, and the move was interpreted as an apologetic one to compensate for his previous
antagonism. * Juan Cole has seen in this the possibility that he considered the Baha'i faith “an

ally in reform.”

That Afghant had prominent Azalis in his circle of acquaintances is a well known fact.
During his stay in Istanbul in 1892, he formed a circle of Iranian exiles that consisted of “Azalts

for the most part.”® Two of his closest associates were well-known Azalts, the sons-in-law of

® By mentioning ibahiya, Afghani sought to compare the Babis with Sufi and ShiT groups mentioned by Muslim
heresiographers who did not fixed laws regulating social behavior, that everything was now permitted and
accepted for them. See Encyclopedia of Islam, 2™ ed., s.v. “Ibaha.”

7 See Encyclopaedia Iranica, s.v. “Afghani, Jamal al-Din.”

% See two pieces of the writings of Baha'u’llah on this issue, in ‘Abd al-Hamid Ishrag-Khavari, Rahig-i makhtim,
Vol. 1 (Tehran: Mu’assissah-"i Milli-i Matbt‘at-i Amri, 1973/1352), 739. Also see idem, Ma’idah-yi asmant, Vol. 4
(Tehran: Mu’assissah-"i Milli-i Matbii‘at-i Amri, 129BE/1972/1351), 120-21. It must be mentioned here that there is
also evidence for some correspondence between ‘Abdu’l-Baha’ and Afghani at some point. We have a short letter
written by ‘Abdu’l-Baha’ to Afghani and complementing him for an article he had written, apparently sending
him, as an enclosure, a copy of an article written by Mihat Pasha. See I. Afshar and A. Mahdavi, eds., Majmii‘a-yi
asnad va madarik-i chap nashudah dar bara-yi Sayyid Jamal al-Din Mashhiir bi Afghani (Tehran: University of Tehran,
1963), tableau 62, picture 133.

® Juan R.I. Cole, “Rashid Riza on the Baha'T Faith: A Utilitarian Theory of the Spread of religions,” Arab Studies
Quarterly 5,3 (Summer 1983): 276-291. Quote from 278.

82 See Encyclopedia of Islam, 2™ ed., s.v. “Islah ii. Iran.” See also Keddie’s reference to the presence of the
“schismatic Babis” among Iranians working with Afghani, sending letters to Shi'T ulama asking their support for
the pan-Islamic claims of the Sultan. Keddie, An Isamic Response, 30.
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Yahyd Azal: Mirza Agha Khan Kirmani (d. 1896) and Shaykh Ahmad Rihi (d.1896). ‘Abdul-Baha’
has provided details of AfghanT’s collaborations with these two prominent Azalis staging public
debates in the presence of ministers of the Ottoman Empire and its chief intelligence officer.
During these staged conversations, Afghant subtly reaffirmed the statements of Kirmani and
Rihi and presented a distorted picture of the Baha't faith in the guise of expressing his
disinterested opinion at the urging of others.*”” He maintained that the Baha' beliefs “were not
conducive to social progress, and failed to conform to governmental laws.” Moreover, Baha'ls
“were opposed to all governments (duwal), sought to uproot the foundations of the world of
humanity, destroy all the nations of world, plunder and raid the properties of the people, and
enslave the families and children of its various tribes.”** This account seems fairly reliable, as
its content is in line with AfghanT’s depictions of Baha’is in the aforementioned encyclopedia
article as anti-establishment, posing a threat to the state, and a danger to the people. We can
assume that perhaps following the wishes of his Azalt cohorts, Afghant sought to instigate the

Ottoman authorities to suppress the Baha'1 exiles.

There is another account of his anti-Baha'T activity, aimed at instigating Sultan ‘Abd al-
Hamid to suppress the Baha'is during his sojourn in Istanbul. In 1892, he collaborated with two
prominent Azalis and gradually grew closer to the Sultan. He is reported to have tried to
interpolate some horrifying material into the most holy book of the Baha'ts, the Kitab-i agdas,
translated it into Turkish and gave it to ‘Abd al-Hamid to instigate a reaction against the

Baha’is. He included such horrendous material as injunctions to demolish all the mosques of

¥ See ‘Abd al-Hamid Ishrag-Khavari, Rahig-i makhtam, Vol. 1, 737-752.

% Ishrag-KhavarT, Rahig-i makhtim, 1:741.
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Islam and destroy Mecca and Medina. ‘Abd al-Hamid left the issue to the marja“ al-taglid of the
Sht'ites, himself thought to have been a crypto Baha't according to one account.” It can only be
imagined what fate would have awaited Baha'ts had the Sultan accepted the veracity of the

added clauses.®

To conclude, it is important to note that despite Afghani’s “passionate and consistent

”¥—or more correctly, anti-British imperialism,* and despite his

devotion to anti-imperialism
unfriendly attitude towards Baha’is, there is no indication in his extant works that he ever
sought to connect Babis or Baha’is to foreign powers. His accusations did have a political
aspect, but in the form of Baha'is being threats for the establishment and the order. However,
as mentioned above, he is the one to have created a concept - i .e. the imperialists forging

pseudo-religions to weaken the Muslims and rule over them - that was used by anti-Baha't

polemicists in the twentieth century.

% See Afnan, Mirza Habibu’'llah. The Genesis of the Babi-Baha'T Faiths in Shirdz and Fars, trans. Ahang Rabbani (Leiden:
Brill, 2008), 133.

% To appreciate the dangers posed by instigating these suspicions, see Necati Alkan, Dissent and Heterodoxy in the
late Ottoman Empire : Reformers, Babis and Bahd's (Gorgias, 2009).

¥ See Cole, “New Perspectives,” 34.

% According to Cole, he was in India during the “Great Rebellion” and watched it being put down by the British.
“He began to fear that the British having subdued India, would now seek to conquer the Middle East.” Later in
Afghanistan, he started “supporting Russia against what he saw as the more dangerous British.” Cole, “New
Perspectives,” 14. The British and some Afghans, as Keddie tells us, believed him to be “a Russian agent, and he
evidently asserted at the end of his stay that he was such.” Keddie, An Islamic Response, 15. His anti-British stance
did not stop him from, at one point, offering to assist them. See Keddie, An Islamic Response, 24-25; and Kurzman,
Modernist Islam, 103. Upon the dismissal of Afghani from Iran, according to ‘Al Khan Amin al-Dawlah, the Russian
minister in Iran, Prince Nicolos Dolgoruki went to the Nasir al-Din Shah and expressed the dissatisfaction of his
government. Farmanfarma’iyan, Khatirat-i siydsi-i ‘Ali khan Amin al-Dawlah, 130.
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1.2 Shaykh Hadi Najmabadi and His Intellectual Nexus

Any serious attempt to chart the intellectual history of the decades prior to the Iranian
Constitutional Revolution must take into account the seminal role played by Shaykh Hadi
Najmabadi (1250Q/1834-1320Q/1902), “one of the more pious and learned men”® of his
generation who has been largely neglected by western scholars.” It remains for scholars of
modern Iranian intellectual history to investigate the life and thought of this unusual and

influential figure. An introduction will suffice our immediate needs.

Najmabadi was openly critical of mainstream ShiT clerics and clashed with many of his
contemporaries.” Some clerics contended that he had no religion or labeled him a Babi.” The

well-known 19" century mujtahid, Sayyid Sadiq Tabataba't publically called him an infidel.”

¥ Janet Afary, The Iranian Constitutional Revolution, 1906-1911: Grassroots Democracy, Social Democracy, and the Origins of
Feminism (New York: Columbia University Press, 1996), 48. Among other things, he established a clinic that was
named after him. Ibid.

% A few studies on Najmabadi have been published in Iran in recent years. Not surprisingly, they deny
fundamental aspects of his identity and thought including his Babi proclivities. Moreover, they contend that his
excommunication by an eminent mujtahid, Sayyid $adiq Tabataba'i, and his being called an “infidel” resulted from
Najmabadi’s critical stance against the clerics. For two such works, see Hasan Mursalvand, Hajj Najmabadi va
mashrutiyat, bih munasibat-i yik sadumin sal-i rihlat-i Ayatollah Hajj Najmabadi rahmat Allah ‘alayh 1320-1420 H.Q.
(Tehran; Vizarat-i Farhang va Irshad-i Islami, 1378/1999); Zidiginamah va khadamat-i ‘ilmi va farhangi-i Ayatollah Hajj
Nagjmabadi (Tehran: Anjuman-i Asar va Mafakhir-i Farhangi, 1385/2006). The only study of Najmabadi's
unorthodox views is the recent Persian article by Tiiraj Amini, “Hajj Shaykh Hadl Najmabadi,” Guftman-i Iran (8
Mihr 1385/16 Oct. 2006) http://www.goftman-iran5.info/-othermenu-13/505.

' ‘Abd al-Hadi Ha'iri, Tashayyu‘ va mashriitiyat dar Iran va naqsh-i Iraniyan-i muqim-i Iraq (Tehran: Amir Kabir,
1364/1985-6), 195. Yahy4 Dawlatabadi, Haydt-i Yahyd. 4 Vols (Tehran: Tbn Sina, 1331/1952-3), 1: 59. Dawlatabadi
writes: “He is critical of the pseudo-clerics and their greedy behaviour, without any reservations.” For Shaykh
Hadr's harsh criticism of the ulama, see Tahrir al-‘ugala’ 88.

% Mahdi Malikzadah, Tarikh-i ingilab-i mashritiyat-i Iran (Tehran: Sukhan, 1383/2004), 1: 170.

% Edward G. Browne, The Persian Revolution of 1905-1909 (1910; repr., London: Frank & Cass, 1966), 406.
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Despite this fact, he was so highly respected that Nasir al-Din Shah is reported to have visited

him in person at his home.”

Najmabadi created an intellectually vibrant environment in his classes™ and is said to have
trained most of the “intellectuals of the NasirT period.”* He was simultaneously in contact with
prominent thinkers with different, even opposing, intellectual orientations. His circle included
reformist theologians who we will study in the following chapter as well as prominent Azals,
both with strong anti-Baha'l sentiments.” Najmabadi was in regular contact with prominent

Baha'is and appears to have respected the Baha'1 faith.

Najmabadi is identified as one of the “friends and associates” of Sayyid Jamal al-Din
Afghani” According to some sources, after Afghani began promoting his Pan-Islamist

ideologies, a secret society was formed in Tehran to support him. Najmabadi was an active

°* Browne, The Persian Revolution, 406.
» Najmabadi’s pedagogy was ahead of its time. According to an account by Mirza Husayn Mu‘allim, an

acquaintance who had attended his theological classes, Najmabadi's classes were highly interactive. Upon
entering the class, Mirza Husayn observed a heated debate among Najmabadi's students over the issue of the
Nubuvvat-i khassah (Muhammad’s Specific Prophethood—incidentally, a subject that interested the Babis as well as
the Bab had written a treatise on the topic). Najmabadi explained to Mirza Husayn that he commonly posed a
question for his students to debate. See ‘Aziz Allah Sulaymani, Masabth-i hiddyat (Tehran: Mu’assisah-"i Milli-i
Matbii‘at-i Amri,1968), 6:402-403.

% Mahdi Malikzadah, Tarikh-i ingilab-i mashratiyat-i Iran (Tehran: Sukhan, 1383/2004), 1: 170. Keddie maintains that
Shaykh Hadr's “enlightened ideas were responsible for his being denounced by others among ulama as an
unbeliever. This did not impair the great influence which his sanctity and learning had secured him, however. His
teachings were of very great influence, and it was thus a blow to the enlightenment, when he now in September,
1902, died at the age of seventy. Nikki R. Keddie, “Iranian Politics 1900-1905: Background to revolution,” Middle
Eastern Studies, vol. 5, no. 2 (1969): 151-167. Quote from p.154.

7 Many reformist clerics of the late nineteenth and early twentieth were among Afghant’s disciples. See Rasiil
Ja‘fariyan, Sayyid Asad Allah Kharagani: rawhani nawgard-yi rizigar-i mashriitah va Riza Shah (Tehran: Markaz-i Asnad-
i Inqilab-i Islami), 22.

% Nir al-Din Chahardahi, Vahhabiyat va rishah’hd-yi an (Tehran: Fathi, 1363/1984), 117, 122. Quote from page 117.
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member of this group.” According to one account, someone from Afghant’s circle sent him
politically charged materials that were smuggled into Iran. ‘Abd al-Husayn San‘atizadah
Kirmani provides an account of his father, Haji, an Azali'® who travelled to Istanbul to visit
Mirza Aqa Khan Kirmani and Shaykh Ahmad Rahi, sons-in-law of Yahya Azal. Mirza Aqa Khan
took Haj to visit Sayyid Jamal al-Din Afghani “who was working for the freedom of the people
of Iran.” When time came for Haji to return to Iran, Mirza Aqa Khan charged him with a
“mission.” Mirza Aqa Khan explained that since the Iranian postal service had outlawed “the
messages, newspapers and magazines” that they published to “awaken” the Iranian people, he
wanted Haj1 to “risk his life, if necessary,” to smuggle their circulars inside Iran and deliver
them to Najmabadi. The mission was apparently accomplished.” Moreover, according to
reports from Mirza Riza KirmanT's interrogation after he had assassinated Nasir al-Din Shah,
Kirmani contacted Najmabadi upon his arrival in Tehran before murdering the monarch.'”

Apparently, Najmabadi was the only person who dared to arrange a memorial service for

Kirmani after his execution.'”

Najmabadr’s relationship with Azalis went beyond those in AfghanT’s circle. Three

prominent Azalts who would later play key roles in the Constitutional Revolution were in

* See Yahyd Dawlatabadi, Hayat-i Yahyd. Vol.1 (Tehran: Ibn Sina, 1331/1952-3), 123-24; ‘Abd al-Hadi Ha'irf,
Tashayyu‘ va mashritiyat dar Iran va naqsh-i Iraniyan-i muqim-i Iraq (Tehran: Amir Kabir, 1364/1985-6), 91-92; idem,
Shi‘ism and Constitutionalism in Iran: A Study of the Role Played by the Residents of Iraq in Iranian Politics (Leiden: E.J. Brill,
1977), 73.

1% On San‘atizadah’s father Haji ‘Alf Akbar San‘ati, see the addendum to Chapter 4, “Azalts, Post Constitutional
Revolution.” San‘atizadah is deliberately subtle here on the Azali affiliation of his father but there are still clues
indicating that in the book. HajT was a student of a certain Akhiind Mullah Muhammad Ja‘far who had formerly
been a Shaykhi but “changed his beliefs” after meeting a visitor to Kerman. The two participated in a private
circle away from the eyes of the “government agents and the mullahs who were connected with the
government.” ‘Abd al-Husayn San‘atizadah Kirman, Rizigari ki guzasht (N.p: 1346/1967), 16-17.

1% San‘atizadah Kirmani, RizigarT ki guzasht, 34-43, 50-51.
192 See Edward Browne, The Persian Revolution, 63-85.
13 See Edward Browne, The Persian Revolution, 408.
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regular contact with him: Yahyad Dawlatabadi, Malik al-Mutakallimin, and Sayyid Jamal al-Din
Va'iz. Najmabadt’s circle was in fact the place where these men interacted with one another.'
Nir al-Din Chahardahi, who maintains that Najmabadi “secluded himself from the public
(‘ammah-yi mardum)” and attracted a circle of young “knowledgeable and talented” disciples,
lists the names of four of his students, all of whom had Azali leanings: Muhammad Qazvini,

Muhammad-‘Ali Furtighi, Aba al-Hasan Khan Furtight, and ‘Ali-Akbar Dihkhuda.'”

What about Najmabadi’s interactions with Baha’is? We know that he was mentioned in a
letter (lawh)'® written by Baha'u’llah, the founder of the religion. Responding to the Baha't
scholar, Abi al-Fazl Gulpaygani, who had apparently mentioned Najmabadi in a letter to
Baha'u’llah, the latter asked Gulpayigani to convey his greetings to Najmabadi, adding that “it
behoves (Najmabadi) to arise with greatest steadfastness in the path of his Lord,” and assuring
him of his prayers that “God aid him to guide the people to the path of guidance (rashad).”*”
Najmabadi also received at least one letter from ‘Abdu’l-Baha’ admiring his altruism and acts of

philanthropy and inviting him to remove his “old garb” and “put on the garment of sanctity.”

‘Abdu’l-Baha’ stated that doing so would ultimately have greater spiritual benefits than the

1% See Afary, The Iranian Constitutional Revolution, 48, On the Azali orientation of these Constitutionalists, see Abbas
Amanat, “Memory and Amnesia in the Historiography of the Constitutional Revolution,” in Iran in the 20" Century:
Historiography and Political Culture, ed. Touraj Atabaki (London: I.B. Tauris and Iran Heritage Foundation, 2009), 23-
54,

1% Chahardahi, Vahhabiyat va rishah’ha-yi an, 117. On the Azalis leaning of these figures, see the addendum to

Chapter 4, “Azalis, Post Constitutional Revolution.”

1% Baha'T sources refer to letters written by Baha'u’llah as alwah (sing. lawh) or “Tablets.” See Encyclopaedia Iranica,
s.v. “Lawh.”

97 See Fazil Mazandarani, Asrdr al-asar (Tehran: Mu’assisah-‘i Milli-i Matbti‘at-i Amri, 1973), 5: 251. Also cited in
idem, Tarikh-i zuhiir al-haqq, Vol. 8, part 2 (Tehran: Mu’assisah-"i milli-i matbt‘at-i amri,1976), 1132.
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respect and adulation he currently enjoyed. ‘Abdu’l-Baha”s letter included a prayer for

Najmabadi who is described as a pious man of erudition in many fields.'

In addition to Abt al-Fazl Gulpayigani, Najmabadi was also in touch with other well-known
Baha'l scholars such as Aqa Muhammad Nabil Akbar Fazil-i Qa’inT (d. 1309Q/1892)'” and Hajj
Mirza Hasan Adib al-‘Ulama’ (d. 1337Q/1919)."° The latter engaged in theological discussions
with Najmabadi. In an anecdote that illustrates his familiarity with the Baha'T teachings,
Najmabadi recounts pursuing a series of theological debates with someone named Adib al-
‘Ulama’. He observed that his interlocutor’s views were similar to those of “the Babis,” by
which he apparently meant the Baha’'is. Najmabadr's comment led Adib al-‘Ulama’ to read

Baha'u’llah’s Kitab-i igan and subsequently convert to the nascent religion.'

The Baha't historian Fazil Mazandarani has noted that although he received letters from
Baha'u’llah and ‘Abdu’l-Baha’ and was in contact with a number of Baha't scholars, Najmabadt
himself never became a Baha'l. He did, however, “believe” (i‘tigadi dasht) in the Bab and
enjoyed regular contact with Babis,"? by which Mazandarani means Azalis. In this light,

historian Abbas Amanat has called Najmabadi a “mujtahid of Babi leanings.”*"

1% See Fazil Mazandarani, Tarikh-i zuhir al-haqq, Vol. 8, part 1 (Tehran: Mu’assisah-‘i Milli-i Matbt‘at-i Amri, 1974),
507- 511. This source also contains a biography of Najmabadi. pp. 511-513. “Abdu’l-Baha”s letter may have been an
invitation to Najmabadi to accept the prophetic call of Baha'u’llh.

19 See Rih Allah Mihrabkhani, Sharh-i ahwal-i jinab-i Mirza Aba al-Fazd'il Gulpayigani (Tehran: Mu’assisah-‘i Milli-i
Matbii‘at-i Amri, 1974), 15. On Fazil Q@’ini, see: Encyclopaedia Iranica, s.v. “Nabil-i Akbar.”

"% On him, see Encyclopaedia Iranica, s.v. “ADIB TALAQANL.”
" Fazil Mazandarani, Tarikh-i zuhar al-haqq, 8/1: 463-64.

"2 Fazil Mazandarani, Tarikh-i zuhir al-haqq, 8/1: 513.

' Amanat, “Memory and Amnesia,” 33.
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The only work by Najmabadi to have been published is his Tahrir al-‘uqala’ (The
Emancipation of the Rationalist Scholars)," printed posthumously by Murtazd Najmabadi,
with an introduction by the “educator and author,” Abl al-Hasan Khan Furfight."® Amanat has
described this book as “a reform-oriented critique of the clerical establishment” that
“epitomized dissent even among senior mujtahids.”""® In Tahrir al-‘uqala’, Najmabadi expresses
his views on some of the main religious issues being debated in his time, including the Babt
movement, the Baha'1-Azalt conflict, and the rise of the Salaff movement. The book offers a
rare window into the theological and social concerns that occupied Najmabadi’s mind, even if
it is deliberately vague in some places—understandable given his elite social position and the

precarious themes that he wrote about.

Considering the importance of Najmabadt and his circle in understanding the interaction
that occurred between different—and at times opposing—leaders of thought in Iran at the
time, the book is a valuable source for understanding aspects of Iran’s intellectual milieu in the
decades that preceded the Constitutional Revolution. Before discussing Tahrir al-‘uqald’,

however, a few words need to be said about Furfight's introduction.

The introduction Tahrir al-‘uqala’ is in and of itself an important document. It is one of the
few places where there is a textual evidence and acknowledgement (even if it is allusory) on

the part of the author that he is an Azalt from the second generation of Azalis, the rest of

" Shaykh Hadi Najmabadi, Tahrir al-‘ugald’ (Tehran: 1312/1933). According to Sant‘atizadah Kirmani, Najmabadi
was forced to postpone the publication of a second book becuase “its topics are such that they do not agree with
the current attitudes and beliefs in Iran.” However, when Najmabadi’s son was asked about this book, he
“completely denied” its existence. See San‘atizadah Kirmani, Rizigart kih guzasht, 53.

1% See Encyclopaedia Iranica, s.v. “Furlight, AbT al-Hasan.”

11 See Encycloaepedia Iranica, s.v. “Constitutional Revolution i. Intellectual Background.”
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whom had chosen to dissimulate their beliefs.'” In addition, AbG al-Hasan Khan Furight

suggests that Najmabadi is his co-religionist in the path of Mirza Yahy4 Azal.

Furligh begins the introduction by speaking about allusions (isharat) found in the Qur’an to
the mysteries of existence. He quotes the following verse from Siirat Maryam: “O Zakariyya!
We give thee good news of a son: His name shall be Yahya: on none by that name have We
conferred distinction before.”""® Furfighi glosses this verse as announcing the glad-tidings
(bisharat) of the coming of the promised one, “a pure gem.” Just as Zakariyya was given a son in
his old age, the “father of knowledge” has been given sons worthy of the address, “(To his son
came the command): “O Yahya! Take hold of the Book with might.”*" Such sons reside in “the
noble house of Najmabadi.”® He then proceeds to provide the reader with background
information about the Najmabadi family and a biographical narrative of Shaykh Hadi, “one of
the men preparing the way for the awakening of Iran (bidari-i Iran) and the approaching

Islamic movement (nihzat-i Islam).”"*

The first forty-fifty pages of Tahrir al-‘uqala’ leave the reader with the impression that it is a
Bab1 text written in circumspect language. The work begins by discussing the general theme of
the appearance of prophets and the way people respond to them and the religions that they

have founded at different stages in history. The first few pages are devoted to an account of

"7 On the Azali practice of tagiyah, see addendum to chapter 4, “Azalis, Post Constitutional Revolution.” See
further discussion of Abu al-Hasan Khan Furlght's introduction to Tahrir al-‘uqald’ in the introduction to the
chapter on reformist theologians.

8 Qur'an 19:7.

9 Qur'an 19:12.

1% Abii al-Hasan Furlight, introduction to Tahrir al-‘ugald’ by Shaykh Hadi Najmabadi (Tehran: 1312/1933), p. dal.

2 Furfight, introduction to Tahrir al-‘uqald’, page law. Furiight's words are important in ascertaining the extent of
collaboration between Azalis and reformist theologians which I will discuss in the section on these theologians.
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the prophets from Abraham to Muhammad,'” and are followed by a discussion of why people
fail to recognize a new messenger of God, or in Najmabadr's cautious and prudent language,
“the great one of the time” (buzurg-i zaman-i khud), when he appears.'” The content is similar
to Baha'u’llah’s Kitab-i igan. Najmabad1 adduces the same verses from the Qur’an as are found
in the Kitab-i igan to argue that whenever a prophet of God appears, initially, the majority of
the people reject him because he does not fulfil their criteria and expectations for a new
messenger. Later, after the death of the prophet, the people slowly come to recognize the
veracity of his claims and begin to exaggerate the majesty of his station.”” Najmabadi then
discusses his views on the reasons behind people’s resistance to recognize a messenger of God
when he first appears.'” The renewal of religions,"” the allegorical meaning of some of the
verses of the holy books, ' and the agreement and lack of conflict between the content of the
holy books of different religions'” are some of the topics that the Shaykh explores in ways that

are very similar what one finds in Baha't sources.

Najmabadi then gives a short historical-theological account of the appearance of the

Shaykhi,'” Babi, Baha'T and Azali movements."”® Despite his attempt to appear neutral, his

122 Najmabadi, Tahrir al-‘uqald’, 1-13.
'2 Najmabadi, Tahrir al-‘uqald’, 13.

12 The verse cited in both works is Qur’an 40:34: Joseph brought you the clear signs before, yet you continued in
doubt concerning that he brought you until, when he perished, you said, "God will never send forth a Messenger

verlag, 1998), 140.

' Najmabadi, Tahrir al-‘ugald’ 16-24.
126 Najmabadi, Tahrir al-‘uqald’, 27.
' Najmabadi, Tahrir al-‘uqald’, 29.
1% Najmabadi, Tahrir al-‘uqald’, 34.

1% See Encyclopedia of Islam, s.v. “Shaykhiyya.”
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account of the Bab does give away some dedication on the part of the author,”! whereas with
regards to the rest of the story, i.e., Baha'l vs. Azali confrontation, it does not reveal any
personal convictions, and remains a description offered by an outsider. However, on the
division between Baha'u’llah and Yahya Azal, he seems to have given more weight to his Azalt
sources, even though there are no signs of dedication to either side.”” He also criticizes
Baha'ullah and Yahya Azal for failing to resolve their conflicts: “Gracious God! The two of

them could not to sit down, empty their hearts, and talk out [their differences].”™

The rest of the book deals with various theological topics. Najmabadi rejects that miracles
are a sufficient proof for the authority of a messenger of God,"” denies the claim that that the

% discusses the unity of religions'® and the

religious scriptures have been interpolated (tahrif),
meaning of “encountering God” (liga’ Allah), a Qur’anic eschatological promise. In each of these
cases, Najmabadr's views are close to what is presented in the BabT and Baha't writings. Some of
the concerns and preoccupations of the reformist theologians (islah),”” who we will study in

the next section and with whom some of Najmabadr's students ended up identifying with, are

also discussed: shirk (joining partners with God), taglid (the theory that “the unlearned masses

% Najmabadi, Tahrir al-‘uqald’, 54ff.

! Najmabadi, Tahrir al-‘uqald’, 54-63.
%2 Najmabadi, Tahrir al-‘uqald’, 64-65.
¥ Najmabadi, Tahrir al-‘uqald’, 65.

¥ Najmabadi, Tahrir al-‘uqald’, 182-183.
% Najmabadi, Tahrir al-‘ugald’, 110-111.
¢ Najmabadi, Tahrir al-‘uqald’, 127.

7 0n islah (reform) and its main concerns and elements see the next chapter.
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are dependent for their knowledge of the law on the learned”),”

ghuluvv (exaggerating; in
theological terms, those accused of ghuluvv traditionally ascribed divine characteristics to
members of the Prophet’s family, in particular ‘Alf, and hence exaggerated their station),” and

'*? Najmabadr’s approach to all the issues is that of a rationalist.

general criticism of the clergy.
For him reason (‘aql) is the final judge in all matters. He considered reason “the first prophet

that God had sent to mankind” and urged against blind imitation and superstition.'*

Following NajmabadT’s treatise, the book contains two other essays'** devoted to the topic

3

of “meeting God” (liga’ Allah), the aforementioned Qur’anic topos'*’ and a major topic of

discussion in Baha'u’llah’s Kitab-i igan."** A short note appears at the beginning of each essay,
written either by Murtazd Najmabadi, who published the book, or Abai al-Hasan Furtighi, who
authored the introduction. The note states that the essay has been written to refute “one of
the new sects” (yikt az firag-i jadidah)."* Given the background of the people involved (an Azali
and a descendent of the Shaykh, perhaps wary of the dangers posed by being associated with a

condemned religious group), the short notes aim to cast the book as an anti-Baha't polemic.

The work’s content, however, does not support this proposition. Najmabadr's comments on

¥Najmabadi, Tahrir al-‘uqald’, 119. See Encyclopaedia of Islam, Second Edition, s.v. “Taklid.”
% Najmabadi, Tahrir al-‘uqald’, 132.

*° Najmabadi, Tahrir al-‘uqald’, 88.

! Najmabadi, Tahrir al-‘uqald’, 93.

2 Najmabady, Tahrir al-‘uqald’, 205-284. Pp. 265-284 feature several sermons and prayers.
' See Qur’an 6:31, 10:45, 29:5.

44 See Baha'u’llah, The Kitab-i igan, 2,12, 91, 94, 106, 110, 147.

5 See Najmabadi, Tahrir al-‘uqala’, 205-211, 209-265. The quote is from p. 205. At the beginning of the second
treatise, on p. 209, we read, “Also in response to the same sect, he wrote:”
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“meeting God,” are very similar to the Babi and Baha't understanding of the Qur’anic concept,
i.e., that it refers to encountering the manifestation of God."® A similar compatibility with Babi
and Baha’T thought can be seen in Najmabadi's statements regarding miracles. Najmabadi
states that while it is possible for the manifestations of God (mazahir-i haqq) to perform
miracles, they are not meant to be used or relied on as proof for their claims. The revelation

and words of a prophet or messenger are the greatest proofs of the validity of his claim.""

These treatises are followed by a number of prayers and sermons."*® Next comes two short
pieces inviting people to tawhid (the affirmation of the oneness of God) and prohibiting them
to commit shirk (joining partners with God; the opposite of tawhid)."” In one of these two
pieces, we find the only direct address to the followers of the Bab (ahl al-bayan). Najmabadi
refutes the claim that the latter’s writings comprise the exposition of the Qur’an, since
Muhammad invited people to God and prohibited them from shirk. Immediately following this
statement, Najmabadi addresses the Muslims (ahl al-furqan) and asks if they have forgotten the
covenant of Muhammad who commanded them to worship only one God. He blames the
Muslims—apparently the Shi‘ites—for having broken their covenant by “making the Imams
partners [with God or with Muhammad],” and for making (Muhammad) a partner with God
(ja‘altum al-a’imma shuraka’ wa-min qabl ja‘altum nafs [Muhammad] sharikan li-llah).”® The last

statement, criticizing the Shr'a for having gone beyond the limits of moderation in their

146 See Najmabadyi, Tahrir al-‘uqala’, 207, 211, 212-217, and passim.
7 Najmabadi, Tahrir al-‘uqald’, 233-234, 238-39.

'*® Najmabadi, Tahrir al-‘uqald’, 265-78.

9 Najmabadi, Tahrir al-‘uqald’, 278-84.

% Najmabadi, Tahrir al-‘uqald’, 283-283.
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veneration of the Imams, is in line with the SalafT (and Wahhabi) critiques of the Shi‘a."”™ As

mentioned above, Najmabadi did incorporate other Salafi themes.

Najmabadr's religious self-identification is very difficult to pinpoint from these essays. One
might draw the conclusion that Najmabadi crisscrossed ideological and confessional barriers
and cannot be classified as belonging to any one group alone. Yet despite his use of sometimes
coded language, it is difficult not to see that he accepted many of the fundamental theological
tenets found in the writings of the Babi: the unity of the messengers of God, the unity of
religions, progressive revelation, the need for revelation to correspond with the spiritual
capacity of humanity at any given age,"” and the continuity of prophethood which amounts to
a belief in non-finality of the prophethood of Muhammad.'” As for his passing criticism of the
Babis, it may simply be a smoke screen hiding Najmabadi's connection with a movement that

was heavily suppressed.

As far as the present study is concerned, more important than identifying Najmabadi’s

convictions is understanding how this multi-faceted character and his vibrant intellectual

'3 See the next chapter for a discussion of Salafi thought.
%2 Najmabadi, Tahrir al-‘uqald’, 213.

133 He asserts: “Do not think [for a second] that God is unable to manifest Himself in a different manifestation or
reveal Himself in another revelation, now or at any point in the future.” (la tatakhayyal anna Allah lays bi-qadirin ‘ald
an yatajalld bi-jilwatin ukhrd aw an yazhara bi-zuharin akhir fi al-hin wa-min ba‘d). Najmabadi, Tahrir al-‘uqald’, 215. To
add to the difficulty of identifying NajmabadT’s religious affiliation, we should mention here that his grandson
considered him a secret Baha'T. For Afsaneh Najmabadi’s account of her father’s opinion of his own grandfather,
Shakh Hadi Najmabadi being a Baha'l who practiced dissimulation, See Zohreh T. Sullivan, “Interview with
Afsaneh Najmabadi,” in Exiled Memories: Stories of Iranian Diaspora (Philadelphia: Temple University Press, 2001), 73.
There is nothing in Tahrir al-‘uqala’ that would disprove this assertion.
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circle provided the locus of collaboration for two groups of people: Azalis and reformist
theologians, sometimes called Salafi. The alliance between these two groups would lay the
foundation upon which the edifice of anti-Baha'1-Islamist thought was erected in twentieth

century Iran.
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Chapter Two

Baha’is and Foreigners
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Baha’is and Foreigners

Introduction:

Napier Malcolm, a Christian missionary who lived in Yazd, Iran for five years, has remarked,
“The Behais [sic] consider that they have a creed which enables them to meet the foreigner
without continual jar or offence. In this they are right, for they do not veil their women, they
do not consider infidels unclean, and they go further than does the broadest Shiah[sic] in the
matter of respect to other forms of faith.”*** In these few lines Malcolm provides us with a
valuable first-hand account of the social disposition of Baha’is, even in the relatively
conservative environment such as that which would be found in Yazd at the turn of the
century. Similar comments were made by W. St. Clair Tisdall, another missionary, in 1906,
though this time with particular focus on women. Concerning the “social condition” of
Muslims, Tisdall wrote that Baha'is “are more liberal in their views with regard to women’s
education, and some Behai [sic] women have risen high in the esteem of the members of the

sect. Some have become Behai [sic] missionaries to their own sect.”**®

Regardless of their particular views as missionaries, Malcolm and Tisdall’s observations
help explain a phenomenon observed in several accounts of early twentieth century Iran:
There was an impression in the minds of Iranians of their Baha'l countrymen as being similar

to or culturally and behaviourally connected with Westerners. There were several instances in

13 Napier Malcolm, Five Years in a Persian Town (New York: E.P. Dutton, 1905), 93.

33 W, St. Clair Tisdall, “Islam in Persia” in The Muhammedan World of To-Day, ed. S.M. Zwemer, E.M. Wherry, and
James L. Barton (New York: The Young People’s Missionary Movement, 1906), 115-130.

48



the first quarter of the twentieth century where the presence of Westerners in Iran provided
the context for the expression of such an impression. Presenting below a number of such
cases, 1 suggest that this perception that Baha’is were similar, and hence connected, with
foreigners, provided the context in which the later accusations of espionage could find their

way into the minds of Iranians.

Three Anecdotes Indicating the Existence of this Perception:

1. When the British Orientalist, Edward Grandville Browne (d. 1926), traveled throughout
Iran in 1887-88, he acquired a suit made of a local fabric, but cut in a British style. His young
Persian assistant “laughingly” commented that “people would say” Browne “had turned Bab1.”
Analyzing the incident, Negar Mottahedeh writes that the native informant identifies the “the
foreign” element. “The Babi ,” as the scapegoat for the ills of Iranian society, is here
recognized by the white color of the foreigner. The suit, Mottahedeh posits, “would recall ‘the

internal foreigner.””***

2. Some two decades after Browne’s experience in Yazd, an even more telling incident
occurred when William Morgan Shuster (d. 1960), the General-Treasurer of Persia by
appointment of the Iranian parliament, traveled to Iran in 1911. After several weeks in Iran, he
began to hear rumors that “Americans were believed to be Baha'is” and that they had not
come to Iran to “reform the financ[ial system],” as generally thought, “but to proselytize.”
Finally, the Minister of Finance “very gravely” called Shuster’s attention to the matter, and

suggested that he should discharge their servants, as “they were all Baha'is.” Shuster wrote,

136 Negar Mottahedeh, Representing the Unrepresentable: Historical Images of National Reform: from Qajars to the Islamic
Republic of Iran (New York: Syracuse University Press, 2008), 27, 50.

49



This was news to me...I told the Finance Minister that the Americans were not Baha'is,
but that I did not propose to have the Persian Government or people pass on the
religious faith of ourselves, or our servants, or the color of our neckties, and that if the
Government had not something more important than that to think about it should find
something. That was the last I heard officially, but the tale was broadcast by certain
elements who were antagonistic to our work..."”

3. Ahmad Kasravi recounted that around the year 1295/1916 when he was teaching at the
American School in order to simultaneously learn English, the “mullayan” (mullas) concluded

17158

that he was going there to “study Babi lessons.

As the brief references made by Malcolm and Tisdall demonstrate, it can be suggested that
what cultivated the conception that Baha’is were similar to, and connected with Westerners,
was largely based on elements of their lifestyle.” Factors affecting the social behavior of
Baha'is in ways that likened them to Westerners in the eyes of the external observers include
their belief in the equality of men and women,'*® a greater emphasis on the education of girls

in families,' a lack of the concept of ritual impurity (nijasat),'” and the encouragement of

" William Morgan Shuster, The Strangling of Persia (New York: Greenword, 1968), 21-22.

1*® Ahmad Kasravi, Zindigani-i man (Tehran: Jar, 1355/1976), 69.

159 H.E. Chehabi has addressed these issues in his reflections on the causes of anti-Baha’ism. See Chehabi,
“Anatomy of Prejudice,” 192.

' For a recent scholarly work on the Baha'l faith, women and gender, see: Siyamak Zabihi-Moghaddam, “The Bab1

and Baha'l Religions and the Advancement of Women in Iran, 1848-1954” (PhD diss., University of Haifa, 2010).
According to Zabihi-Moghaddam, by the mid-1950s, vis-a-vis the wider Iranian society, Baha'm women had a
significantly greater say in the affairs of their community. See also, Moojan Momen, “The Role of Women in the
Iranian Baha'l Community during the Qajar Period,” in Religion and Society in Qdjar Iran, ed. R. Gleave (London:
RotledgeCurzon, 2005); Encyclopaedia of Women and Islamic Cultures, s.v. “Baha’T Women.” For a study of the letters
written to Baha'mt women by the founder of the Baha'T religion and his successor, see: Dominic Parviz Brookshaw,
“Instructive Encouragement: Tablets of Baha'u’llah and Abdu’l-Baha’ to Baha'T Women in Iran and India,” in The
Bahd'is of Iran: Socio-historical Studies, ed. Dominic Parviz Brookshaw and Seena B. Fazel (London: Routledge, 2008),
49-93,

1! For ‘Abdu’l-Baha”s statement of the education of girls being more important than boys, see: ‘Abdu’l-Baha’,
Makatib-i Hazrat-i ‘Abdu’l-Bahd’, vol. 1(Tehran: Mu’assisah-"i Milli Matbii‘at-i Amri, n.d), 335.
19 See, Bahd'u’llah, The Kitab-i Aqdas (Haifa: Baha'Tt World Center, 1992), paragraph 74.
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interaction with followers of other religions."” Moreover, ‘Abdu’l-Baha’ encouraged his
followers to learn foreign languages, including English,' and to receive training in music,'”
both of which further contributed to this perception. Although important, these elements of

lifestyle were not entirely what accounted for the attribution.

Foreigners Become Baha'ts—Why?

The conversion of Westerners to the Baha'T religion was another important factor
contributing to the perception of Baha'is as connected with and similar to foreigners.' This
impression was further reinforced by the exchanges between the Iranian and North American
Baha'T communities. In the early twentieth-century, ‘Abdu’l-Baha sent a number of Iranian
Baha'is to the United Stated to deepen the American Baha't community’s knowledge about the
nascent religion.'” Later, in the 1920s and 1930s, he sent a number of American Baha’'t women

to teach at the Baha't schools in Iran.'®

' Baha'u’llah, The Kitab-i Aqdas, paragraph 144.

164 See Asad Allah Fazil Mazandarani, Asrar al-asar, vol.1(Tehran: Mu’assisah-"i MillT Matbii‘at-i Amri, 1967), 244-45.
See, also: ‘Abdu’l-Baha’, Iran National Baha'T Archives (INBA), vol. 85, p. 190.

1%*Abdu’l-Baha’, Selections from the Writings of ‘Abdu’l-Baha’, Compiled by the Research Department of the Universal

House of Justice, Translated by a Committee at the Baha'mt World Center and by Marzieh Gail (Wilmette, Illinois:
Baha'T Publishing Trust, 1997), 112.

166 The first Western Baha'i, Thornton Chase (d. 1912) was an American who became a Baha'l in 1895. See: The
Bahai Encyclopaedia Project, s.v. “Chase, Thornton (1847-1912)” ttp://tinyurl.com/28ncmmec. For an introduction to
the Baha'l community of the United States, see: Peter Smith, “The American Baha'T Community 1894-1917: A
Preliminary Survey,” in Studies in Babi and Baha'T History, vol.1, ed. Moojan Momen (Los Angeles: Kalimat Press,
1982), 85-220. See also: Robert H. Stockman, The Bahd'i Faith in America, 2 vols. (Wilmette, Tl.: Baha'T Publishing
Trust, 1985); for a study of the Canadian Baha'm community see: Will. C. Van den Hoonaard, The Origins of the Baha't

Community of Canada, 1898-1948 (Waterloo: Wilfred Laurier University Press, 1996).
167 See: The Bahat Encyclopaedia Project, s.v. “Chase, Thornton (1847-1912) http://tinyurl.com/28ncmmc

1% See: R,J. Armstrong-Ingram, “American Baha'm Women and the Education of Girls in Tehran, 1909-1934” in In
Iran: Studies in Babi and Baha'T History, ed. Peter Smith, vol. 3 (Los Angeles: Kalimat Press, 1986): 181-210.
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Since its inception, the growth of the Baha'lT community in the West puzzled many
Iranians, instilling in them mixed attitudes of disbelief, denial and even suspicion. If such
attitudes were ever overcome, they would then try to discover an explanation for why the
foreigners have turned to the Iranian prophet. Qahraman Mirza Saltr (‘Ayn al-Saltanah) (d.
1324/1945), a Qajar prince, recorded more than one such instance in his memoirs.'” For some
time, ‘Ayn al-Saltanah received issues of the bilingual Baha't magazine, Najm-i bakhtar (Star of
the West),"”® from As‘ad al-Hukama, a Baha't acquaintance.'”" In 1912, he saw pictures of ‘Abdu’l-
Baha”s visit to America in the same journal. “As it turns out,” he wrote, a group of “the
irreligious of the world, that mostly live in America, have donned themselves in this garb and
have named themselves as such (i.e., Baha'l), otherwise, how would an American, who knows
neither Persian nor Arabic,” accept Islam [i.e., as a pre-requisite for accepting the Baha'1 faith,
as is the case], and then the Baha'1 faith. He added, “anyways, there is something here (hikayati
ast) that is beyond my understanding, and since the degree of my knowledge is not so high that
I can convince them [the Baha'Ts] or get convinced, I have never been inclined to discuss issues
with them, except to the degree of my deficient understanding.”'”* Elsewhere in his memoir,
‘Ayn al-Saltanah gives an account of his discussion with another Iranian nobleman regarding

‘Abdu’l-Baha’’s travels to America and Europe—a trip that ‘Ayn al-Saltanah seems to have been

19 Qahraman Mirza ‘Ayn al-Saltanah, Riiznamah-’i khatirat-i ‘Ayn al-Saltanah, 10 vols (Tehran: Asatir, 1374-1380/1995-
2001). ‘Ayn al-Saltanah was the grandson of Muhammad Shah (d. 1264Q/1848) and the nephew of Nasir al-Din
Shah.

7 The Chicago based Star of the West (Najm-i bakhtar), with one part in English and one in Persian, was originally
published as Baha'T News the first issue of which appeared on 21 March 1910 and appeared thereafter once every
Baha'i month, i.e., nineteenth times a year. It was renamed Star of the West in 1911. For more on this magazine,
see: Peter Smith, “The American Baha'm Community 1894-1917: A Preliminary Survey,” in Studies in Babi and Baha't
History, vol.1, ed. Moojan Momen (Los Angeles: Kalimat Press, 1982), 85-220, see p. 116.

1 On Mirza Baqir As‘adi Qazvini, see: Asad Allah Fazil Mazandarani, Tarikh-i zuhdr al-haqq. vol.8, part 1 (Tehran:
Mu’assisah-"i Milli-i Matbii‘at-i Amri, 1975), 613-14.
172 ¢

Ayn al-Saltanah, Riaznamah-i khatirat, 5: 3766, 3769. Quotes are from the latter page.
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following with interest through Najm-i bakhtar. The author quotes his associate to have

commented:

No surprise! America is a country which accepts new creeds and beliefs very quickly.
For example, if ten people gathered together to announce that it was forbidden to use
charcoal, immediately, a group gathers around them, and discusses the issue. Then
they form a society, a newspaper, and a system for the improvement of it. Gradually, it
turns to a creed and a sect. Examples are those who have abandoned drinking or the
consumption of animal products. Now, you should not be surprised that a group of
people has become Baha't. What ‘Abdu’l-Baha’ is saying is more sublime and newer than
that of saying eggplants must be forbidden since it paralyzes the liver or shortens
human life, while thousands would follow these incorrect statements.'”

Both the socio-cultural patterns of the Baha'is in the early twentieth-century as compared
with that of the larger Iranian community, and the impact of the Westerners’ adoption of the
Baha'l faith on the Iranian Shi‘T perception of Baha'ss, deserve in-depth independent studies.
The above, however, was the minimum required to set the context for what follows in this
dissertation, and to clarify the common thread justifying the arrangement of the three

sections of this chapter.

17 *Ayn al-Saltanah, Riznamah-'i khatirat, 5: 3921. A similar challenge about Westerners becoming Baha'Ts can be
seen even today. A good example is the statement that the highly conspiratorial minded anti-Baha’t polemicist
‘Abd Allah Shahbazi has recently made about the American historian Juan Cole, “At some point he was a Baha't. I
do not know why? [sic]. I have heard his parents were Baha’is, or, maybe what motivated him was the emotional
attraction to a ‘dream-like East’ or the exploratory concerns of a scholar.” ‘Abd Allah Shahbazi, “Iran, Israel va
bomb: bazgasht-i Jifri Guldbirg [Jeffrey Goldberg], gismat-i sivvum,”
http://www.shahbazi.org/pages/Goldberg_Iran3.htm.
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About this Chapter

Of the three sections put together in this chapter, two (the first and the third) have directly
to do with the image of Baha'is as connected with, or similar to foreigners. While one deals
with aspects of the life of the first large Baha'T community in the diaspora (i.e., Turkestan,
Russia), the other deals with an incident which clearly reveals how Iranians of the 1920s, in
Tehran, the largest and most advanced city in the country, thought that the American vice-
consul was a Baha'l—an assumption with tragic consequences for the vice-consul. Using the
1903 pogrom as a platform for analysis, the remaining section discusses Baha'l persecution at
the intersection of international and intra-national rivalries, also considering important
aspects of the cleric-government relationship in the late Qajar period. This section is included
in the chapter because 1) the intensity of the pogrom in Yazd had, as an historian
contemporary to the event suggests, at least partly to do with how Baha'is freely and with no
hesitation consorted with the Zoroastrians, which was not in accord with the generally
accepted ShiT attitude at the time and in line with the manner in which Europeans would
conduct themselves. 2) The way in which two anti-Bahai sources (Dawlatabadi and Kasravi)
interpreted the pogrom nearly three decades after its occurrence played a major role in the
creation of the image of Baha'Ts as stooges of the Russians. These two reasons justify tying this

section with the other two in a chapter on “Baha’ts and Foreigners”.
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2.2 Baha'’is and Russia

In the process of the Othering of Baha'is of Iran, as we shall see, allegations of covert
connections with Tsarist Russia have been an ubiquitous element in anti-Baha't polemics, ever

since the start of the politicization of this process. In the pages that follow, I will discuss key

events and phenomena which have been exploited in these polemics."

1. Early Contacts

On August 15, 1852, a small group of Babis, outraged by the execution of the Bab (d.1850),
made an attempt on the life of Nasir al-Din shah (d. 1896). The attempt failed, but incited a
frenzy of violence and fear on the part of the government, in which many Babis were
publically put to death in particularly barbaric fashion."”” Among those arrested and slated for
execution was Mirza Husayn ‘AlT Nari (d. 1892), surnamed “Baha’ (Later “Baha’u’llah”)
founder of the Baha' religion. He was seized at the home of his sister whose husband Mirza

Majid Ahi served as secretary of the Russian mission. The latter accompanied the prisoner to

7 For a related academic study, see: Robert D. Crews, “An Empire for the Faithful, A Colony for the Dispossessed,”
in Cahiers d’Asie central 17/18 (2009): 76-106< http://asiecentrale.revues.org/index1145.html>The work suffers
from heavy and uncritical reliance on the following source which is closer to an anti-Baha'T polemic than a
scholarly work: L.V. Bazilenko, “Bakhaizm i politika Rossii na musul’'manskom Vostoke [Bah@'ism and Russian
politics in the Muslim East]”, Rossija, Zapad i musul’manskij Vostok v kolonial'nuju epokhu [Russia, West and the
Muslim East in the colonial period] (St. Petersburg: 1zdatel’stvo “Dmitrij Bulanin”, 1996), 44-70. 1 am grateful to
Firuz Kazemzadeh and Youli loannesyan for familiarizing me with the work of Bazilenko written in Russian, and

for answering my questions regarding Bazilenco's sources.

For a study on this topic in Persian see: Vahid Rafati, “Diyanat-i Baha'l dar Rusiyah,” Pazhuheshnameh 1:2 (Spring
1997) http://www.pazhuheshnameh.org/content/view/259/139/. An upcoming related work is Shahvar, Solj,
Boris Morozov, and Gadi Gilbar, ed. Baha'ls of Iran, Transcaspia and the Caucasus, 2 vols. (London: IB. Tauris,
forthcoming 30. August 2011).

17 On that attempt, see: Abbas Amanat, Pivot of the Universe: Nasir al-Din Shah Qajar and the Iranian Monarchy, 1831-
1896 (Berkeley: University of California Press, 1997), 204-218.
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the royal camp, “in order to explain the innocence of his brother-in-law.”"”® Four months later,
Mirza Husayn ‘Al was abruptly released from confinement in the dreaded dungeon of Tehran,
a turn of events attributed to a number of reasons, not the least of which was the intervention
of the Russian Minister, Prince Dmitrii Dolgoruki (d. 1867)."” The latter the Baha'l sources

% Mirza

attribute to the intercession which his brother-in-law was ideally placed to make.
Husayn ‘AlT was subsequently exiled to the Ottoman Empire, where he spent the rest of his
life."””” Baha'T sources also assert that Dolgoruki offered to take Mirza Husayn ‘Ali under the
protection on his government, an invitation which was declined." However, it is notable that

an Iranian officer and an officer representing the Russian legation together escorted

Baha'u’llah and his family on their way to the Ottoman Empire."*

Neither the release from prison nor the Minister’s role in it seemed particularly significant

in the view of Qajar historians.’” Until at least up to 1903, when Za‘im al-Dawlah wrote his

¢ Amanat, Pivot of the Universe, 215. Quotation originally from Riiznamah-yi vaqayi* ittifagiyah, no. 83 (17 Zul-Qa‘da
1268 Q/September 1852,

77 0n Dolgoruki, see Chapter Five of this dissertation. Another possible contributing factor for the release of
Baha'u’llah, as Amanat has observed, was that, “in response to repeated warnings from the foreign envoys
concerning the savagery committed against the Babis, the premier [Mirza Aqa Khan Niiri] could hold up the
release of Baha'u’llah as proof of the government’s fair treatment.” Amanat, Pivot of the Universe, 216. For a good
discussion of this topic in Persian, see: Fereydun Vahman, Yiksad va shast sal mubdrizah ba diyanat-i Baha't: giishah-i
az tarikh-i ijtima T-dini-i Iran dar dawran-i mu‘dsir (Darmstadt, Germany: ‘Asr-i Jadid, 2009), 235-48.

178 H.M. Balyuzi, Baha'u'llah: The King of Glory (Oxford: George Ronald, 1980), 99.

72 Amanat, Pivot of the Universe, 215.

1% Shoghi Effendi, God Passes By, 3™ ed. (Wilmette, Illinoise: Baha'1 Publishing Trust, 1974), 105.

'8t Shoghi Effendi, God Passes By, 108.

182 Both court Chroniclers of the early years of Nasir al-Din Shah’s reign, Lisan al-Mulk Sipihr and Hidayat cover
up to 1274/1857, but neither mentions the captivity and release of Mirza Husayn ‘All. SeeMirza Muhammad Taqt
Lisan al-Mulk Sipihr, Nasikh al-tawarikh: dawrah-’i kamil tarikh-i Qdjariyah, ed. Jahangir Q3'immaqgami (Tehran: Amir
Kabir, 1337); Riza Quli Khan Hidayat, Rawzat al-Safa-yi airi (Tehran, 1274). Likewise, I'itizad al-Saltanah while
addressing the topic of the assassination and what befell upon Babis thereafter, does not mention Mirza Husayn
‘Aly, at all. See: Aliqult Mirza Itizad-al-Saltanah, al-Mutanabb’iyn, section on the Babis ed. Abd al-Husayn NavaT as
Fitnah-yi Bab, 2nd ed. (Tehran, 1351 /1972), 79-95.
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anti-Baha’T polemic, Dolgoruki’s intercession was regarded as a fabrication devised by Baha'is

to enhance their status in the public mind."*’

Years later, announcing his claim to be a manifestation of the Divine Will,"* Baha'u’llah
(the title he had by then assumed), wrote letters (“tablets,”*in Baha'T lexicon) to several
contemporary monarchs, including Napoleon III (d.1873), Tsar Alexander 11 (d.1881), Queen
Victoria (d.1901), and Nasir al-Din Shah, acquainting them with his mission. In his letter to

Tsar Alexander II, he mentioned Dolgoruki’s assistance:

Whilst I lay chained and fettered in the prison, one of thy ministers extended Me his
aid." Wherefore hath God ordained for thee a station which the knowledge of none can
comprehend except His knowledge. Beware lest thou barter away this sublime
station.'”’
This statement as well as those to other monarchs has to be read in the context of Baha'u’llah’s
warnings with respect to the future of royalist autocracy.' In the early 1880s, apparently
shortly after the Tsar’s death, Baha'u’llah refered to this familiar theme in his writings, i.e.,

that as a consequence of the new spiritual revival, “from two ranks amongst men, power hath

been seized: kings and ecclesiastics.” In that statement, he made particular reference to the

'8 See the section on Za‘Tm al-Dawlah,
18 On this concept, see Juan Cole, “The Concept of Manifestation in the BahaT Writings,” Baha' Studies monograph 9

(1982): 1-38.

8 A translation for “lawh,” an Arabic “term used distinctively in the Baha'l writings as part of the title of
individual compositions of Baha'u’llah addressed to individuals or groups of individuals.” See: Encyclepaedia
Iranica, s.v. “Lawh.”
1% The reference, of course, is to the action of Dolgoruki, who at the time represented the government of Tsar
Nicholas I (d.1855).

187 Baha'u’llah, The Summons of the Lord of Hosts, trans. ? (Haifa: Baha'mt World Center, 2002), 83-88. Quote from page
83. The letter must have been written sometime between 1863 to 1868, when Baha'u’llah was living in Adrianople.
He has referred to the Minister’s assistance elsewhere as well. See: Shoghi Effendi, God Passes By, 105.

'8 For more on Baha'u’llah’s views on this topic, see: Juan R.I. Cole, Modernity and the Millennium: The Genesis of the
Bahd'i Faith in the Nineteenth-Century Middle East. New York: Columbia University Press, 1998,

57



tragic circumstance of the Tsar’s death and its implication as an example of the point being
made:
Behold how the Tsar of Russia, considered the most eminent person on earth, left the
world in the utmost abasement, as thou hast heard....'"” Fear hath so seized the new
Tsar that he is unable even to leave his residence.” Notwithstanding the fact that this

poor man hath not harmed anyone nor committed any evil deed, yet he hath been
made to suffer the darkest anguish."

1. Life in Diaspora: Ashkhabad

From the inception of the Baha'1 religion believers were encouraged to promote their faith by
travel and resettlement, both domestically and to other lands.”” 1t was probably this idea of
“pioneering” (muhgjirat) that endowed Baha1 of Iran with a trans-national sense of
community, and an early familiarity (compared to other Iranians) with life in a diaspora. On
the other hand, it also had the undesired consequence of leaving them vulnerable to

allegations of foreign sympathies and attachments.

18 0n 1 March 1881Alexander IT was assassinated at the hands of terrorists of Narodnia Volia (People’s Will), a few
hours after the liberal-leaning Tsar had approved the draft government report on the upcoming reforms. See:
Larisa Zakharova, “The Reign of Alexander II: a Watershed?” in The Cambridge History of Russia, vol. II, Imperial
Russia, 1689-1917, ed. Dominic Leiven (Cambridge: Cambridge University Press, 2006), 593-616. For graphic details
on the scene of his assassination, see: Edvard Radzinsky, Alexander II: The Last Great Tsar (Free Press: New York,
2005), 415.

190 A reference to Alexander I1I (d.1894).
! Translated from Persian. The original Persian piece may be found in Baha'u’llih, Ma'idah-"i asmant, vol.8
(Tehran: Mu’assisah-"i milli-i matba‘at-i amri, 1972), 80.

2 The Bab ordered his followers to leave their homes and travel far and wide to spread his faith: “fa-ukhruji min
arazkum wa-ud‘ii al-nds bi-al-kitab al-akbar.” The Bab, Qayyiim al-asmd’, Iran National Baha'T Archives (INBA), vol. 3,
page 46. Baha'u’llah’s statements on the topic are numerous, many of them strongly worded:“They that have
forsaken their country for the purpose of teaching Our Cause -- these shall the Faithful Spirit strengthen through
its power.” Baha'u’llah, Gleanings from the Writings of Baha'ullah, trans. and comp. Shoghi Effendi (Wilmette: Baha't
Publishing Trust, 1988), 334; “Great is your blessedness, inasmuch as ye have forsaken your homes and wandered
the land for the love of your Lord, the Almighty, the Ancient of Days, until ye entered the Land of Mystery at a
time when the fire of oppression was ablaze and the croaking of the raven of discord had been raised.”
Baha'u’llah, The Summons of the Lord of Hosts, p. 147.
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One of the first communities of Baha'ts of Iranian origin formed in this diaspora was in
Ashkhabad (Pers. ‘Ishgabad, City of Love) in Russian Turkistan.'” Recently conquered by
Russia, this trans-Caspian region had attracted a mixed population of Turkmen, Azerbaijanis,
Russians, Armenians, and Iranians because the Russian government had created institutions of
public welfare. The first Iranian Baha't who saw the potential of the city was HajjT Mirza Hasan
known as Afnan Kabir, who passed the area on his way to ‘Acre, to visit Baha'u’llah in

1299/1881-2." The Hajji decided to purchase land in the promising new city.

In 1882/1300Q, a number of prominent Baha'ls were arrested in Tehran, Rasht, and a

number of other cities in Iran.””

These new dangers caused a Baha’i, by the name of Aqa
Sayyid Ahmad Afnan to consider the wisdom of an appeal to the Russian government.
Baha'ullah’s response to his inquiry flatly rejected the idea. ™ The question was in a sense
repetitive because only a few years earlier, following the brutal execution of two affluent
merchant brothers of the Baha'ts of Isfahan, in 1879,"” a number of prominent Baha'is in Yazd
had written Baha'u’llah to inquire about lodging a complaint against Iran with the Russian or

British governments. In response, he categorically forbade such acts, pointing out that “They

(i.e. the Russians and the British governments) are unable to take care of their own affairs,

1% Before Ashkhabad Iranian Baha'is had embarked on travel teaching activities and settlement in other lands,
Georgia and Azerbaijan being particularly early instances: In 1296 Q/1879 when Hajji ‘All Akbar Milani settled
down in Thilisi, worked as a merchant and started teaching his faith. Baha'ts persecuted in Ganja, fled to Tbilisi,
and stayed there. See: Asad Allah Fazil Mazandarani, Tarikh-i zuhiir al-haqq, vol.8, part 2 (Tehran, Mu’assisah-"i
milli-i matbi‘at-i amri, 1976), 1062.

% See M. Momen, “The Baha'T Community of Ashkhabad; its Social Basis and Importance in Baha'T History,” in
Cultural Change and Continuity in Central Asia, ed. Shirin Akiner (London: Kegan Paul International in association
with the Central Asia Research Forum, School of Oriental and African Studies, 1991), 278-305, see p. 281.

1% On the events of 1882/1300 Q, see: Yazdani, Awzd'-i- ijtima‘T -i Irdn, 143-156.

1% Aga Sayyid Ahmad Afnan asked this question through Hajji Mirza Haydar ‘Ali Isfahant who first did his best to
convince him that was not a legitimate question to ask. Upon the former’s insistence, however, the question was
finally posed. See: Hajji Mirza Haydar ‘Al Isfahani, Bahjat al-Sudiir, 3" ed. (Hoffheim, Germany: : Mu’assisah-"i
Matbii‘at-i amri, 2002), 199-201. See the English translation in Hajji Mirza Haydar ‘Alf Isfahani, Stories from the
Delight of Hearts, trans. A.Q. Faizi (Los Angeles, Kalimat Press, 1980), 98-99.

7 On this incident, see Yazdani, Awza*-i- ijtima‘T, 135-141.
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much less your needs.” Stating that he pleaded his “grief and sorrow only to God,” he
emphasized that this was what he had always wished his followers to do, and what he desired
for them in the future."” This position was much in line with his warning, around 1891, that
“every day foreign orders and ordinances (avamir va ahkam-i kharijah)[further] influence
(nufiiz) Iran and, as a result of this influence, the influence of Iran’s own people is blocked

(mutivaqqif)."””

While the above two incidents taught Baha'ts that Baha’u’llah rejected the idea of applying
for protection to a foreign government, his other statements placed great emphasis on the
idea of muhgjarat. *° Both this emphasis and the persecutions inflicted upon Baha’ts in Iran led
some of them to emigrate.”” In 1884, four Baha'is became the first believers from Iran to settle
in Ashkhabad. Gradually, more Baha'is followed them, and many Shi‘7 Iranians likewise found
the conditions of life in Ashkhabad very attractive.””  This latter influx, however, i.e., of

Iranian Shiites left the Baha'm community feeling once again exposed to the dangers they had

=) 7

%% See the account and the text of Baha'u'llih’s response in Shaykh Kazim Samandar, Tarikh-i Samandar va
Mulhaqqat (Tehran: Mu’assisah-"i milli-i matbt‘at-i amri, 1975), 188.

199 Baha’u’llah, Ma’idah-"i aGsmant, vol.8 (Tehran: Mu’assisah-"i milli-i matbii‘at-i amri, 1972), 36.

0 See note number 18.

! The twentieth century Baha'T scholar, ‘Abd al-Hamid Ishragkhavari ascribed the emigration mainly to the
persecutions., See ‘Abd al-Hamid Ishraqkhavari, Muhazirat, vol.1 (Tehran: Mu’assisah-"i milli-i matbi‘at-i amri,
1963), 424. This clearly does not imply that teaching their religion was not on the minds of Iranian Baha'is, when
emigrating.. However, Baha'ls were allowed, and in fact did, promote their religion where they could. i.e., among
non-Russians. Although, as Momen points out, Russian law made it a capital offence for a Russian citizen to
convert from Christianity, there were many other ethnic groups to whom such laws did not apply. Momen, “The
Baha'l Community,”284; Fazil Mazandarani, Tarikh-i zuhiir al-haqq, 8/2:1061-62.

2 For details, see Momen, “The Baha'l Community,”281-82. For a study of the Baha'T community of Ashkhabad,
see: Hishang Ra’fat, “Jami‘ah-"i Baha'T Ishqabad,” Pazhuheshnameh 1:2 (Spring 1997)
http://www.pazhuheshnameh.org/content/view/258/139/ See also: Encyclopaedia Iranica, “Baha’ism vi. The
Baha't Community of Ashkhabad.”
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faced in their homeland.””® Their fears proved well-founded. The religious hostility led to the
murder on 8" September 1889, of a well known Baha'i, Hajji Muhammad Riza Isfahani, who
openly expressed his religious beliefs.”” Some Shi ‘T ulama who had come from Khurasan, and
a number of Iranian merchants together had planned for a general attack on the Baha'ts for 24
hours, using the bands of street ruffians (lutis). The murder was to have been the signal for the
planned attack. The lutis took over the streets, so that for most of the day no one dared even to
collect the victim’s body. Finally, the Governor arrested those responsible—who were quick to
assert that the issue was one of religious conflict between Iranians and there was no need for
the Russian government to get involved. Regardless of such this excuse, the Russian
authorities brought to trial nine of those involved in the crime.”” Of the nine, the two who had
actually carried out the murder were sentenced to death. At this point the Baha't community
of Ashkhabad, faced a moral dilemma. Despite their outrage, they felt strongly that what was
principally at issue was the moral integrity of their religion itself, and they made a decision

that attracted the praise of Baha'ullah,” as well as the attention of some in Russian

*® For details see, Ustad AlT Akbar Banna Yazdi, Tarikh-i ‘Ishqabad, manuscript. < http://www.h-
net.org/~bahai/arabic/vol4/banna/ashgabat.htm> (accessed 20 June 2010).

* For a detailed Baha'T account of this event see the letter written by the scholar Abu al-Faza'il Gulpayigani
(d.1914) who was present at the time in Ashkhabad, see: Rth Allah Mihrabkhant, Sharh-i Ahval-i Mirza Abu al-Faza'il
Gulpayigani (Tehran; Mu ‘assisah-"i Matbt‘at Amri, 1974), 159-198. See also the account written by the Russian
military officer, Captain Tumanski , in Victor Rosen, Collections Scientifiques de I'Institut des Langues Orientales,
vol.6 Les Manuscrits Arabes(St Petersburg, 1891), 411-12. For the English translation, see: Edward G. Browne, ed.
and trans. A Travelle’s Narrative Written to Illustrate the Episode of the Bab, by Adbdu’l-Baha’, vol.2 (Cambridge:
Cambridge University Press, 1891), 411-12. According to Ishragkhavar, Hajji Muhammad Riza IsfahanT had left
Isfahan because of the persecutions inflicted on him by Zill al-Sultan (on the latter see the chapter on 1903
pogrom). Ishragkhavart, Muhazirat, 1:426.

% Baha'u’llah expressed his wish for justice to be dealt in Iran as it had been dealt in Ashkhabad: “the sun of
justice is expected to arise from the horizon of Iran, now it has arisen from the horizon of Ashkhabad.”
Baha'u’llah, Ma’idah 4:36.

% Referring to the incident, Baha'u’llah wrote: “Day and night this Wronged One yieldeth thanks and praise unto
the Lord of men, for it is witnessed that the words of counsel and exhortation We uttered have proved effective
and that this people hath evinced such character and conduct as are acceptable in Our sight. This is affirmed by
virtue of the event which hath truly cheered the eye of the world, and is none other than the intercession of the
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intelligentsia. Their appeal that the death sentences be commuted to imprisonment received a

favorable response from the Russian judiciary.””

I11.The Influence and Aftermath of the Murder and the Trial

1.InIran

When the two death sentences were announced, they aroused intense protest in Mashhad
among the influential Sh17 clerics. The Russian consul general in Mashhad assured Aqa Shaykh
Muhammad Taqf, the leading cleric in Mashhad, that he would arrange for the release of the
prisoners. Meanwhile, the entire body of the ulama in Mashhad, supported by the governor of
Khurasan appealed to the Russian legation that the sentence be annulled; “it being pointed out
that should they be carried out the Persians would, in future, regard Russia as the foe of Islam
and the friend of Babis, renegades and the Shah’s enemies in general.”””® Meanwhile, upon the
arrival in Ashkhabad of the new Governor-General of Transcaspia, General Alexei Kuropatkin,
a group of Baha'ls residing in Ashkhabad called on him, “asking for protection and
recognition”.”” The news of this meeting appearing in a Russian newspaper aroused the
indignation of Nasir al-Din Shah. His Prime Minister, Amin al- Sultan (d.1907),”° warned de
Butzov, the Russian Minister in Iran, that the Shah would be “exceedingly angry if the Russians

in anyway [sic] countenanced Persian Babis [i.e., Baha'l].” De Butzov’s response was that the

friends with the high authorities in favour of their enemies. Indeed one’s righteous deeds testify to the truth of
one’s words.” See: Baha'u'llah, Tablets of Baha'u'llih Revealed after the Kitab-i Aqdas (Wilmette, Illinoise: Baha't
Publishing Trust, 1988), 90-91.

7 See Mihrabkhani, Sharh-i Ahval, 159-198. Momen, “The Baha't Community,”283-84.

% Memo by Box Ironside (of British Legation in Tehran )17 Dec. 1889, enclosed in Wolff (British diplomat) to
Salisbury(British Foreign Minister), No 235, 18 Dec. 1889: FO 60 502. Quoted in Momen, The Babi and Baha' Religions,
298.

*® The memorandum of Sidney Churchill, British diplomat in Tehran, dated 3 Sept. 1890: FO 248 501. Quoted in
Momen, The Babt and Bahd'i Religions, 299.

1% See Encyclopaedia Iranica, s.v. “Atabak-i A‘zam, Amin al-Sultan.”
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Russian Government would not protect the Baha'ts, while begging that the Shah not insist on
their being forced to return to Persia.”! Further reassurance was later given by the Russian
Government. With Amin al-Sultan’s voicying the Shah’s wrath, it was reported by Robert J.
Kennedy, British chargé d’affaires in Tehran that “the Russian Minister has, since then, acting
apparently under instructions, assured the Amin al-Sultan and His Majesty need feel no alarm

on the subject as the Russian Government do not intend showing the Babis any favour.”*"

2. On Orientalists

Upon reading the news of the murder of HajjTt Muhammad Riza Isfahani and the extraordinary
intercession of Baha'T community for the mitigation of the death sentences of the culprits,
Aleksandr Grigor’evich Tumanski (d. 1920), Russian orientalist, and major-general of the
Russian Imperial Army became interested in familiarizing himself with the Baha’ts and their
religion. The telegram of the news was published, in winter 1889-90, in the Russian newspaper
Novoye Vremya . Tumanski travelled to Ashkhabad in June 1890 and “without difficulty became

acquainted with the most interesting Babis [i.e., Baha'ls].” Owing to the “meritorious life-

style,” they had been accepted most favorably by Russians. “Some of the wealthiest Babis,” he

' The memorandum of Sidney Churchill, British diplomat inTehran, dated 3 Sept. 1890: FO 248 501. Quoted in
Momen, The Babt and Baha'i Religions, 300.

2 Kennedy to Marquess of Salisbury No. 296, 7 Oct. 1890:FO 60 512. Quoted in Momen, The Babi and Bahd' Religions,
300.

B See, Encyclopaedia Iranica, s.v. “Tumanskii, Aleksandr Grigor’evich.” Interestingly, in his Kashf al-ghita’ ‘an hiyal

al-a‘da’(Turkistan, tashkand, n.p, n.d.), Abi al-Fada’il mentions that he discovered Tumanski and the the British
Iranologist, E. G. Browne (d. 1926) were privately corresponding with one another. He relates that a friend of his—
a certain supporter of the Russian government who considered himself an impartial and fair-minded thinker—
once said to him: “Don’t be so optimistic in your dealings with these two politically motivated individuals [i.e.,
Browne and Tumanski]. One pretends to be siding with the Baha'Ts, and the other claims to be supporting the
Azalis!” Kashf al-ghita’ 15. Here quoted from Mina Yazdani, “Abti al-Faza’il Gulpaygant: An Ante Litteram Critic of
Orientalism,” article presented at Society for Shaykhi, Babi, and Baha'i Studies, Meeting in Conjunction with
Middle East Studies Association (MESA) Annual Meeting, Montreal, 17 Nov. 2007.
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wrote, were “even permanent members of the city public assembly.”"* Tumanski came into
contact with the leading Baha'i scholar of the time, Mirza Abu al-Faza'il Gulpayigani (d.1914),*
who, upon Tumanski’s request, wrote a treatise in response to E.G.Browne’s questions mostly
on the life of Baha'u’llah, entitling it “Risalah-'i Iskandariyya,” after the diplomat’s first name.**
During his subsequent travels in Iran, Tumanski obtained many Baha’t writings, translated and
published Baha'u’llah’s Kitab-i ‘ahdt (The book of my covenant) in 1893*7 and his Kitab-i agdas

(The most holy book) in 1899.”*

Tumanski was one of the several Russian scholar-diplomats familiar with the Baha'l
religion—perhaps the most prolific and well-informed one among them. His teacher, Baron

Viktor Rosen (d. 1908) an academic and a collector of Persian and Arabic manuscripts,

9

classified, identified, and described some of the Baha'l writings.”” Others among Rosen’s

2 See A.G. Tumanski, “Dva poslednikh babidskikh otkroveniya,” Memoires de I’Academie des sciences de St.
Petersbourg, vol. VI, (1892), 314-315. The translation here is quoted from the introduction to Y. A. Ioannesyan,
Pioneers of Baha't Studies in Europe: a Perspective from Baron Rosen's Archive Materials, forthcoming. I am grateful to
Youli loannesyan for graciously sharing with me his, and his late wife Linda’s, translation of this and other related

passages.

*®® See, Encyclopaedia Iranica, s.v. “Abu’l-Fazl Gulpayigant.”
16 See Mihrabkhani, Rah Allah. Rasd’il va raqa’im-i Jindb-i Mirza Abi al-Faza'il Gulpaygani (Tehran: Mu’assasih-yi
Matbii‘at-i Amri, 134BE/1978), 48-89. See also, Mihrabkhani, Allah Mihrabkhan, Zindigani-i Mirza, 387.

7 A. G. Tumanski, “Posledneye Slovo Bahaulli” (Baha'ullah’s last Word), Memoires of the Oriental Branch of the
Russian Archaeological Society (ZVORAO), vol. VII (1893), 193-203.

8 A, G. Tumanski, Kitabe Akdes. Svyashenneyshaya Kniga Sovremennych Babidov (The Kitab-i-Aqdas, The Most Holy
Book of the present-day Babi’s. Text, Translation, Introduction, Supplements), Memoires de I'’Acade;mie imperiale des
sciences de St.-Petersbourg (ZVORAO). VIII Serie, Vol. ITT (1899). According to Browne, “The introduction contains
much valuable information and many chronological data derived from Russian official records and not otherwise
available.” Edward G. Browne, Materials for the Study of the Babi Religion (Cambridge: University Press, 1918), 187.
Browne was one of the first people to interpret Russian scholarly interest in the Baha'T religion in political terms:
“[TThough the valuable researches of the late Baron Victor Rosen and Captain Tumanskiy were no doubt chiefly
inspired by scientific curiosity, there may have been, at any rate in the case of the latter gentleman, some arriére-
pensée of a political character.” Browne, Materials, xvi-xvii.

?” Rosen was the head of the oriental branch of the Russian Archaeological Society. He left behind a large
collection of unpublished materials, including his correspondences with a number of his students some of whom
unlike him (who was just an academic), were scholar-diplomats. He was also in contact with the British
orientalist, E.G. Browne (d. 1926). On Rosen, and his communications with Browne and his other correspondents
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students, although interested in the affair of Iran were less favorably inclined towards Baha's
than Tumanski. One of these, Vladimir Ivanovich Ignatyev (d.?) wrote to Baron Rosen on 1
Dec. 1891: “I surely do not deny that among modern Babis there are many sincere and devoted
people who are ready to accept death for their convictions, but there are hardly many of them
among the Ashkhabad Babis.” Apart from a personal lack of interest in the Baha' s, Ignatyev’s
attitude towards the Baha'is in Ashkhabad was not the only reason he was unhappy with their
presence in that city. He had a greater concern, as another passage from the same letter
indicates: “Excuse me for talking of the Babis in this way. Probably, I am not entirely unbiased
in my judgment, but I should be forgiven for that, for I see clearer than anyone else the harm
caused to our relations with Persia by the presence of sixty flourishing Babis in Ashkhabad
close to the very border [with Persia]...””” In yet another letter to Rosen, dated 25 March 1892,
Ignatyev who had spent some time in Iran, shared his impression on several important topics,
such as the balance of power between Iran’s ulama and the Shah, and the situation of Baha’is

to whom he refers as Babis. His comments justify quoting the translation verbatim:

It is taken for granted that neither Russia nor England have any reason to support the Babis,
and it seems inconceivable to me that such a reason would ever (at least in the foreseeable

(especially Tumanski), on Baha' topics, see: Youli Ioannesyan, “ Baron V.R. Rosen’s Archive Collection of Babi and
Baha'T Materials,” Lights of ‘Irfan: Paprers Presented at the ‘Irfan Colloquia and Seminars, vol.8 (2007), 11-34; Idem, “The
St. Petersburg 19" Century Orientalist Collection of Materials on the Babi and Baha'T Faiths: Primary and Other
Sources,” Lights of ‘Irfan: Paprers Presented at the ‘Irfan Colloquia and Seminars, vol. 7(2006), 75-100. See also,
Christopher Buck and Youli A. Ioannesyan, “ Baha'u’llah’s Bisharat (Glad-Tidings): A Proclamation to Scholars and
Statesmen,” Baha'i Studies Review, vol. 16 (2010), 3-28. On Russian scholars studying the Baha' religion, see also,
Momen, The Babt and Baha' Religions, 40-43. Momen mentions Mirza Kazem Beg, separate from “Russian Scholars,”
as “the first to have an entire book on the Babi religion published in the West.” Momen, The Babi and Baha't
Religions, 26-27. Kazem Beg of the University of St. Petersburg published his book titled Babi Babidy in Russian, in
1865. Momen, The Babt and Bahd'T Religions, 26. Kazem Beg was originally from Mazandaran, in north on Iran, and
emmigrated to Russia where he converted to Christianity. He was one of the pioneers of Iranian Studies in St.
Petersburg. Momen's mentioning him as separate from “Russian Scholars” might have had to do with Kazem
Beg's Iranian origin. [ am grateful to Youli Ioannesyan for this information on Kazem Beg.

2 See N. A. K Kusnetsova “Istoriia Izuchenia Babizma i Behaizma v Rossii” (Notes on the History of the Babi and
Baha'l Studies in Russia), Ocherki po Istorii Russkogo Vostokovedeniya (Essays on the History of Russian Oriental Studies)
Vol. VI (1963), 89-133. Quote from page 106. Again, I am thankful to Youli loannesyan for informing me of this
source, and for sharing the English translation with me.
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future) be found. The English who use every possible means to enhance their influence in
Persia, especially among its population, do not, however, consider it possible for themselves to
offer the Babis any support. Not a single European envoy dared to intercede on behalf of the
persecuted with the Shah during the latest executions of the Babis in Yazd,””' definitely not
because they feared to rouse the discontent of the Shah and his Ministers - after all such
discontent is not quite dangerous anyways, but rather out of their concern, as it seems to me,
not to set against themselves the majority of the population, which is undoubtedly hostile to
the Babis, and especially the all-powerful clergy. That the clergy in Persia are all-powerful has
been proved by the latest events in Persia around the tobacco monopoly** and other
monopolies’ granted to the English by the Shah.”

3. In the Ashkhabad Bahai Community

According to the British scholar Moojan Momen, the events related to the murder of Hajjt
Muhammad Riza Isfahani effectively led to a distinct separation between the communities of
ShiT and Baha't Iranian immigrants. The latter began to set up social institutions and networks
which grew in sophistication as the number of Baha’is increased. With the new community
thriving and increasing in number,”” however, an event occurred that caused Russian
authorities to examine more closely the religious precepts of these immigrants. That event

was the assassination of Nasir al-Din Shah (d. 1896).

21 This is a reference to the murder of seven Baha'Ts in Yazd, on 19 May 1891. For details see: Adib Taherzadeh,
The Reveation of Baha'u’llah, vol. 4 (Oxford: George Ronald, 1987), 3471f.

2 A reference to granting the tobacco concession to an English company in March 1891, and its subsequent
annulment as a result of people’s protest lead by the clerics. For a general study of the incident see: Nikki R.
Keddie, Religion and Rebellion in Iran: the Tobacco Protest of 1891 (London: Cass, 1966); For the study of the concession
in the context of the Britain-Russia influence in Q3jar Iran, see: Firuz Kazemzadeh, “The Tobacco Regie: Britain’s
Retreat ad Russia’s Offensive,” in Russia and Britain in Persian, 1864-1914: A Study in Imperialism (New Haven; Yale
University Press, 1968), 241-301; For the relation between this incidence and the political role of Shi ‘T clerics in
modern Iran, see: Abbas Amanat, “In-Between the Madrasa and the Marketplace: The Designation of Clerical
Leadership in Modern Iran,” in Apocalyptic Islam and Iranian Shiism (London: 1.B. Tauris, 2009), 149-178.

* See Encyclopaedia Iranica, s.v. “Concessions ii. In the Qajar Period.”

% Quoted in Y. A. loannesyan, Pioneers of BahdT Studies in Europe. The letter is among the those in Baron V.R.
Rosen’s archival collection. For details see loannesyan, “ Baron V.R. Rosen’s Archive Collection,” 11.

% The increase in number did not , however, mean that there were no anti-Baha’T activities going on on the part
of the Iranian Shiites living in closeby areas also under the Russian government. The Baha'i scholar Abu al-Faza'il,
for example, received several dead threats, because of his teaching activities, while living in Samarkand. See Rih
Allah Mihrabkhani, Zindigani-i Mirza Abu al-Faza'il Gulpdyiganid, rev.ed. (1975; repr., Hofheim-Langenhain: Baha't-
Verlag, 1988), 225.
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IV.The Russian Government Investigating Baha't Beliefs

On 1 May 1896, Nasir al-Din Shah (1896) was assassinated by one of the followers of Sayyid

¢ Not surprisingly, in view of the inflammatory accusation spread by

Jamal al-Din Afghani.
their opponents, the first group of people to fall under suspicion were Iran’s Baha'T minority
(in part, of course, the public reaction derived some of its credibility from the Babi attempt at
life of the Shah forty four years earlier). *’ Anticipating such an attempt to scapegoat them, the
Baha'T in Tehran, as attested by the memoirs of a Baha't living contemporary to the event,
were concerned primarily to escape the violence that would inevitability follow.”® Indeed
even the European press, according to Peter Avery, initially gave currency to the rumor.”” In
Iran, late in the afternoon of the day of the assassination, the Baha't poet, Varqga (d.1897) and
his twelve year old son, who had some time earlier been imprisoned in Tehran, were
summarily put to death by an executioner who, believing that Baha'ts had killed the Shah,
shouted at the poet, “You did what you did!” before plunging a dragger into his heart. Varqa’s
son was slain immediately thereafter.””” Several hours after the news of the Shah’s death had

spread widely, the Prime Minister Amin al-Sultan sought to counteract the danger to public

order by announcing that the assassin had been arrested and that the issue had no connection

%6 See Abbas Amanat, Pivot of the Universe: Nasir al-Din Shah Qdjar ad the Iranian Monarchy, 1831-1896 (Berkeley:
University of California Press, 1997), 441-443. On Afghani, see chapter one of this dissertation.

* Even though Baha'is were different in their socio-political approach from the early Babrs, still as Avery puts it,
regarding the Shah’s assassination, “it was naturally not difficult to inculcate the Babis (by which he means
Baha'is): ever since 1852 they had been regarded as the arch plotters against the Shah.” Avery, Modern Iran, 121.

% See Isfahani, Bahjat al-sudir, 341.

* Avery, Modern Iran, 121.Avery adds that the Shah’s murder “provided the clerics with an opportunity too good
to be missed of denigrating the Babis.” Ibid.

20 See ‘Aziz Allah Sulaymani, Masath-i hidayat , vol. 1(Tehran: Mu’assisah-"i milli-i matbt‘at-i amri, 1952), 309, 313.
In a unique historiographical account, another Baha'i, Mirza Husayn Zanjani, who was in jail along with Varqa,
recorded the details of their imprisonment and the execution of Varqa. He also records a conversation between a
number of the followers of Sayyid Jamal al-Din right before the assassination, speaking of a plan to assassinate
Nasir al-Din Shah at that specific time when Varqa, Husayn Zanjani and a number of other Baha'is were in jail. In
this way they thought the blame would easily be put on Baha’is and the actual assassins would be saved. See
Sulaymani, Masath-i hidayat, 1:308.
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with the Babis (i.e., Baha'is).”” Even so, within the short time-span between the spread of the
rumor and the correction of it, some Iranian Shiites, both inside Iran and abroad (for example,
in Baku—a point of particular relevance to our discussion),”” began attacking Baha'is.”’ In
Egypt, the diplomat- journalist Za‘im al-Dawlah®* and some other Iranians devised a plan for
the massacre of Baha'is living there. They were only deterred when the Iranian ambassador to
Egypt insisted that they await news of the truth of the matter from Iran. Eventually the

telegram from Amin al-Sultan arrived and the danger was averted. **

It was such circumstances that caused the Russian authorities to become concerned about
the nature of the people who they had accepted as immigrants. Despite having seen the
intercession for their adversaries in 1891, the rumor that the Baha't s had assassinated the

Shah caused these authorities to inquire the history and beliefs of the new Iranian religion.

1. From Russian Documents

Upon hearing of the agitation aroused against Baha'Ts, on June 30 [July 12], 1897%° General A.N.

Kuropatkin, Chief of the Trans-Caspian Region wrote from Ashkhabad to Russia’s Minister in

! See ‘Alagah’band Yazdi, Aqa Muhammad. Tarikh-i Mashritiyat. Tehran: Iran National Baha'T Archives (INBA),
vol.2, Digital reprint, East Lansing, Mi.: H-Bahai, 2001, pp. 68-70.

Available online http://www.h-net.org/~bahai/arabic/vol5/yazdi/mashrut.htm

2 In addition to this, shortly afterwards another Baha'1 was murdered in Baku, as a result of the agitations against
Baha'ls which continued to persist for some time following the assassination despite the announcement that
Baha'T were not connected to the act. Mulla Sadiq Badkibah'i-also a poet-- was shot to death. Before dying, his
last words were a request for the murderer not to be punished. See: Fazil Mazandarani Tarikh-i zuhar al-haqq,
8/2:1055-1056.

 Ibid.

#* On Za‘m al-Dawlah see section One of chapter Three.

5 Mihrabkhani, Zindigani-i Mirza, 271-71; ‘Abd al-Husayn Ayati (Avarah). al-Kawakib al-durriyya fi ma'athir al-
Baha'tya (Egypt: 1924), 2:89.

¢ AN. Kuropatkin to Y.K. Butzow, No 171, Askhabad, June 30 [July12], 1897. (12 July 1897 of the Gregorian
calendar corresponds to 30 June 1897 of the Julian calendar).
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Tehran, Yevgenii Karlovich Butzow, asking for information.””

Kuropatkin opened his letter by
explaining to Butzow that many Shiites arriving in Ashkhabad from Persia via Julfa carry with
them “fire-arms and side-arms,” and remain in Ashkhabad where they plot against Baha’is (to
whom he refers to as “Babists”), threatening them with murder, as evidenced by the case of
the “attempted murder” of the a Baha't called Haji Abu-Talib Sadykhov. Asserting that he has

ordered “vigilant surveillance” of the Muslims who enter the district, as well as the protection

of the Baha'ts, he begged the Minister to inform him,

whether the Babists have been involved in the murder of His Majesty the Persian Shah, and
how we are to treat the Babists: permit them as before to live without hindrance in the district
or, out of fear that they would build here a source of a new plot, forbid them to live in the
district. If you should recognize the latter measure as the most appropriate, kindly let me know
how in your opinion that large measure could be carried out.”®

Butzow had been asked the same question, by a subordinate of Kuropatkin named Aleksandr
Alekseyevich, Assistant Commander of the Civil Sector,”’ three months earlier, as a letter from
him in response to that question indicates (see below). Apparently unaware of the previous
communication, and now confronted with the added commotion following the Shah’s
assassination, General Kuropatkin repeated the question. While Butzow’s response to
Kuropatkin is not available here, his reply to the same question posed by Aleksandr

Alekseyevich is:

The followers of the Bab’s teachings do not pursue political goals, and if they have
suffered persecution at the hands of the Persian Government in the reign of Nasir al-
Din Shah, at present they enjoy toleration, although they do not openly confess their

7 This and other communications of the Russian authorities in this section are translations of yet unpublished
documents. The translation has been done by historian Firuz Kazemzadeh, and are being cited here by his
permission. The full version of the translation of these documents are to be published in online World Order
magazine. [ am grateful to Dr. Firuz Kazemzadah for graciously informing me of these documents and generously
sharing his translations of them with me.

28 AVPR [Archive of the Russian Ministry of Foreign Affairs] F. 194, op. 528, ed. Khr. 2049, 1848-1897.
 The surname of the individual is not given in the original document. See Kazemzadeh, “Two Documents,”World
Order, forthcoming.
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doctrine for fear of persecution on the part of Shiite clergy which uses every
opportunity to excite the people against them.

The writer then gave the unlikely figure of “a million” as the number of the followers of the
Bab, adding “according to people who maintain relations with these sectaries,” among them

there are “even the highest representatives of the Shiite clergy.” At the end, he concludes:

The absence in the Babide teachings of any political aspirations, proved by those
sectaries who live within the borders of Russia, their reliability as obedient citizens,
point to the fact that they deserve tolerance and protection equally with the followers
of other Muslim sects.**

For the Governor of Baku, in Northern (Russian) Azerbaijan, who had apparently remained
unaware to that point of the existence of Baha'is in Baku, the reality of the “Babis” and their
beliefs were still matters of concern at the turn of the century. In an opinion expressed in a
report of December 5 [18] 1901, he explained how, upon the request of these immigrants for

protection, he

decided that it was necessary first of all to discover all the details concerning the
existence of that sect in Baku province, the time of its appearance there, the degree of
its development, and also what aims that sect pursues, how its members behave, does
its existence constitute any danger for public tranquility and order, and can it be
tolerated in general.

He went on to explain that he ordered Staff Captain Voino-Oranskii, “who, as a graduate of a
course in Oriental languages, had the requisite preparation for this task” to provide him with
the required information. He then shared the information Voino-Oranskii had gathered which
included some facts, albeit with slight inaccuracies, on the history of the Bab and Baha'u’llah’s

lives and writings, concluding:

#0Ye. K. Butzow to Aleksandr Alekseyevich, Tehran, March 4 [16], 1897 AVPR, F. 194, op. 528, ed. khr. 2049, 1848-1897.

#1 According to Kazemzadeh, “the document is damaged, a piece bearing the year having been torn off.” Based on
the first three figures shown, Kazemzadeh estimates that the document was written is 1902. See Kazemzadeh,
“Two Documents,” Online World Order, forthcoming. However, the Gregorian (12 December) and Julian (5
December) dates indicate that it was produced in 1901.
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The “Bab1” teaching contains all the principles of Christian religion such as love of
one’s neighbor, forgiveness, etc. They do not believe in blood feud, are distinguished by

religious tolerance, a complete absence of fanaticism, and in general by striving for

progress.**

3. Gathering Information

Tumanski’s translation of Baha'u’llah’s Kitab-i agdas in 1899 was, no doubt, the result of this
call by the Russian authorities for the investigation of Baha’1 writings. In Iran the
knowledgable Baha't Mirza Hasan Adib (d. 1909), because of his background and the elite social
level he occupied,” had a circle of acquaintances including prestigious Iranians, both laymen
and ulama, and a number foreigners, including “the members of the Russian, French, and
other legations.”** His acquaintance with the Russian diplomat, Georgiy Batyushkov, a Persian
and Arabic scholar working in the Tehran legation in 1893-1899, developed into a close

friendship.”® In 1896, upon Batyushkov’s request, Adib wrote a treatise on the history of the

2 The Governor of Baku to [?], December 5 [18] 1902[?] AVPR, F 194, op. 528, ed. khr. 2049, 1848-1897.

3 See above.

#* See Encyclopaedia Iranica, s.v. “Adib Talqani”; for a longer biography of Mirza Hasan Adib, see Fazil
Mazandarani, Asad Allah, Tarikh-i zuhiir al-haqq, vol.8, part 1 (Tehran, Mu’assisah-"i milli-i matbi‘at-i amri, 1975),
462- 477. Titled “Adib al-ulama” (The Erudite of the learned) by the Qajars, he was a learned man of his time, was
responsible for the library of the learned Qajar figure I'tizad al-Saltanah, taught at Dar al-Funiin, and was part of a
circle assisting the erudite Qajar prince, Farhad Mirza Mu‘tamid al-Dawlah in writing his book on Imam Husan
(Qamgam-i zakhkhar wa samsam-I battar (Tehran, 1305/1887)). He converted to the Baha'T religion in 1307 Q/1890.
He established the Tarbiyat school (see the chapter on Riza Shah).

% Fazil Mazandarani , Tarikh-i zuhtir al-haqq, 8/1:464.

** See Fazil Mazandarani , Tarikh-i zuhiir al-haqq, 8/1:465; Toannesyan, Pioneers of Bahd't Studies in Europe,
forthcoming. Adib’s association with Batyushkov may have been one of the reasons why Valentine Chirol wrote
that Russians were in close touch with the Baha't “leaders.” See Valentine Chirol, The Middle Eastern Question or
Some Polemical Problems of Indian Defence (London: John Murray, 1903), 125. For a discussion of Firaydiin Adamiyat’s
misquotation of Chirol’s remarks, see Houchang E. Chehabi “The Paranoid Style in Iranian Historiography,” in
Iran in the 20" Century: Historiography and Political Culture, edited by Touraj Atabaki (London: I.B. Tauris, 2009), 162-

63.
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life of the Bab and Baha'u’llah.* The next year Batyushkov himself published a short, but

appreciative, introductory book on the Babi and Baha’1 religions.*®

It is probably safe to assume that it was this initiative that moved the Baha't leader ‘Abdu’l-
Baha’(d.1921) to write Batyushkov a short letter, acknowledging his effort and stating that,
while all else would in time perish, “the service” he had rendered would remain. He should

then, thank God, “a thousand times for the blessing conferred on him.” (“sad hizar shukranah

249

lazim ki bi in mawhibat fd’iz gardidid.”)*** What is both highly significant and surprising about

this otherwise highly warm letter is the absence of any expression of gratitude, as for a favor

done.

In an undated letter, obviously written after the Russian government’s initiative in

investigating Baha't beliefs, ‘Abdu’l-Baha’addressed this larger issue:

When the Russian government saw that were many Baha’is in Russia and their number was
increasing by the day, it initiated an investigation into the objectives of this people. It carefully
collected all the Baha'T writings, tablets and books from various places in a manner that simply
baffles the mind. It then formed a committee of numerous experts with an excellent command
of oriental languages who researched and verified each and every one of these tablets, books
and treatises; learned the true aims, objectives and intentions of this people; and acquired
knowledge about the divine teachings and laws. After this committee had completed its work,
the state became acquainted with the reality of the matter and exerted its utmost effort to
protect this wrongly oppressed people [now established] in its territory.”

It was presumably based on the investigation referred to, and the realization of the non-

political--and particularly non-violent--nature of the Baha't beliefs that the Russian authorities

7 Fazil Mazandarani , Tarikh-i zuhiir al-haqq, 8/1:464

**8 G. Batyushkov. Babidy. Persidskaya Sekta (“The Babis: a Persian Sect”) (St.Petersburg: 1897).

** Fagil Mazandarani, Tarikh-i zuhiir al-haqq, 8/1:465.

0 See: ‘Abdu’l-Baha’, Ma'idah-'i asmani, comp. ‘Abd al-Hamid Ishragkhavari, vol. 5 (Tehran: Mu’assisah-"i milli-i
matbi‘at-i amri,1972/129 BE), 254; also in ‘Abdu’l-Bah@’, Md'idah-"i dsmant, comp. ‘Abd al-Hamid Ishragkhavari,
Ma’idah-"i asmant, vol. 9 (Tehran: Mu’assisah-"i milli-i matbii‘at-i amr1,1965/122 BE), 76.
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sanctioned the development of the Baha't community in Ashkhabad to the point that it was

allowed to build a temple there.

V. The Building of the Mashriq al-Azkar (The House of Worship)

By 1901-1902/1319 Q, more than one thousand Bahadis were living in Ashkhabad.”'The
community had already erected a number of buildings serving such purposes as a public bath,

1.”* From the earliest years, the idea of building a

a traveller’s hospice, and a boys’ schoo
Mashriq al-azkar (literally “Dawning Place of the Praises [of God]”) i.e. a House of Worship,
according to the ordinances of Baha'u’llah, had been a major goal, land having been purchased

? Ustad ‘AlT Akbar-i Banna, a Baha'l from Yazd and an experienced builder-

for the purpose.
architect, was appointed by Baha'u’llah as the designer of the project.”* Auxiliary institutions
of the House of Worship had already been built on the site,” when the death of Mirza
Muhammad-‘Ali Afnan in 1896 brought the project to a halt.”® Abdu’l-Baha’ then appointed the

latter’s brother, Mirza Muhammad-Taqi Afnan (d. 1911) to supervise the completion of the

! Fazil Mazandarani, Tarikh-i zuhtr al-haqq, 8/2:983.

2 Momen, Momen, “The Baha'T Community,” 285.

3 For the Baha'1 House of Worship, see: Encyclopaedia Iranica, s.v. “Bahaism ix. Baha'l Temples”; Encyclopaedia
Iranica, s.v. “Mashriq al-azkar”; The Baha'l Encyclopedia Project, s.v. “Mashriq al-azkar (Arabic: “Dawning Place of the
Praise of God”),” Available online: http://www.bahai-encyclopedia-project.org/attachments/Mashriqul-
Adhkar.pdf. A communication from a certain Mr. M. M. Holbach, who visited ‘Abdu’l-Baha’ in 1914, bears
important information about the temple: “At first the Russian government refused permission for the erection of
the temple, and a special petition was sent by the Baha'Ts direct to the Czar, who had the matter inquired into,
and, finding that so far from there being anything political in the background, the followers of Baha'u’llah are
enjoined never to take up arms or join in any revolutionary movement against the state, gave the required
permission.” Star of the West, vol. 5 (1914), 68.

Star of the West, vol. 5, no.5 (June 5, 1914), 68.

4 On Ustad ‘Ali Akbar-i Banna, see: Sulaymant, Masabih-i hidayat, 3: 549-615. He was murdered in1903 in Yazd. See
the chapter on 1903 pogrom.

5 For explanations on these auxiliary institutions, see: ”; Encyclopaedia Iranica, s.v. “Mashriq al-azkar.”

6 On Mirza Muhammad-‘Ali Afnan, see: Muhammad ‘All Afnan. Khandan-i Afnan, sidrah-i rahhman (Tehran:
Mu’assisah-"i milli-i matbt‘at-i amr1,1970), 81-95. The date of his death is recorded as 1314Q/1896 in this source
(see p.83), and 1318/1901 in another. See Fazil Mazandarani, Tarikh-i zuhiir al-haqq 8/2:996.
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project by erecting the temple itself. An affluent merchant, Mirza Muhammad-Taqt had
already functioned in his hometown of Yazd as the Wakil al-tijarah (deputy for trade) of
Russia.””” Arriving in Ashkhabad in September 1902, he, as his brother had done, devoted a
large share of his wealth to the construction of the temple.””® On 11 Dec. 1902, the cornerstone
of the building was laid during an official ceremony attended by the military governor of
Turkestan, General Kuropatkin.”® Supported by the donations of the Baham community

generally, the building was completed in 1919.%*

The Baha'l community of Ashkhabad continued to grow for many years after the
completion of the Mashriq al-azkar. Its members experienced an unprecedented freedom in
practicing their religion.” Initially, even the Bolshevik Revolution left them relatively
unhindered in their faith until 1928, which saw the introduction of Stalinist anti-religious

policies, the subject of which goes beyond the scope of the present discussion.*”

To conclude, in historical records, the protections offered by the Russian authorities to

Baha'T immigrants as inhabitants of their Empire (e.g., permission to build a place of worship in

»7 He was also known as Wakil al-Dawlah, see Asad Allah Fazil Mazandarani, Tarikh-i zuhtir al-haqq, vol.5 (Digitally
republished, East Lansing, Michigan: H-Bahai, 1999), 518; Idem, Tarikh-i zuhiir al-haqq, 8/1: 430.

8 On Ashkhabad Mashriq al-Azkar, see: Asad Allah Fazil Mazandarani, Tarikh-i zuhiir al-haqq, vol.8, part 2 (Tehran,
Mu’assisah-"i milli-i matbii‘at-i amri, 1976), 981-985, 995-1003; Idem, Asrar al-athar, vol 5(Tehran, Mu’assisah-'i
milli-i matbii‘at-i amri, 1973), 127.

»? For a contemporary account on Ashkhabad Mashriq al-Azkar, and this ceremony, see: Hippolyte Dreyfus, “Une
Institution Béha’ie: Le Machreqou’l-Azkar d’ ‘Achqabad,” dans Mélanges Hartwig Derenbourg: recueil de travaux
d’érudition dédiés a la mémoire d’Hartwig Derenbourg par ses amis et ses éléves (1844-1908) (Paris: Ernest Leroux, 1909),
415-423, esp. p. 416. [ am grateful to Houshang E. Chehabi for sending me a copy of this article. A Star of the West
artile also make a reference to this event. See Fraser, “The Baha'l Temple,”’68. While both Dreyfus and Fraser
indicate that the General Kuropatkin represented Tsar in the ceremony, other sources mention the governor of
Transcaspia, General Subotich, instead. See Fazil Mazandarani, Tarikh-i zuhir al-haqq 8/2:997; Nancy Ackerman
and Graham Hassell, “Russia and the Baha't Faith: A Historical Connection,” in The Baha’t World, 1998-99: An
International Record (Haifa: Baha't World Center, 2000), 157-92, esp.163. Star of the West, vol 5 (1914), 68.

*° Fazil Mazandarani, Tarikh-i zuhiir al-haqq 8/2:1002.

*! See Sulaymani, Masabih-i hidayat,3: 556.

%2 For the condition of the Baha'T community of Russia from 1928 on see Ackerman and Hassell, “Russia and the
Baha'1Faith,” 184 ff.
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Ashkhabad) were read as evidence of official Russian support. Meanwhile, important pieces of
contradicting evidence were suppressed in the historical memory of Iranians. Baha'u’llah’s
refusal to grant permission to his followers to turn to Russia in face of mistreatment by the
Qajar government and the clerics, and his warnings against the increasing influence of foreign
powers in Iran were among the suppressed and actively forgotten facts. Likewise, as we shall
see in the next section, the fact that Baha'is sought refuge in the Russian Consulate in
Isfahan®® was recorded as evidence of Russian ties, whereas the Consulate’s refusal to grant
refuge was suppressed and forgotten.” This combination of active remembrance and
deliberate amnesia characterized the historiography of this theme decades later in the 1930s in
the works of the Azalt Memoirist Dawlatabadi and the historian Kasravi who also authored an

anti-Baha't polemic.”®

263
264

See next chapter.

Valentine Chirol who was contemporary to the events wrote that “on Russian territory outside the Persian
frontier,” Russians “treated Babis with marked favour.” He then adds, “it is, however, difficult even for the
Russians always to hunt with the hounds and run with the hare, and during the recent riots at Isfahan the Babis
who tried to seek refuge at the Russian Consulate found it closed against them, and were massacred.” Chirol, The
Middle Eastern Question, 125.

265 Ahmad Kasravi, Baha’igarT, n.p., n.d. (c. 1943).
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2.3 The 1903 Pogrom

L. Introduction

In the summer of 1903, just a couple of years before the start of the Constitutional Movement,
anti-Baha’T riots took place across many cities in Iran. Mobs instigated by clerics brutally
murdered many of their fellow citizens, raiding their houses and plundering their

properties.”® Like other cycles of Baha'T persecution occurring during times of socio-political

%6 For the record of the events in a letter from the Baha'l leader at the time, see: ‘Abdu’l-Baha’, Makatib-i ‘Hazrat-i
‘Abdu’l-Bahd’, vol. 3 (Egypt, 1921), 3: 122-146; Idem, Makatib-i ‘Hazrat-i ‘Abdu’l-Bahd’, vol. 4 (Tehran: Mu’assisah’i
matbii‘at-i amri, 1964),118-122; Idem, Ma’idah-"i asmani, vol. 9 (Tehran: Mu’assisah’l matbii‘at-i amri,1972), 110-111 ; For
extensive British Consular reports, and the reports of the events in The Times, see: Moojan Momen, The Babi and
Baha'i Religions, 1844-1944: Some Contemporary Western Accounts (Oxford: George Ronald, 1981), 373-404; For a
monthly summary of British Consular reports, see: R. M. Burrell, and Robert L. Jarman, eds., Iran Political Diaries
1881-1965, Volume 2:1901-1905 (Oxford: Archival Editions, 1997); For eyewitness accounts of the persecutions, see:
Sayyid Muhammad ‘Alf Jamalzadah, Sar u tah yik karbas ya (Isfahan-namah), (Tehran: Ma'‘rifat, 1323/1944), 87-92,
108-110; and Ahmad Majd al-Islam Kirmani, Tarikh-i inhitat-i majlis, fasli az tarikh-i ingilab-i mashritiyat-i Iran, with
an introduction by Mahmid Khalilpiir (Isfahan: University of Isfahan, 1972), 191-226; For the reports of a
Christian missionary living in Yazd at the time, see Napier Malcolm, Five Years in a Persian Town(London,1905),87-
89,186,155-156,157,186. For graphic accounts based on eyewitness reports, see: Muhammad Tahir MalmirT, Tarikh-
i Shuhada-yi Yazd (Cairo: 1923); For rather detailed accounts of the events in different cities, by the then Baha't
author, contemporary to the events, see: ‘Abd al-Husayn Ayati (Avarah), al-Kawakib al-durriyya fi ma’athir al-
Baha'ya (Egypt/Misr: 1924), 96-160. For a short but informative account by another author contemporary to the
events, see: Hasan khan Shaykh JabirT Ansari, Tarikh Isfahan va Ray va hamah-'i jahan (Tehran: 1943), 340-343. For
the most extensive scholarly study of Isfahan at that time, see: Heidi A. Walcher, In the Shadow of the King: Zill al-
Sultan and Isfahan under the Qajars (London: 1.B. Tauris in association with the Iran Heritage Foundation, 2008). For
the translation into English of some accounts contemporary to the events, see: Habib Allah Afnan, “Profile of
Turmoil: Spring 1903,” in The Genesis of the Babi-Bahd'i Faiths in Shiraz and Fars, trans. Ahang Rabbani (Leiden: Brill,
2008), 151-169. Siyyid Muhammad Tabib Manshadi, The Martyrs of Manshad, Trans. Ahang Rabbani,
http://sites.google.com/site/ahangrabbani2/manshadi(accessed 8 July 10). ; Muhammad-Tahir Malmiri, “The
Events and Tragedies of Manshad,” in Tartkh Shuhada-yi Yazd (Cairo: 1923), 432-503, trans. Ahang Rabbani,
http://sites.google.com/site/ahangrabbani2/manshad-malmiri (accessed 8 July 10).The first event happened in
Rasht in March 1903. See Abdu’l-Baha’, Makatib, 3:122-123. For the British consular reports on the Rasht incidence,
see: Momen, The Babt and Baha'T Religions, 373-76. Next events happened serially in a number of cities and localities
starting with Isfahan, then Yazd, Taft (a village near Yazd), Manshad, Ardakan, Kashan, Sultan-abad Iraq, Malayir,
Tiysirkan, and to lesser degree Hamedan. See Ayati, Kawakib, 2: 96-190. See also: See Mehdi ‘Abedi, “Shi’ite
socialization in Pahlavi Iran: Autobiographical Sondages in a Postmodern world,” in Michael Fischer and Mehdi
Abedi. Debating Muslims: Cultural Dialogue in Postmodernity and Tradition (Madison: The University of Wisconsin
Press, 1990), 50-51.
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crisis in Iran (e.g., those of the year 1883/1300 Q. and 1891/1308 Q),**’ this one also occurred at
a time of socio-political unrest. In terms of the loss of human life this was the largest and most
sweeping pogrom of the Baha's in Iran in the twentieth century. It therefore deserves special

attention.

A constellation of factors at the levels of the individual cleric, the local government in
Isfahan, as well as Iranian national and global international politics was at work. This section
summarizes the nature and effect of these factors, leaving an in-depth analysis for the future.
However, to the extent possible, it provides a context for these events by sketching a map of
the social and political forces at play during that period. Beyond such a description, it
examines in particular one key event, which lent itself to interpretations that paved the way
for the politicization of anti-Baha’ism: the refuge taken by Baha'is of Isfahan in the Russian

consulate.

I1. Sociopolitical Context

The turn of the century anti-Babi and anti-Baha't upheaval may be regarded as the prototype
of the pattern that Abbas Amanat has identified in instances of anti-Babi unrest in Iran. Such

campaigns, Amanat maintains:

usually coincided with instances of famine and harvest failure, urban unrest, epidemics,
and other provincial or national crisis and frequently served as scapegoats to cover for
the failure of the state policy in the face of European political and economic intrusion

7 On these two episodes, see Mina Yazdani, Awza'-i- ijtima‘T -i Iran dar ‘ahd-i- Qajar az khilal-i athar-i mubarakah-yi
Baha'’i (Hamilton: Association for Baha'T Studies in Persian, 2003), 143-156, 157-199.
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or instances of the hoarding of grain and other forms of profiteering by wealthy
mujtahids and their allies.”*®

The Baha't pogrom of 1903 occurred against the backdrop of intense rivalry between British
and Russian interests in Iran, as well as between various national and local (i.e., Isfahan)
factions. The immediate cause, however, was the deep hatred of Babis and Baha't harbored by
Shi 1 clerics, aggravated by their non-conformance to Shi ‘T standards of behavior, as well as
the emergence in the Baha't community of activities which were transnational in nature. The
pages that follow discuss the contexts and causes that were in the backdrop to the Baha’'t

pogrom.

1. At the level of the central government

In 1896, Muzaffar al-Din Shah (d. 1906), who was in poor health, succeeded to the throne. His
poor health, which was thought to necessitate medical attention in Europe, called for money.
The reformist and patriotic prime minister, Amin al-Dawlah (d. 1904)**, tried to organize and
draw on the internal financial resources of the country to avoid getting external loans. To
raise capital he discontinued the unjustifiable incomes of courtiers and clerics, resulting in
further restriction of clerical interference in the affairs of the country. Simultaneously, he

opened modern schools, including the Rushdiyya college. These initiatives lead to the

%8 Abbas Amanat, “The Historical Roots of the Persecution of Babis and Baha's in Iran,” in The Baha’is of Iran: Socio-
historical Studies, ed. Dominic Parviz Brookshaw and Seena B. Fazel (London: Routledge, 2008), 170-183. Quote from
p- 178.

* On Amin al-Dawlah, see Encyclopaedia Iranica, s.v. “AMIN-AL-DAWLA, MIRZA ‘ALI KHAN"; Browne, The Persian
Revolution, 417. The writer of Rag-i tak refers to Amin al-Dawlah as the “Babi maslak” (of Babi leaning) prime-
minister but does not explain further. Dilaram MashhurT, Rag-i tak, 2:156.
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dissatisfaction of the clerics with Amin al-Dawlah, who together with most courtiers asked the

Shah for his overthrow.?”°

Finally, the insistence and intrigue of the courtiers and influential Tehran clerics were
effective. The Shah removed Amin al-Dawlah from power, and appointed ‘AlT Asghar khan
Amin al-Sultan, Atabak-i A‘zam (d. 1907) as the prime minister.”* The Shah wanted Atabak to
get more external loans so he could travel one more time to Europe. But all the attempts to

raise money failed.

While the central government struggled with the question of how to raise money, in 1898
three Belgian custom-house officials (financial advisors) were invited to Iran for the
modernizing customs administration and increasing revenues. In the following year, the
custom-houses of Azarbayjan and Kermanshah were handed over to the Belgians on a trial
basis. As such, an important area of the administration became subject to foreign control.
While the Belgians were undoubtedly efficient, their attempts to expand their jurisdiction over
fiscal affairs in general, and their policy of chiefly recruiting Armenians to work for them
caused popular resentment. People gradually saw the Belgians as the collaborators and
followers of the Russians. This impression arose because the money raised by Shah in 1900
from Russia was a loan guaranteed by customs receipts (except those of the southern
provinces where the British trade dominated), and the Belgians were in charge of the customs.

Additionally, Russia demanded that Persia pay off a loan given by the British Imperial Bank

77° Majd al-Islam, Tarikh-i inhitat, 158-171. Majd al-Islam covered the account of the reforms of Amin al-Dawlah and
the resistance against him on the part of the ‘ulama’ and the courtiers with playful, yet polite language. See Majd
al-Islam, Tarikh-i inhitat, 163-174, specifically 171-174 where he recounts the clerical symbolic “threatening” of the
king to leave Iran for ‘atabat and his welcoming of that, and their decision instead to go to the sanctuary of Shah
‘Abdul-‘Azim near Tehran instead!

7 On Amin al-Sultan, see Encyclopaedia Iranica, s.v. “Atabak-i A’zam, Amin al-Sultan.”
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immediately, so that Russia would become the country’s sole creditor, thereby increasing its

power and influence in Persia.

Resentment of the Belgian administration also increased due to the heavy taxes imposed
on items such as meat during the 1901 famine in southern Iran. In particular, the mercantile
class became embittered with the imposition of customs due for imports and exports, and a
road tax. In 1902, a second Russian loan was arranged and Russia obtained a road building
concession in northern Iran. The Shah went on a second journey to Europe. In 1903 riots

against new custom tariffs broke out.””

With the Russian loans, the steadily proliferating political and financial control that Russia
gained deemed a menace to Persia’s independence. An anxiety over impending breakdown of
Muzaffar al-Din Shah’s reign and a possible Russian takeover of the country occupied people’s
minds.”” The British showed a placid inaction due to the stand off between them and Russia.”*
In late 1901 Zill used every opportunity to tell the British that the issue of the Russian loans

was entirely in their hands.””

72 peter Avery, Modern Iran (New York: Frederick A. Preager, 1965), 122-123. See also Edward G. Browne, The
Persian Revolution of 1905-1909 (London: Frank Cass, 1966), 99.

7 Walcher, In the Shadow of the King, 274.

7% The entente between the super-powers, which led to the 1907 Anglo-Russian Agreement, is said to have
“initiated a sprawling undercover politicking by both powers, through enlisting specifically the collaboration of
the ulama of all ranks.” Walcher, In the Shadow of the King, 266. On the 1907 Agreement see Mansour Bonakdarian,
Britain and the Iranian Constitutional Revolution of 1906-1911: Foreign Policy, Imperialism, and Dissent (New York: Syracuse
University Press in association with the Iranian Heritage Foundation, 2006), 71-113.

7% According to the British Consular reports, Aqa Niir Allah, the brother of Aqa Najafi, probably persuaded by Zill
al-Sultan went to the British vice-consul “with the unmistakable offer to mobilize crowds against Russia,” and “to
test Britain’s commitment,” he asked “if it was possible for a whole town or district to declare itself as British
subjects if they wished...More importantly, he wanted to know whether the British government was willing to
support their cause against a power whom the ulama considered exceedingly intolerant of Islam...” Aganoor to
Spring-Rice; No. 11, confidential, 2 July 1900; FO 248/723, in Walcher, In the Shadow of the King, 274. The British
Consular reports also reveal that Zill al-Sultan himself is said to have mentioned that for the British to conclude
the affair [i.e., the Russian loans] in Britain’s favor, all they had to do was “to spend a few thousands, placing
matters in the hands of a confidential man, who would fee the Mollahs [Sic] and work the people up to oppose the
matter in the same way as was done by the Russians with the Régie” ! The British consul, Preece to British
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In 1902, the ulama of Isfahan and Zill al-Sultan continued to persuade the British to take
action against the Russian loan. London was not interested in moving against Russia and did
not respond to the overtures of the Isfahan ulama.”® However, “the intense Persian discontent

"7 and “Britain embarked more seriously on

forced the Foreign Office to review the question,
exploring means of influencing Persian affairs through the clergy.””’® On February 5, 1902, the
British vice-consul, Graham, met the Mujtahid, Sayyid Abd Allah Bihbahani, “long a friend of
the English”. After presenting the Mujtahid “a very small souvenir,” Graham mentioned the
Russian loan. Bihbahani expressed his disapproval of the loan and shared that he and other
mujtahids were determined to prevent it. The only problem, Bihbahant added, was that “some
clerics were timorous, others venal.” He therefore, “required money to bring them over, and
he wished to feel assured that their actions on this matter would be appreciated by England, in

whose interests, as much as in those of Persia, he was acting in this matter.”””

While Hardinge, Graham’s superior, did not agree to give Bihbahant, “out of secret service
funds,” the large amount of money he had asked for, he did agree with placing in his hands, a
portion of it, “hinting delicately that more might be forthcoming should any practical result,
in the form of a clerical protest against the loan, appear.”*® Writing to Preece, the Consul

General in Isfahan, about giving the money “to stimulate local mollahs [Sic],” Hardinge

Minister in Tehran, Hardinge; No. 57, Confidential, 1 December 1901; FO 60/650, in Walcher, In the Shadow of the
King, 275. In yet another attempt on the part of ulama to solicit British support against further Russian influence,
Shakh Hasan ‘Arab, also known as Shaykh al-‘Araqayn discussed the issue with Hardinge the British Minister in
Tehran, in 1902. Harding to Lansdowne; No.77, confidential 5May 1902; FO 60/650, in Walcher, In the Shadow of the
King, 275-276.

76 See Walcher, In the Shadow of the King, 275-276. For the British attempts to reach an accord with Russia around
this time see Bonakdarian, Britain and the Iranian Constitutional Revolution, 23-26.

77 Walcher, In the Shadow of the King, 276.

78 Walcher, In the Shadow of the King, 277.

72 Memorandum by Mr. Grahame, Tehran, February 5, 1902. Cited here from Kazemzadeh, Russia and Britain in
Persia, 1864-1914: A Study in Imperialism (New Haven: Yale University Press, 1968), 390.

80 A, Hardinge to Lansdowne, No. 23, Tehran, February 14, 1902. Cited here from Kazemzadeh, Russia and Britain in
Persia, 391.
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emphasized, “only nothing must pass in writing which would indicate this, and your dealings
with them must be direct not through Zil [sic] who had better not know of any presents we
may give to clergy.””®' Ultimately, “step by step a secret alliance between the British legation

and the clerical leadership was forged in Tehran, Isfahan, and elsewhere.”*”

When the uproar reached Yazd, the four chief mujtahids®™ of Karbala and Najaf sent a letter
to the Shah “protesting against the employment of Europeans (i.e., the Belgians) in the Persian
service and against the alleged proposed reorganization of the national finances under

European auspices, and declaiming against Babism, and infidelity and heresy in every form.”**

2. At the Local Level: Isfahan

A.The Governor Zill al-Sultan and the Increased Russian Influence

Mas‘td Mirza Zill al-Sultan (d. 1918) was the eldest surviving son of Nasir al-Din Shah (d.
1896), but he was not eligible to succeed to the throne since his mother was a concubine and
not a Qajar. Greedy for power, he reigned over a vast area, “from south of Kashan to west of
Kerman,” until 1888 when his father the king, in consultation with his powerful prime
minister, Amin al-Sultan, restricted his reign to Isfahan.” Heidi Walcher, author of the most

extensive scholarly book on Zill al-Sultan’s Isfahan, describes the “political matrix” of the city

81 A. Hardinge to Preece, no.55, Secret, Tehran, March 16, 1902. Cited here from Kazemzadeh, Russia and Britain in
Persia, 393.
282 Kazemzadeh, Russia and Britain in Persia, 393.

8 Among these mujtahids was Aqa Muhammad Sharabiyani who “received a regular stipend from the Qudh” (or
Awadh) Bequest, and with whom Hardinge tried to build a rapport in Najaf. See Walcher, In the Shadow of the King,
277-278. On Awakh Bequest and its political significance, see: Meir Litvak, Shi'T Scholars of Nineteenth-Century Iraq:
The 'Ulama’ of Najaf and Karbala' (Cambridge: Cambridge University Press, 1998).

* Quoted in the British consular report from Hardinge the British Minister in Tehran to the Foreign Secretary
Lord Lansdowne, No. 102, 9 July 1903. See Momen, The Babi and Baha't Religions, 365. For more on the context of this
communication see section “IV. Yazd and the Rest of Iran,” below.

% Walcher, In the Shadow of the King, 91-92.
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at the time when the anti-Baha’t riot happened as being in a state of “disintegration” resulting
“directly from Muzaffar al-Din’s inept regime.” The massacres, Walcher asserts, “were a
symptom of the political break-up, while enforcing at the same time the collapse of any sense

of cohesion or security in the city’s guarded domains.”*

During the time of Nasir al-Din Shah, Isfahan was effectively under British hegemony
because its governor, Mas‘id Mirza Zill al-Sultan, was in alliance with the British. After the
death of Nasir al-Din Shah, the Russians opened a consulate in Isfahan in 1897. Being the
partisan power of Muzaffar al-Din Shah, the Russian Consulate was an ‘agent’ of the Shah in
Isfahan, undermining Zill al-Sultan’s position. The latter, therefore, did whatever he could to
prevent the establishment of the Russian Consulate. He encouraged some of the ulama of
Isfahan—who were associated with the famous Aqa Najafi--to protest against the new Russian
Consulate. Also, endorsed by Zill, Aqa Najaft’s brother, Shaykh Muhammad ‘Alj, issued a public
diatribe against the Europeans in general and the Russians (their religion, habits, principles,
etc.) in particular.”” There were “intricate and constantly changing” alliances between Zill al-
Sultan, the ulama, the merchants and the British. There were times when Zill al-Sultan would
have liked to get rid of Aqa NajafT and his two brothers who interfered with his power. Russian
presence changed the parameters. At this time, however, Zill now needed the three cleric
brothers for balancing the powers.”® Britain supported Zill al-Sultan, and in a sense even
functioned as the intermediary conveying his requests, like asking at the court in Tehran for

sending more armed forces to Isfahan. *’

8¢ Walcher, In the Shadow of the King, 267.

7 Walcher, In the Shadow of the King, 267-269.
* Walcher, In the Shadow of the King, 268-274.
 Walcher, In the Shadow of the King, 269-273.
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B. Zill al-Sultan seeks Agitation

The Prime Minister Amin al-Sultan, partly responsible for securing Russian loans, was
considered by Zill al-Sultan as the person to blame for the gradual erosion of his position in
Isfahan. Angered, Zill al-Sultan became especially critical of his Prime Minister’s foreign policy,
and is reported to have indicated that he “would gladly see an agitation against it set on foot,”

though he was also “reluctant to let such agitation begin in his province.” **

C. The Influential Anti-Babi, Anti-Baha’ Cleric, Aqa Najafi

One of the clerics whose power was severely restricted during the premiership of Amin al-
Dawlah was Shaykh Muhammad Taqi Najaft (d.1914), the influential and fiercely anti-BabT and
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anti-Baha’® cleric of Isfahan, with a long history of persecuting Baha'is.” Majd al-Islam
recounts that after the overthrow of Amin al-Dawlah, Shaykh Najafi summoned him and two

other “head seminarians” (ru’asa-yi tullab) to his presence, and shared with them his plans to

regain his former power by “finding Babis and killing them.”

»® Walcher, In the Shadow of the King, 275.

# On Shaykh Muhammad Taqi Najafi, see M. ‘A. Habiabadi, Makdarim al-athar dar ahwal-i rijal-i dawrah-"i
Qajar(Isfahan; Kamal, 1362/1983), 5: 1662-67. M. ‘A. Mudarris, Rayhanat al-adab I, (Tabriz, 1346 /1967), I: 56-57; III:
403-04. Encyclopedia Iranica, s.v. “Aqa Najafi Isfahani.” Mahdi Bamdad, Sharh-i hal-i rijal-i Iran, 3:326. His anti-
Baha’ism was such an integral part of his life that when a descendent composed a biography of him, he devoted a
full chapter to this topic. See Najafl, Hukm-i nafiz, 165-190. In 1890 he caused the bloodshed of Baha’is in Sidah
near Isfahan. He was proud of his anti-Baha’ism and is reported to have said following the 1903 events, “when I
killed six Babis in Sidah a few years ago and was called up to Tehran, the Aminah Agdas [one of Nasir al-Din Shah’s
wives] sent for the water in which I had washed my hands.” Aganoor to Hardinge No.35, 26 July 1903: FO 248 788,
in Momen, The BabT and Baha'l Religions 1844-1944: Some Contemporary Western Accounts (Oxford: George Ronald, 1981),
399. On his activities against the Christian missionaries and the Jews of Isfahan see, David Tsadik, Between
Foreigners and Shi ‘Ts: Nineteenth Century Iran and Its Jewish Minority (Stanford: Stanford University Press,
2007), 137-141, 144-148 and passim,
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Furthermore, he instructed the three clerics to tell their agents to look for drunks, people
playing music, and those engaging in similar acts and to bring them to him for punishment.*”
These measures were accompanied by some persecution of the “Babis” [by which Majd al-

Islam meant both Azalis and Baha'is] in Isfahan and Najafabad. ** But this was merely the

beginning for more terrible events were yet to come.

I11. The Actual Event in Isfahan

1. The Prelude to the Upheaval in Isfahan

»4 entered

It was in such a milieu that the Qajar prince, Abl al-Hasan Mirza, Shaykh al-Ra’Ts
Isfahan as a scholar poet crypto-Baha’i cleric, and drawing on his great oratorical and literary
skills gave very successful public talks in a tent erected in the house he resided in. In his
lectures, which attracted large audiences, inter alia he indirectly criticized the clerics including
Shaykh Najafi. The latter had taken many steps like propagating the word that Shaykh al-Ra’is
was a Babi, in order to prevent people from attending his talks. People’s attention to these

lectures infuriated Shaykh Najaff, but he could not do anything given the high status of the

Qajar prince.

2 Majd al-Islam, Tarikh-i inhitat, 209-210.

% Tbid.

4 On shaykh al-Ra’Ts see: Ni‘mat Allah Zuka'i Bayza'i, Tazkarah-"i shu‘ard-yi garn-i avval-i Baha’i, (Tehran:
Mu’assisah-"i milli-i matbii‘at-i amri, 1964), 278-291; Asad Allah Mazdandarani (Fazil), Tarikh-i zuhiir al-haqq (East
Lansing: H-Bahai Digital Publication, 1991), 6:44-65< http://www2.h-
net.msu.edu/~bahai/arabic/vol3/tzh6/tzh6.htm >, Idem, Tarikh-i zuhar al-haqq, vol. 8 part 1 ((Tehran: Mu’assisah-
i milll-i matbi‘at-i amri, 1974), 207-226; ‘Aziz Allah Sulaymani, Masabih-i hiddyat , vol. 7 (Tehran: Mu’assisah-'i
milli-i matbi‘at-i amri, 1972),419-448; ‘Abd al-Hamid, Ishragkhavari, Muhazirat, vol. 2 (Tehran; Mu’assisah-"i milli-i
matbii‘at-i amri, 1964), 942-952. Cole, Juan R.I. “Autobiography and silence: the early career of Shaykh al-Ra'Ts
Qajar,” in Iran im 19. Jahrhundert und die Entstehung der Bahd'i-Religion, ed. Herausgegeben von Johann Christoph
Biirgel and Isabel Schayani (Hildesheim: Olms, 1998), idem, “The provincial politics of heresy and reform in Qajar
Iran: Shaykh al-Ra’Ts in Shiraz, 1895-1902,” Comparative Studies of South Asia, Africa and the Middle East, vol. 22 no. i-ii
(2002):119-126, idem, “Shaykh al-Ra’Ts and Sultan Abdulhamid II: The Iranian Dimension of Pan-Islam,” in Israel
Gershoni, Hakan Erdem, and Ursula Wokoeck, eds. Histories of the Modern Middle East: New Directions (Boulder, CO:
Lynne Rienner, 2002), pp. 167-185.
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Once Shaykh al-Ra’ts left, a number of other prominent Baha'is including ‘Aziz Allah Varqa,
whom Majd al-Islam describes as highly charismatic and charming (“girandah, ya‘ni sahib-i
quvvah-i jazibah bud”), and who happened to be the secretary and translator at the Russian
bank, and Adib al-ulama® travelled to Isfahan and were well received by their co-
religionists.” This further infuriated Shaykh Najafi and in the spring of 1903 he started a new
wave of persecutions by first arresting Aqa Muhammad Javad-i Sarraf, one of those who had a
role in preparing for Shaykh al-Ra’is’s lectures. Aqa Muhammad Javad, however, was arrested
on the accusation that he had consumed alcohol. He was severely beaten. Unconscious, his
body was carried to his home “on the shoulders of the porters.””” The rumor went around that
the ulama had issued an order to beat and kill (zarb va gatl) Baha'is.*”® Baha’is could now feel

the imminent danger.””

** On Adib al-ulama see section titled “Baha’Ts and Russia.”

% See Majd al-Islam, Tarikh-i inhitat, 210-215, Avarah (Ayati) also mentions the travel of Ayati, Kawakib, 2: 97-99.

*7 Majd al-Islam, Tarikh-i inhitat, 216. Ayati also maintains that beaten and injured the Sarraf was carried home
“on a piece of board.” Ayati, Kawakib, 2: 99-100. JabirT AnsaT also just mentions he “returned.” JabirT Ansai, Tarikh-i
Isfahan va Ray, 341. However, Yahy4 Dawlatabadi, and a British consular report state that after being beaten the
Sarraf went to the Consulate of Russia. Dawlatabadi, Hayat-i Yahyd, 1:318; Aganoor dispatch dated 6 June 1903, in
Momen, The Babt and Bahd't Religions, 378.

% Ayati, Kawakib, 2: 99-100.

» Two other events were reported in the Baha'l sources as aggravating factors adding to the feeling of danger on
the part of Baha'Ts at this time. One was Shaykh Najaft’s concocting of a telegram purporting to be from Amin al-
Sultan, the prime minister, giving the Shaykh full power in religious matters. Four hundred copies of this
telegram were distributed overnight in Isfahan, and made Baha'Ts particularly worried. See ‘Abdu’l-Baha’, Makatib,
124-125. British consular reports also do mention this concocted telegram, but record the timing to have been
right after Baha'ls took refuge in the consulate. See the telegraph of Aganoor, the British Acting Consul, dated 30
May 1903, in Momen, The Babt and Bahd't Religions, 377. The other event was the brutal murder of two brothers,
both credible merchants, most probably Azalis. They had previously lent money to a number of prominent figures
of the city. Finding the two brothers in a vulnerable situation, given their religious affiliations, those who owed
them money brought their Babi identity to the fore, and instigated people against them. A mob killed them in a
brutal way and dragged their bodies around the city, insulting their corpses in unmentionable ways. Avarah
reports this as having happened prior to Baha'Ts taking refuge at the Consulate. Avarah, Kawakib, 2:100. Other
sources state that it happened a few days after. See Aganoon, 4 June 1903, in Momen, Momen, The Babi and Baha't
Religions, 377. Majd al-Islam gives the details of their murder and the brutal acts done to their bodies, and records
the event to have happened after the Consulate event. His very sympathetic account of the incident is one the
areas in his book that suggest his own possible affiliation with the Azalis. Majd al-Islam, Tarikh-i inhitat, 220-224.
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2. The Decision to Go to the Consulate

Among the accounts available to us today, Majd al-Islam’s account provides his reader with
extremely valuable information worthy to be discussed with precision. According to Majd al-
Islam, Baha'Ts (to whom he refers as “Babis”) worried about the dangers posed to them by the
schemes of the ulama and gathered together at the place of Adib al-ulama, another prominent

Baha'T visiting Isfahan, to consult on what to do. Majd al-Islam recounts:

I do not exactly know what their discussions were. All I know is that most of them
supported the idea to take bast (take sanctuary)’® in either the Russian or British
consulate so that under the protection of one of the two, they escape the lashes of the
Aqa (Shaykh Najafi). A number of them were given the duty to go to both consulates in
the morning to see if they will be accepted.™

He then goes on to say that he did not know what the response of the British Consulate
was, but he did realize that the Russian Consulate gave a positive response. The Consul, Kiniaz

Dabizha, was in Petersburg, and the young vice-consul, Baranovskii was in charge. The first

302 ¢«

secretary of the consulate, Mirza Asad Allah khan Na'ini,>” “a young, very ambitious, careless

% See Encyclopaedia Iranica, s.v. “bast.” Taking bast (Sanctuary) was an important way for people to seek justice
during the Qajar period. Nazim al-Islam Kirmani refers to bast as a “usual and prevalent” (ma‘mal va marsim)
practice, and mentions how “sometimes because of the high status of the one taking bast or the significance of
the specific issue in question (sha’n-i ‘ariz, va ya buzurgi-i matlab) they would take refuge in one of the embassies.”
He then shares several examples of taking refuge to foreign embassies in Tehran, one being during the time of
HajjT Mirza Aqasi, when some of the notables of the country took bast in the embassies of Russia and Britain and
asked the Shah for HajjT’'s . Muhammad Nazim al-Islam Kirmani, Tarikh-i Bidari Iranian, ed. ‘Al Akbar Sa‘idi Sirjani,
4™ ed. 2 Vols (Tehran: Nuvin and Agah), 1:507-509. Writing on the large scale bast in the British consulate in
Tehran during the Constitutional Movement (just 3 years apart from the incident under study in this chapter),
Kasravi explains, “this act [i.e., taking bast at a foreign embassy] was not considered ungraceful/ hideous (zisht)
back then ( n kar ra dar an zaman zisht nimishumardand).” Ahmad Kasravi, Tarikh-i mashriitah-"i Iran 6 ed. (Tehran,
1965), 666. More traditional places of bast were “the religious shrines, the royal stable and place gates, and houses
of mujtahids.” See Amanat, The Pivote of the Universe, 150.

% Majd al-Islam, Tarikh-i inhitat, 216.

%2 This person must be clearly distinguished from Mirza Asad Allah Khan Vazir, also in Isfahan at the same time,
and mentioned in the recordings of the 1903 upheavals. Mirza Asad Allah Khan NaT'ni was the secretary of the
Russian Consulate, while Mirza Asad Allah Khan Vazir was the minister of finance for the local government of
Isfahan. See note 45 below. Making this distinction is important because of the role that Naini had in
encouraging the Baha'is to go to the Consulate. At least one historian has mixed the two up, writing of “Mirza
Asad Allah Khan Nar'ni Vazir”! See Heidi Walcher, In the Shadow of the King: Zill al-Sultan and Isfahan under the Qajars

(London: 1.B. Tauris in association with the Iran Heritage Foundation, 2008), 280.

87



and haughty man who always wanted to be part of important issues/jobs to gain material
benefits and fame,” was approached by the Baha'is. As he heard their request, Majd al-Islam’s
account goes on, “without thinking (bi din-i fikr), he invited **them [Baha’is] to the Consulate.”
He promised the Baha'is the consulate’s protection, so Majd al-Islam’s account goes, and they

304

believed him.*™ Having no other way to protect themselves, a large number of Baha'ts from

Isfahan and neighboring areas entered the Russian consulate.””

Louise Alphonse Daniel Nicolas, the French orientalist, gives another account that, though
varying in some details, is consistent with Majd al-Islam's record in its general contours.
According to the Frenchman’s account, on the same night the Sarraf having received “80
lashes with the whip,” returned home, Adib al-ulama and some other Baha’is were invited to
the garden of Vazir.*® Having consulted on the imminent danger, they decided to seek refuge
in the Russian consulate. Adib knew Baronovskiii, then the Acting Consul. He wrote a letter to
Mirza Asad Allah Khan, the secretary of the Consulate who then related it to Baronovskiii, and
asked him if Baha'is could take refuge in the Consulate. Accepting the request, Baronovskiii
advised that he would be in a better position to help if the number of those gathered in the

Consulate was large enough. As a result, an increasing number of Baha'ls attended the

%% Nicolas, Massacres de Babis en Perse, 22-8, trans. Momer, in The Babi and Baha’i Religions, 382-385, citation from p.
383. The number of people gathering in the consulate has been recorded as ranging from “around two hundred,”
by JabirT Ansari, and Aganoor’s 29 May 2003 telegram, to three hundred by Dawlatabadyi, to the unbelievably high
—and obviously wrong--figure of about four thousand suggested by Nicolas. See JabirT Ansari, Tarikh Isfahan, 341;
Aganoor 29 May 1903 in Momen, The Babi and Baha’ Religions, 377; Dawlatabadi, Hayat-i Yahyd, 1:318; Nicolas Ibid.
% Majd al-Islam traces the reason behind Mirza Azad Allah’s inviting the Baha'Ts to the consulate also to the old
rivalry between Zill al-Sultdn and his sister Banti-yi ‘Uzma. In his account, Mirza Azad Allah was antagonistic to
Zill and in good terms with Band-yi ‘Uzma. Therefore, to oppose Zill’s [at this point] collaborator, Aqa Najafi, he
chose to give shelter to Baha’is who were under attack by the latter. Majd al-Islam, Tarikh-i inhitat, 217.

% Majd al-Islam, Tarikh-i inhitat, 217. Ayati, Kawakib, 100.

3% Mirza Asad Allah Khan Vazir, a descendent of Fath ‘Ali Khan I‘timad al-Dawlah, the vazir (minister) of Shah
Sultan Husayn Safavi. He was a Baha’l, and the minister of finance in Isfahan under Zill al-Sultan’s government.
His being in that position despite the heterodox religious affiliation can probably be explained by his noble
familial lineage. On Mirza Asad Allah Khan Vazir, see Asad Allah Fazil Mazandarani, Tarikh-i zuhdr al-haqq
(Tehran: Mu’assisah-"i milli matbt‘at-i amri, 1974), 8/1:125-126; see also, Isfahani, Bahjat al-Sudiir, 272-274.
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Consulate on the 26" and 27™ of May 1903. Nicolas, British Consular reports and Baha' sources
all assert that Baha'is also pleaded to the Iranian government several times asking for its
protection (as expected by law). They received no responses to their petitions.””” This was the
first and probably the only time Baha’is took refuge at a foreign embassy,’ at least as far as

hitherto known historical documents show.**”
3. In the Consulate, but not Protected

According to Majd al-Islam, after Baha'ls took bast in the consulate, consultative sessions were
held between the governor, the Imam Jum‘ah and Shaykh Najafi. Finally, they decided that the
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latter two would write a statement (nivishtah) indicating the safety’*° of the life and property of
the “Babiyyah,”, that the governor would sign it, and that they would hand in the statement to
the consulate so that each Babr taking bast might receive a copy. In other words, a promise of

protection by the government was prepared to be delivered to the refugees, through the

Consul.

Majd al-Islam added his own impressions, saying, “I guess the agents of the Russian
government (karguzaran-i dawlat-i riis) did not consider their complete involvement and

intervention in this issue as appropriate, which is why the matter was wrapped up quickly (bi

*7 Nicolas, Ibid. Aganoor dispatch dated 6 June 1903 in Momen, The Babi and Baha’i Religions, 378. ‘Abdu’l-Baha’,
Makatib, 3: 127-28. Mirza Hasan Adib, the prominent Baha't who apparently knew some people at the Court is also
reported to have written and informed them of the brutalities that were going on in Isfahan, to no avail. See Fazil
Mazandarani, Tarikh-i zuhar al-haqq, 8/1:470.

%% Ayatl emphasizes, “this was the first time Baha'Ts took refuge in a foreign embassy, and it was perhaps the last
time, as well, since the head of the Baha’is did not—and does not—approve of taking refuge with the foreign
powers.” Ayati, Kawakib, 2: 100.

*® There is an account of Shuja‘ al-saltanah, a son of Muzafar al-Din Shah, praising Baha’is for having been under
pressure for sixty years and yet never taking refuge with a foreign government. See ‘Abdu’l-Baha , Ma’idah-’i
asmani (Tehran: Mu’assisah-'i milli-i matba‘at-i amri), 5:205-206.

*® The original sentence by Majd al-Islam referring to this point is vague. He must mean they guaranteed the
safety of Baha’is but does not use the word guarantee. Majd al-Islam, Tarikh-i inhitdt, 217.
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in ikhtisar khatm shud).”" Nicolas also affirms Majd al-Islam’s account of the governor’s
statement: “The Prince (Zill) wrote that henceforward no one had the right to any longer
make observations about what [religion] one was and why! Several copies were made of this,
and in the margin Baronovskii wrote his guarantee. The Russians distributed these papers

among Babis and told them to leave.”*"

Upon the instigation and machination of Aqa Najafi a large mob of thousands gathered
around the Russian Consulate, “used abusive language, and threatened to enter and kill the
refugees.” Baronovskii was at the time out of town. On his return, he saw the mob, and
realized he could not safely enter the Consulate. He went to Zill al-Sultan,’ and asked him as
the governor to provide safety for the Consulate. Zill al- Sultan asked Aqa Najafi to disperse the
mob from around the Consulate. Aqa Najafi accepted to do so on the condition that “the
Consuls pledge in writing that they do not interfere in our ‘religious and national’ (mazhabi va
millati) issues.” Both the British and the Russian Consuls accepted the conditions. The latter

agreed to deliver the refugees to the clerics (aqayan).™*

Aqa Najaft then got the mob to disperse. Baronovskii went to the refugees “sent them all
away, telling them he could not do anything more for them.”*”* He possibly “had instructions
from his legation not to go on with the matter.”*'® As the refugees left the Consulate some of
them were taken into carts, carried out of the city and left there.””” Some others were severely

beaten by people from the dispersed mob who had hidden themselves and were waiting to

' Majd al-Islam, Tarikh-i inhitat, 217.

*2 Nicolas, Ibid. Also, Aganoor dispatch dated 6 June 1903, in Momen, The Babi and Bahd'T Religions, 378.
B Aganoor dispatch dated 6 June 1903, in Momen, The Babi and Baha'’i Religions, 378.

3 Jabir Ansard, Tarikh Isfahan va Ray, 341. Also reproduced in Najaft, Hukm-i nafiz-i Aqa Najaft, 173.

315 Aganoor dispatch dated 6 June 1903, in Momen, The Babi and Baha'i Religions, 378.

316 Aganoor telegram dated 13 June 1903, in Momen, The Babi and Baha'T Religions, 381.

37 JabirT AnsarT, Tarikh Isfahan va Ray, 341.
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attack them. A number of Baha'ls were severely beaten and some were murdered.’® The
excitement continued in Isfahan for a few more days.”” People began to agitate around the
houses of the Baha'is.”” The incident of the Consulate emboldened the clerics involved. As the
British Acting Consul in Isfahan, at the time, observes, Baronowskii’s sending away people who
needed protection “had the effect on the Mollah [Sic] mind that their fear of foreign

interference and protection was uncalled for.”**" Agitation was soon spread to other cities.

IV. Yazd and the Rest of Iran

It has been argued that Aqa Najafi prepared for the transmission of the turmoil to other
cities.’” In many places the main danger was for the rich Baha'ts. ** The worst case was that of
Yazd. Returning from Karbala, on his way to Yazd, Sayyid Ibrahim, the Imam Jum‘ah of Yazd,
stopped in Isfahan in the midst of the agitations. He met Aqa Najaft, who is said to have given
him advice on the persecution of Baha'is. As a result, he started speaking of killing them

immediately upon arrival in Yazd.” A period of brutal persecutions, beatings, killings and

*8 Majd al-Islam, Tarikh-i inhitat, 219. Majd al-Islam estimates the number of Baha'is killed that night at between
five and fifteen.

3 Aganoor dispatch dated 6 June 1903, in Momen, The Babi and BahdT Religions, 378. Even after the episode
subsided in Isfahan, it was thought that unless severe measures were taken, “the richer members of the Babi
community” were still in danger. See Hardinge to Lansdowne, the monthly summary dated June 23, 1903 in
Burrell, Iran Political Diaries, 2: 118.

3% Nicolas, Massacres de Babis en Perse, 22-8, trans. Momen, in Momen, The Babt and Baha' Religions, 385.

32 Aganoor dispatch dated 13 June 1903, in Momen, The Babi and Baha'i Religions, 381.

*22 AyatT, Kawakib, 2:101.

3 See for example the case of Najafabad a small town near Isfahan: Aganoor telegram dated13 June 1903, in
Momen, The Babt and Bahd'T Religions, 381. For the list of cities in which the agitation happened, see note no. 1
above.

** Ayati, Kawakib, 2:101-104. Before entering Yazd, Sayyid Ibrahim wrote a letter to his family, informing them
that he had a tawgi [a religiously charged word to refer to a piece of writing] “in green color” from Najaf, “in the
handwriting of His Highness Amir (Imam ‘Ali)” indicating that the killing of Baha'is is mandatory. Ayat, Kawakib,
2:104. According to Ayat (Avarih), there were several issues that made the [Shi ‘7] Yazdis particularly antagonistic
towards Baha’is. One was, as mentioned above, their contacts with the Zoroastrians, the other was the increasing
number of religious gatherings of Baha’is since the previous year when a prominent Baha'1 had first settled in
Yazd. Ayati, Kawakib, 2:102-103.
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plunder ensued in Yazd and its surroundings.’” It was the longest and bloodiest of all that was
inflicted in different cities in Iran in that year.””® There were multiple reasons for this, some of

which are discussed below.

According to some sources, one reason was a transient interest in the Baha'i religion on the
part of the governor Jalal al-Dawlah (who had executed seven Baha'ls twelve years earlier).’” A
Muslim cleric and representative of the Majlis, who was a witness to the 1903 Yazd incident,
interpreted the atrocities against Baha'ls as having been based purely on religious grounds,
and primarily the result of the recent positive inclination of Jalal al-Dawlah towards the Baha’t
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religion.’” He recorded that at one point a crowd of 4000 people chanted together in rhyme:

“We do not want a blue garb/we do not want a BabT governor” (Qaba-yi abi nimikhaym/hakim-i
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Babt nimikhaym).

3% Ayatl, Kawakib, 2:101-151. For the details of what erupted in Yazd and its neighboring areas, see Muhammad
Tahir MalmirT, Tarikh-i shuhada-yi Yazd (Cairo: 1923).

%26 Haji Mirza Haydar ‘All IsfahanT who was a contemporary of the events recorded, put the duration of the
upheaval in Yazd and its environs at “more than two months,” and the number of Baha’is killed at 195. Haji Mirza
Haydar ‘Ali Isfahani, Bahjat al-sudiir, 3 ed. (Hofheim: Baha'i-verlag, 2002), 394. Mirza Asad Allah Fazil Mazandarani
has recorded “four months,” eighty killed on the spot and another forty killed after having escaped and been
caught. He also mentions that 120 houses were plundered. Fazil Mazandarani, Tarikh-i zuhir al-haqq, 8/1: 173-174.
Another author contemporary to the events recorded the number of those murdered in Yazd to be 83. Aqa Mirza
Qabil Abadah’t, Vagayi*-i amri-i Abadeh, ed. Ghulam ‘Ali khan Dihgan (Hofheim: Baha'i-verlag, 2007), 104-105.

7 For details of the incident, see: Adib Taherzadeh, The Reveation of Baha'w'llah, vol. 4 (Oxford: George Ronald,
1987), 347ff; Yazdani, Yazdani, Awza'-i- ijtima‘T -i Iran, 157-163, 179-187. On the short-lived change of attitude of Jalal
al-Dawlah toward Bahd'is see: ‘Aziz Allah Sulaymani, Masabih-i hiddyat , vol. 3 (Tehran: Mu’assisah-"i milli-i
matbii‘at-i amri, 1972), 584,

3% See Sayyid Muhammad Razavi (Nuvvab-i Vakil), Khatirat-i Nuvvab-i Vakil ed. Akbar Qalamsiyah (Tehran:
Intisharat-i Gita, 1999), pp. 258-283. Also available at < http://www.h-
net.org/~bahai/areprint/vol6/nuvvab/nuvvab.htm> At points, the account leaves the reader with the impression
that Nuvvab-i Vakil might have been more than an eye witness—perhaps an instigator—of the attacks. His
account oscillates between contradictory claims to have saved some Baha’is, on the one hand, and to have tried

hard to postpone—if not prevent—the punishment of the instigators and murderers, on the other.
’ Razavi , Khatirat-i Nuvvab-i Vakil, 267.
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Whatever the cause, the incident is said to have “brought out the worst characteristics of a
persecuting society.””My aim here is not to go into details. These few lines from a British
Christian missionary, who lived in Yazd at the time, suffice. Emphasizing he had no intention
to unnecessarily dwell on the “ghastly horrors” being perpetrated, he mentioned a few

“unavoidable” details in his book.

The Baha’is, he shared, “were not at that time being executed before the mujtahids, but
were being torn in pieces by the crowd.” On the motivation of the crowd, he maintained:
“What had excited the people was not simply religious feeling, but it was very largely the
statement by the clerical authorities that the goods of the Behats [Siclwere ‘lawful,’ that is,

that any one might plunder them who cared to do so0.”*”!

As the riots broke and in the midst of the massacre of the Baha'ts of Yazd, the four
mujtahids sent another telegram to the Shah “disavowing the anti-Christian and anti-European
agitation at Tabriz, but approving the executions of Babi heretics at Isfahan and Yezd [Sic] and
expressing a hope that the Persian Government would encourage their repetition in other

cities.”*” Sharing the news of the receipt of this telegram with Hardinge, the British Minister

0 See Abbas Amanat, “Memory and Amnesia in the Historiography of the Constitutional Revolution,” in Iran in the
20" Century: Historiography and Political Culture, ed. Touraj Atabaki (London: I.B. Tauris, in association with the Iran
Heritage Foundation), 34. According to Amanat, the members of the local ulama, backed by the mujtahids of
Isfahan and with the blessing of the governor Sultan Husayn Mirza Jalal al-Dawlah, a son of Zill al-Sultan, put
their seal of approval on a period of mob frenzy that was enforced chiefly by the city thugs known as the litis.Ibid.
Pointing to the brutalities that occurred in Yazd, Walcher indicates that those killings “were only possible within
the general climate of political disintegration and anarchy, the pre-revolutionary maelstrom and the central
government’s chronic incapability.” Walcher, In the Shadow of the King, 279.

31 Malcolm, Five Years, 88. Presenting a graphic image of the torture and killings, he adds, “it was reported that in
one of the villages Babi children died within full sight of the villagers, after waiting for days under the trees
where their murdered parents had left them.” Ibid., 88-89. For the memories of a victim of the persecutions, see:
Hajj Muhammad Tahir Malmiri, Khatirat-i Malmiri (Nangen Hain, Germany: 1992), 137-150.

* Hardinge to Lansdowne No. 102, 9 July 1903. See Momen, The Babt and Baha Religions, 366. According to AyatT,
the riot in Yazd started on 24 June 1903 (17 Rabi‘ al-awwal 1321). Then it subsided for a few days, and restarted
after the news of the riots in Taft reached Yazd on 6 July, and the upheaval there lasted for some time after that.
Therefore, Hardinge’s report was written in the midst of the massacre of the Bahd'ls of Yazd. See Avarah,
Kawakib, 2:115-129.
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in Tehran, in order to reassure the Western representatives that Christians were not in danger,
Amin al-Sultan expressed that “he regarded the repudiation by Kerbela [Sic] of the
proceedings of the Tabriz Ulema [Sic] as very satisfactory, since attacks upon Christian schools

and officials might have graver results than a mere outcry against Babism.”*”

In the words of historian Firuz Kazemzadeh, this was Amin al-Sultan’s “way of saying that
whereas attacks on Christians might lead to European protests and interference, the massacre
of a few hundred Baha'is would not and therefore would have no importance in the eyes of the
Persian government.”** According to the British consular reports, the ulama of the ‘atabat also
sent telegrams to Amin al-Sultan, asserting that it was they who sanctioned restriction and

persecution of the Babis, and giving their full approval of Aqa NajafT’s actions against them.**

V. Bahd'is and Foreigners

After the 1903 massacre in Isfahan, the government prepared to dispatch troops
commanded by Nasr al-Saltanah in order to enforce order. Hearing of this, according to British
Consular reports, Aqa NajafT contacted a “Persian gentleman” who was the informant of the
British consulate and tried “to sound him on various rumors.” In a likely attempt to anticipate
how the commander might treat him, Najafi asked the man whether Nasr al-Saltanah was “a

man with European ideas,” “a farangi ma’ab or a good Persian.”** He also asked if the Consulate

% Hardinge to Lansdowne No. 102, 9 July 1903. See Momen, The Babt and BahdT Religions, 366; Firuz Kazemzadeh,
Russia and Britain in Persia, 1864-1914: A Study in Imperialism (New Haven: Yale University Press, 1968), 456.

34 Kazemzadeh, Russia and Britain in Persia, 456. The Russian consul “bluntly and tirelessly proclaimed that the Babi
riots were caused by the Zill al-Sultan and inspired by the British.” Aqanoor to Hardinge, in Hardinge to
Lansdowne; No. 94, confidential, 23 June 1903; FO 60/665. Also see: No. 131, confidential, 31 August 1903; FO
248/66 in Walcher, In the Shadow of the King, 283.

** Muhammad Hasan Muhsin to Newmarch, consul general of Baghdad; 15 July 1903; FO 248/788.

¢ Aqa Najafi seems to have been somehow worried about the possible consequences of his bloodshed should the
troops arrive and the power matrix of Isfahan change. In addition to this inquiry from the British Consulate
informant, he is also reported to have asked Dabizha, the Russian Consul in Isfahan for a rizat namah [literally a
letter expressing one’s approval] “which would clear him of any involvement in the episode at the Russian
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informant knew that the clerics of Karbala and Najaf had written to all the leading clerics of
Persia pushing them “to work against certain innovations such as the customs, the postal
Administration, the Russian loans, and also against the Babis.” He went on to say that he
intended to write a booklet against “1) The European innovations, and 2) against the Babis,”
and get all the mullas of the country “to give their adherence to it by their signature and
seal.””” He then asked what the British Consulate informant’s opinion about writing such a
booklet was,”® apparently trying to figure out the reaction of the British to such an act.

Aqa NajafT’s intention to write a pamphlet on these two topics shows that he drew in his
mind a relation between the Baha'is (which is what he mostly meant when he mentioned
“Babis”), and the Europeans. The important point, though, is that the relation he saw was not--
as later sources on the episode have proposed®’--a political one, but one related to daily
practices and attitudes of Baha'ls and European culture. His question whether the army

commander was “a farangi ma’ab” reflects his main concerns and preoccupations. It was

consulate, but Dabizha refused.” Walcher, In the Shadow of the King, 283, 459 n81. The monthly summary of events
dated September 16, 1903 by Douglas, the British Military Attaché, also mentions that Aqa Najafi “applied to the
Russian Consul for a statement in writing exculpating him from any blame in recent events...” See Burrell, Iran
Political Diaries, 130. Walcher has read Aqa NajafT’s question re Nasr al-Saltanah as how the former “challenged
the government’s mission,” and his sharing of his intention to write the treatise against European innovations
and Babism as “irreverently” announcing it, presenting a kind of bold (even revolutionary) view of Aqa NajafT.
Walcher, In the Shadow of the King, 282. A close reading of the whole dispatch, however, supports a totally different
view. As I mention above, his question about Nasr al-Saltanah was aimed at getting information about him, not a
rhetorical one “challenging” the state, and he shared the decision to write the treatise in order to ask the opinion
of the informant of the British Consulate about it. I am grateful to Moojan Momen for sharing a copy of this
dispatch in its entirety.

7 According to Aqa Buzurg Tihrani, Aqa Najaff did write an anti-BabT polemic by the title al-Radd ‘ala al-Babiyyah,
see Aqa Buzurg al-Tihrani, Al-Dharf ‘a ila tasanif al-Shi ‘a(Beirut, 1983), 10: 188. Aqa Buzurg does not mention
when this book was written and whether or not it was published. Al-Dhari ‘a seems to be the only source
mentioning this book. In the long list of Aqa NajafT’s publications in his biography, there is no title indicating such
content, i.e., farangl ma‘abs and Baha'ls. See Najafi, Hukm-i ndfiz-i Aqa Najafi, 28-35. It is possible that he never
wrote the treatise he intended.

% Aqanoor to Hardinge; No. 94, confidential 26 July 1903; FO 248/788. 1 am thankful to Moojan Momen for
providing me with a copy of the full text of this dispatch, and with helping me read this important handwritten
document of which only parts were already published in Momen, The Babi and Baha't Religions, 399; and Walcher, In
the Shadow of the King, 282.

% See the paragraphs on Kasravi, later in the chapter.
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primarily the everyday life of Baha'Ts and the ways in which that life differed from those of
Shiites—as Napier Malcolm had observed*°—(being closer to those of the Europeans) which
caused the enmity of the Shiites.

What Ayati, himself a native of Taft (a village near Yazd), recorded concerning the 1903
incident presents the best example of this: One of the issues which made the [Shi ‘1] Yazdis
particularly antagonistic towards Baha’ls was that the latter freely associated with the
Zoroastrians. In Baha'T meetings, those from Muslim and Zoroastrian backgrounds gathered
together, Ayati explains, “like brothers.” In as much as this act was considered “praiseworthy,
nay ordinary,” by Europeans, for the [Shi‘a] Yazdis it was “the most important sin and the
greatest infidelity (kufr).”**! In this light, it made sense to look at Aqa NajafT’s pairing of the
“European innovations” with Baha's in the treatise he intended to write.

The transnational attitude and activities of Baha'is reflected in the migration of some
Iranian Baha’is to Ashkhabad in Turkistan and the building of a Baha'i House of Worship
there,** reinforced the links Aqa NajafT and his like-minded Shiites drew between the Baha'is
and foreigners, while at the same time instigating more feelings of unease about this religious
minority. What made the Ashkhabad house of worship particularly relevant to these events
was the fact that some of the funders and builders were well-known Baha'is fromYazd**—a
major scene of the riots.

The building contractor of the House of Worship, Ustad ‘Ali Akbar-i Banna was murdered
on the second day of the attacks by a mob of 2,000. He had fled to Ashkhabad from the

persecutions in Yazd during the upheavals of 1883/1300 Q, and had returned to Yazd after

=1

0 See beginning of the chapter “Baha’T’s and foreigners,” the quotation from Napier Malcolm.
1 AyatT, Kawakib, 2:102-103. Quote from page 103.

**2 See the section on Baha'ls and Russia.

*3 See the section on Russia.
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twenty years, around three months prior to the attacks. Opponents of the Baha'ts had spread
the rumor that he was going to build a similar House of Worship in Yazd**—an unfounded idea
because given the dangers Baha'u’llah had not given permission to his followers to do so at
that time—in either Shiraz, Yazd, or a number of other places’. Both Amanat and
Mazandarant have indicated the relevance of the building of the Ashkhabad House of Worship
to what transpired in Yazd.***

VL. Analysis

Regarding the incident of the Baha'Ts taking bast at the Russian Consulate in Isfahan, a number
of points are worth specifically analyzing. When Baha'ts in Isfahan perceived the danger to
their lives and saw that the government (both local and central) was reluctant to intervene or
support them, some of them gathered together to consult about what to do. The Baha’l
teacher Adib al-ulama, who happened to be in Isfahan at the time, knew the vice-consul
Baranovskii personally, and perhaps thought to use that personal acquaintance to save his co-
religionists from danger. It was likely Adib’s involvement in and influence on the consultations
of the Bahai’s in Isfahan that led to the collective decision to seek refuge in the Russian
Consulate. The young and inexperienced Baranovskii was running the Consulate in the

absence of the Consul, who was not even informed of the event. Trying to make a name for

** Sulaymani, Masabih-i hiddyat, 3: 583-86.

3% See Baha'u’llah, Asar-i galam-i a‘ld, 2" ed, vol.3 (vols 5, 6 and 7 of the older edition) (Hamilton, Canada: Mu’assisah-
i Ma‘arif-i Baha’i, 2006), 737

¢ In his analysis of the roots of the 1903 massacres, Amanat suggests the “sadistic killings, rapes and pillage” of
Baha'Ts to have been a reaction to “an opening reassertion of the Baha'T identity after 1896 assassination of Nasir
al-Din Shah and success in converting to the new faith.” Amanat suggests that other factors motivating the
Muslim backlash, may have included “the emergence of the Baha'T community of Ashkhabad (Per. ‘Tshqabad) in
Russian Turkistan,” and “the conspicuous construction of a Baha't house of worship” in that city, partly through
the donations of some wealthy Yazdl Baha'T merchants (Amanat, Memory and Amnesia, 34). Fazil Mazandarani
also suggests that the building of the house of worship begun 1902 might have triggered the “anger and

prejudice” of Muslims against Baha'ss. Asad Allah Fazil Mazandarani, Tarikh-i zuhiir al-haqq (1976), 8/2: 984.
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himself by exaggerating the episode as a major event, Baranovskii told the Baha'ts who
contacted him that not enough of them had come and that there needed to be more of them
before he could help. So the Baha'is sent word to the other Baha'is in Isfahan and the
neighboring areas and their number grew. Later, afraid of the mobs that Aqa Najafi had
gathered around the Consulate, and probably having received instructions from the Russian

delegation not to go on with the matter, Baranovskii asked the Baha'is to leave the Consulate.

As one might expect, contemporaries did not view the Consulate episode as a sign of
Russians backing the Baha'Ts. The accounts of the Azali (in all likelihood) author Majd al-Islam,
recounted above attest to this point. If anything, the whole event was seen as proof of the
contrary. However, two authors writing decades later, in the mid-to-late 1930s and early 1940s,
when conspiratorial thinking was a characteristic of the intellectual atmosphere in Iran,’”
interpreted the whole incident in ways that distorted the perception of that event as proving
political dependence of the Baha'ts on Russia. Given the influence of both these authors, their
accounts, and later developments—both products of the Weltanschauung of their own time—
were accepted as the “truth” of the events of 1903, and contributed to the consolidation of the
idea that Baha'is were “agents” of imperialism, an idea which, as we shall see in the next
chapter, was fabricated in an early 1930s text.

348

The first of the two authors was the prominent Azali, Yahya Dawlatabadi.*® Writing his

history thirty-two years later ** with the benefit of hindsight, he was incorporating the image

*7 On the prevalence of conspiratorial thinking, specifically in 1930s in Iran, please see chapter five of this
dissertation, and sources mentioned there for conspiracy theory among Iranians of the time.

8 See Amanat’s entry in Encyclopaedia Iranica, s.v. “Dawlatabadi, Sayyid Yahya.” See also the addendum to chapter
four of this dissertation on Azals.

*? According to Amanat, Dawlatabadi’s Haydt-i Yahyd “was based on diaries and notes that he had kept over the
years. He completed the first edition of the memoirs in 1314 Sh/1935 and revised it in 1316 Sh/1937, an exercise in
which he at times sacrificed immediate impressions to hindsight.”
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of the Baha'is already in the making in the 1920s through the polemics of Ayati ** in his

narrative of the 1903 events.*!

Dawlatabadi crafted a narrative in which Russian support of Baha'ts was already a given
“fact.” In his narrative, the British, in order to overthrow the now pro-Russia Prime Minister
Atabak-i A‘zam, urged some Shi T clerics in Iran and Iraq to protest against the Iranian state.
The clerics in Iraq who were instigated by the British and paid for their services, wrote a letter,
1) asking the state to explain how it had spent the Russian loans, 2) rejecting the prevalence,
in the country, of non-Islamic practices such as drinking alcohol, and 3) protesting against the

activities of the Baha'is.

Up to this point, Dawlatabadi’s account is more or less similar to the accounts presented
here. In fact, he adds to our knowledge that the persecution of Baha'is started and promoted
by the opponents of the Prime Minister, was also supported by his efforts. In order to avoid
explaining the expenditure of the loaned money, which would amount to discrediting the
government, the Prime Minister responded positively to the second and third request of the

clerics, by closing the liquor shops and allowing the clerics to openly persecute the Baha'is.

-

The rest of Dawlatabadt’s narrative is particularly aimed at depicting Baha’is as the puppets
of the Russians, and the event at the Consulate is offered as a natural part of that depiction.
“Baha’Ts are supported by a center they have in Ashkhabad.*” Russians protect that center, and

in order to pursue their own political agendas,” claimed Dawlatabadi, “[using their influence in

%% See the section on the former Baha'is.

! At about the same time that Dawlatabadi was revising his diaries (1316 Sh/1937) the Confessions of Dolgoruki-- a
text forging a Russian genealogy for the Babi and Baha'l religions--was circulating in Iran, in the form of
handwritten luck chain-letters, most probably (as T suggest in the next chapter) initiated by a Constitutionalist
colleague of Dawlatabadi.

»2 A reference to the Baha'm House of Worship in Ashkhabad. See section on “Baha’is and Russia” in this
dissertation.
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Iran, they] have given Baha'ts positions in the [Iranian] state offices (dava'ir-i dawlati).” He then
opined that the British “want to take these influential tools [Baha’ls working in state offices]
out of the hands of their rivals and use them for themselves.” The reason for the agitations
against the Baha'ts, Dawlatabadi goes on to assert, was nothing less than the machinations of
the British designed to “reprimand” (giishmali) Baha'is “so that they might turn to the British

”
.

[instead of Russians]

In his narrative of the Consulate incident, Dawlatabadi artfully reshapes the facts,
depicting the decision to take refuge in the Consulate not as the result of considered
consultation and one of several options, but rather as the result of an immediate visit to the
Consulate by the Sarraf, who, it is implied, one might expect to retreat back to his Russian
supporters.” Dawlatabadi’s well-crafted narrative, distanced as it was in time from the
original events, was published in 1957, and had a powerful influence in perpetuating the
master narrative fabricated in the 1930s, in which Baha'ts were depicted as foreign dependents

and spies (see the chapter on The Confessions of Dolgoruki).

The second author is Ahmad Kasravi, writing in 1319 sh/1940. He gives a brief sketch of the
Azali-Baha't divide. Like Dawlatabadi, he starts with the assertion that Baha'is were
“supported” by the Russians. In his account, since in 1903 people were angry at the Belgians
for the new customs tariff, and since the Belgians were connected to Russians, people rioted

s,

against Baha What Kasravi ignores in his analysis is the fact that it was Aqa Najaft who,

** Yahy4 Dawlatabadi, Hayat-i Yahyd (Tehran: Ibn-i Sin3, 1336/1957), 1: 315-318. On the Sarraf’s going to the
Consulate upon his release from the hands of Aqa Najafi, Walcher reproduces Dawlatabadi’s narrative. Walcher, In
the Shadow of the King, 280. No other sources include such a seemingly trivial, but in fact significant piece of
information.

** 1t is important to mention here that the account of a cleric who was at least a witness to, if not the actual
instigator of, the attacks in Yazd makes it quite clear that there was no mention of anything having to do with the
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out of religious hostility alone, incited people against the Baha'Ts, and that in the original

letter of the ulama to the Shah, he was protesting the religious activities of “Babis”.

What differs in KasravT's narrative, as compared to that of Dawlatabadi, is the emphasis in
the former’s writing on the British backing of the Azalis, which, of course, was not mentioned
in the narrative of Dawlatabadi who was a prominent Azali. Kasravi tells us that, while the
Baha'is were supported by the Russians, their religious rivals, the Azalis, were backed by the
British.”® He did not mention that some Azalis were also attacked, even brutally killed, in
Isfahan during the upheaval. This fact would, after all, undermine his theory that people
attacked BahaTs due to their preconception that the Russians “supported” the group.
Kasravi's crafting of the polarization of Azali-British vs. Baha'i-Russian ties was particularly
attractive to the conspiratorial mindset of Iranians in the late 1930s and early 1940s. Given his
credibility among intellectuals and his nationalistic attitudes—at a time when nationalism was

so highly praised—KasravT's narrative on the Baha'T’s gained great popularity.

Kazemzadeh interprets the 1903 events in the context of “antiforeign agitation.” Starting
in Tabriz, the negative sentiments towards the foreigners “easily transformed itself into
outbursts against minorities.” He regards the anti-Baha’T riot as just part—though a large
part—of an attack on all [religious] minorities: “In Tabriz and other towns of Azarbayjan,

Christians were threatened. In Hamedan the Jews lived in constant fear of their lives.

Russians or the Belgians in people’s mind. What motivated them to attack the Baha'ls was merely religious
antagonism (in addition to the material gain from plundering their homes). See Razavi, Khatirat-i Navvab-i Vakil.
3% Ahmad Kasravi Tabrizi, Tarikh-i mashriitah-’i Iran, 6 ed. (Tehran, 1965), 30, 291. KasravT’s remark about the
Azalis might have had its roots in Lord Curzon’s statement that while in Cyprus, Mirza Yahy4 Azal was “in receipt
of a pension from the British Government.” See George N. Curzon, Persia and the Persian Question, vol.1 (London:
Longmans, Green and Co., 1892), 499. Chehabi makes the astute observation that in his Amir Kabir va Iran, after
quoting this point from Curzon, Adamiyat “adds the non sequitur that Russians took Subh-i Azal’s brother and
rival Mirza Husayn ‘Al the founder of the Baha'1 faith, ‘and consequently the Baha'is under their protection’.”

Chehabi, “The Paranoid Style,” 162-163.
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Throughout the country Baha'ts became the target of hostility instigated and directed by the
more fanatical members of the clergy.””® As discussed earlier, the major cleric involved was
Aqa Najafi, who, as his life history had already proven, did not need to transfer an anger
against foreigners to one against Baha'is. The “antiforeign agitation” in itself provided him
with enough opportunity to harm Baha'ts, with the assurance that the government would not

even interfere, let alone punish him.

The anthropologist Michael Fischer has regarded riots against the minorities as a “less

articulate” form of political protest in the past century in Iran. Minorities, he maintains, were

1357

“seen as symbols of foreign exploitation and attack on Islam. He considers “the riots

around the turn of the century” as one of the examples of this phenomenon:

At the turn of the century protests against financial indebtedness to the British and
Russians and against economic concessions to foreigners often took the form of riots
against religious minorities who were seen as clients and agents of the European
powers. Often staged during Ramadan (a month of rededication to Islam) and
Muharram (a month of contemplating the vulnerability of Islam and the need to aid
Husayn as the Kifans had not), these riots were frequently directed by the ulama as a
way of demonstrating their power against the state. ***

3¢ Kazemzadeh, Russia and Britain in Persia, 455-456.

%7 Michael M]. Fischer, Iran: From Religious Dispute to Revolution (Cambridge, Massachusetts: Harvard University
Press, 1980), 184.

8 Michael M. J. Fischer, Iran: From Religious Dispute to Revolution (London: Harvard University Press, 1980), 185.

What Fischer then adds, in a footnote, is worth mentioning here, as it clearly shows the need for more studies on
religious minorities in Iran. He states,

Relations between the minorities and European powers were diplomatic protection and economic
clientship. Many Isma’ilis and Zoroastrians were British citizens. Jewish philanthropic organizations
were English-or French based. Russians attempted to utilize and missionize the Armenians; the English
Church Missionary Society and the American Presbyterian Mission made the same attempt on other
Iranians. The British preferred to use Zoroastrians and Armenians as trade partners and as employees on
the Indo-European Telegraph.

Fischer goes on to clarify this statement, writing that, “Reality, of course, was much more complicated than these
connections suggest, but at times of frustration these connections became symbolically magnified in the minds of

Muslims.” In an explanation, which highlights the religious nature of anti-Baha'T attacks, he emphasizes that of all
the minorities, “Baha’ts were the most vulnerable, being accused of heresy, a capital crime in Islam.” Fischer, Iran:
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Fischer’s published his analysis in 1980, immediately after Ayatollah Khumayni had
overthrown the U.S.-backed Shah, and—perhaps reading elements of the present into the
past—interpreted religious prejudice as revolutionary anti-imperialism. Looking more closely,
however, it would appear that what Fischer saw as an anti-colonial move, a protest against
foreign exploitation of the country led by the clerics, was itself, ironically, instigated by the
rivalry between the two superpowers over their relative influence in Iran and respective share
of its resources. Parallel to their rivalry was the struggle for power by the statesmen, backed
by each of the two superpowers, at the local and central governmental levels. Urged to incite
a riot, the clerics seized their chance to harm a minority which they hated bitterly. Rather
than demonstrating the clerics’ power against the state, the anti-Babi-anti-Baha1 riots were a
kind of collaboration between the clerics and the government. Zill al-Sultan needed an
agitation to keep the balance of power in his territory and weaken the Prime Minister, Amin
al-Sultan. The latter, in turn, welcomed an agitation against Baha'is as a bribe to pacify the
clerics concerning the manner in which the Russian loans were spent. The persecution of
Baha'is worked for both sides. For their own benefit, it was easy for the clerics to incite a mob
that was already prepared to kill, plunder, and loot the houses of people who, although living

in villages around Yazd, lived in a manner similar to farangis.

From Religious Dispute to Revolution, 280 n5. In his list of religious minorities and their connections with foreign
powers, he does not link Iranian Baha'ls to any foreign governments—a sign of greater scholarly precision and
responsibility, as compared to his unpublished 1973 PhD dissertation in which, writing on 1903 incident, he made
statements such as the following—apparently under the influence of anti-Baha’1 rhetoric of the time: that “of all,
Baha'ls were the most vulnerable, being the least tightly allied to European interest groups, and being culpable in
addition to aiding and abetting foreigners, to heresy, a capital crime in Islam;” and that “at this stage the Baha'is
were allied to the Russians more closely than to the English as they had been earlier,” without any evidence or
source whatever for such a statement. See Michael Max Jonathan Fischer, “Zoroastrian Iran between Myth and

Praxis,” (PhD diss., University of Chicago, 1973), 413, 415.
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2.4 Reconstructing the Imbrie (Saqqa Khanah) Affair, July 1924

In the summer of 1924, rumours of a miracle fountain spread throughout Tehran. As is to be
expected, the rumors varied but most agreed on at least the following: water from a local sagqa
khanah, that is, “a religiously-endowed fountain for drinking water,”” had miraculously
blinded a “Bab1” (most likely meaning a Baha'l ) who had allegedly poisoned the fountain
and/or refrained from giving alms,® and returned the sight of a blind pious Muslim. The
report spread like wildfire. Before long, the fountain was drawing daily visits from hundreds of
people suffering from various ailments and desperate for a miracle of their own. On the

morning of Friday July 18", the American vice-consul in Tehran, Robert Imbrie, arrived at the

* Homa Katouzian’s rendering, See State and Society in Iran: The Eclipse of the Qajars and the Emergence of the Pahlavis
(London: L.B. Tauris, 2003), 289.

%% Almost every account of the Imbrie affair starts with the story of the miraculous Aga Shaykh Hadi saqgqa khanah
. Different accounts of the rumors have been given. Despite the variety of the versions of the rumours, the
dominant element common in them all was anti-Baha’ism. One version of sagqa khanah rumours recounted in the
US consular reports brings into more light the particularly anti-Baha't nature of the whole “miracle.” The story
goes as “On July 6 a gardner when asked to pay a few cents for the water given him in the name of Abbas late
replied that he would give any amount in the name of Abbas late leader of Baha'1, but not a cent for Abbas of the
Shiites; immediately he lost his sight and then the place became shrine. (Kornfeld to Secretary of State, July 24,
1924). Bahar does not explicitly mention “Baha’l.” His account of the “miracle” is that the hand of the “infidel”
who wanted to poison the fountain was stuck to the window of the sagqa khaneh. See Muhammah Taght Bahar
(Malik al-Shu‘ara), Tarikh-i Mukhtasr-i Ahzab-i siyasi-i Iran. Vol.2 (Tehran: Amir kabir, 1363), 117-118. According to
Makki, the sagqa khaneh was said to have cured a paralyzed man and healed a severely sick person who had slept
beside it one night, and turned the eye of a Baha't who wanted to poison it. Husayn Makki. Tarikh-i bistsalah-'i Iran:
ingiraz-i Qajariyah va tashkil-i silsilah-"i dictatury Pahlavi, vol.3, 6™ ed. (Tehran: ‘Ilmi, 1374/1995), 108-127, esp.108-
111. See also, Hasan ‘izam-i QudsT, Khatirat-i Zindigani-i man ya Tarikh-i sad salah-i Iran (Tehran: Karang, 1372/1993):
1023-1026; and Mahdiquli Hidayat, (Mukhbir al-saltanah), Khatirat va khatarat (Tehran: Zavvar: 1375), 363. Of more
contemporary works see Katouzian, State and Society in Iran, 289-90; Idem, The Political Economy of Modern Iran:
Despotism and Pseudo-Modernism, 1926-1979 (London: Macmillan, 1981), 90. Cyrus Ghani, Iran and the Rise of Riza Shah:
From Qajar Collapse to Pahlavi Rule (London: 1.B. Tauris, 1998), 327; Michael Zirinski, “Blood, Power, and Hypocrisy:
The Murder of Robert Imbrie and American Relations with Pahlavi Iran, 1924,” Int. J. Middle East stud. 18(1986): 275-
76; Stephanie Cronin, “Popular Protest, Disorder, and Riot in Iran: The Tehran Crowd and the Rise of Riza Khan,
1921-1925,” IRSH 50(2005): 189.
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saqqa khanah to observe the scene and take photographs for the National Geographic Society.
Imbrie was accompanied by another American, Melvin Seymour. Reports allege that a 17-year
old Mulla by the name of Sayyid Husayn sprang to his feet the moment he saw Imbrie, pointed
to him and yelled, “That’s the Baha't who poisoned the water of our saqqa khanah !I"** The
crowd immediately attacked the two Americans, who managed to temporarily escape in their
carriage. The angry mob, meanwhile, trailed in pursuit. Near the main barracks of the army,
the mob - which by now included a number of policemen and some members of the army -
stopped the carriage and proceeded to beat and seriously injure both Imbrie and Seymour, all
this in spite of the presence of police headquarters across the street. The two Americans were
finally taken to the hospital inside the police headquarters. However, the mob entered the
hospital and attacked the two men for the third time. Seymour survived, perhaps because he
already looked dead, but Imbrie received fatal blows to his upper body. Having received 130
wounds, conscious to the end, Imbrie died at approximately 3:00 p.m., about four hours after

the attacks began.**

Soon after the incident, the main political groups of a period, which can perhaps best be

described as volatile, began accusing one another of having a hand in instigating the attack.’”

%! Consular report, from W, Smith Murray, Second Secretary of Legation, in charge of Consulate to the Secretary
of State, dated August 10, 1924, page 12. According to this report this same Sayyid Husyan was the person “who
stormed the operation room with Cossacks.”

%2 The mob is said to have numbered some 2000. See the report from W. Smith Murray, Second Secretary of
Legation, in charge of Consulate to the Secretary of State, dated August 10, 1924. The incident was followed by
blood punishment and blood money. Many were arrested. Three people, a Cossack Private (age 19), a civilian
camel driver (age 14) and a mulla (age 17) were executed. Mrs. Imbrie received, in compensation for the loss of
her husband, $60,000 (plus an additional $25 two years later). Seymour received $3000 in compensation for his
injuries, and the US government received $110,000 in payment for some of its expenses in the transport of
Imbrie’s body to Washington. See Katherine Imbrie, Data Relating to the Assassination of United States Consular Officer
Robet Whitney Imbrie (Frederic MD: 1939), 11-21; Zirinsky, “Blood, Power, and Hypocrisy,” 275-76.

% See Homayoun Katouzian, State and Society in Iran : The Eclipse of the Qajars and the Emergence of the Pahlavis
(London: 1.B. Tauris), 290. While listing all different interpretations of the event, Husayn Makki also quotes New
York Herald Tribune from Harold Spencer, the secret agent of Britain in the Middle East, that Imbrie was killed by a
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To the critics of the government it was Prime Minister Rizd Khan, sardar sipah (marshal of the
army), who instigated the incident to establish his military control over the country and to
discredit the opposition.* The supporters of the government, on the contrary, blamed the
royal court and the opposition.”® The prevailing narrative in the weeks and months that
followed the incident maintained that Imbrie was the victim of a British conspiracy to prevent
Americans from being granted concessions to explore for and exploit oil in northern Iran.**®
Despite its outright rejection by prominent historians of Iran,” this conspiracy legend was
embellished and is still accepted by some.”® Still others aver that “it is extremely unlikely”

that either Riza Khan or “any of the foreign powers” was involved in the episode.*”

Defining ‘history” as “the sum total of all the events that happened in ‘the past,””° Hayden
White distinguishes between “events” and “facts.” Unlike the events which “have to be taken
as given,” White suggests that “facts” are constructed in the documents attesting to the

occurrence of events by parties commenting on the events or the documents.” “It is the

group of American and British capitalists who thought Imbrie’s influence might lead to the success of Sinclair Oil
company. See Makki, Tarikh-i bistsalah-'I Iran, 3: 92-93, 97-98.

4 See, for example, Bahar, Tarikh-i Mukhtasr-i Ahzab-i siydsi-i Iran, 2: 116-123 .

%% For example, Sulayman Bihbadi, Riza khan’s chamberlain, wrote in his diary that the incident was a plot by the
Crown Prince and members of the minority at the parliament. Ghulam Husayn Mirza Salih, Riza Shah: Khatir-i
Sulayman-i Mihbudi, Shams-i Pahlavi, ‘Alf Izadi (Tehran: Tarh-i Naw, 1372/1993), 164-65.

%6 While listing all different interpretations of the event, Husayn Makki also quotes New York Herald Tribune from
Harold Spencer the secret agent of Britain in the Middle East, that Imbrie was killed by a group of American and
British capitalists who thought Imbrie’s influence might lead to the success of Sinclair Oil company, to the
disadvantage of the British Shell company. See Makki, Tarikh-i bistsalah-'I Iran, 3: 92-93, 97-98.

37 See Katouzian, State and Society in Iran, 289-290; Ervand Abrahamian, “Chocolate Bars from Paris,” the review of
Blood and Oil: Memoirs of a Persian Prince" by Manucher Farmanfarmaian and Roxane Farmanfarmaian. The New

Leader 18, no. 13 (1997):17.

%% Even today: see Mohammad Gholi Majd, 0il and the killing of the American Consul in Tehran. Lanham, MD: University
Press of America, 2006.

% See Homayoun Katouzian, The Political Economy of Modern Iran: Despotism and Pseudo-Modernism, 1926-1979
(London: Macmillan, 1981): 99.
*® Hayden White, “Response to Arthur Marwick,” Journal of Contemporary History 30:2 (April 1995): 238.

' White, “Response,” 239.
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“facts” that are unstable, subject to revision and further interpretation, and even dismissed as

illusions on sufficient grounds.””

Paul Ricoeur's account of the way in which narrative represents the human world of acting

turns on three stages of interpretation that he calls mimesis:*”

1) prefiguration of the field of
action which is the preunderstanding necessary to compose a plot; 2) configuration of the field
of action i.e., the narrative "emplotment" which brings the diverse elements of a situation into
an imaginative order; and finally refiguration of the field of action which concerns the
integration of the imaginative or "fictive" perspective offered at the level of configuration into
actual, lived experience.” As time passes, our circumstances give rise to new opportunities for
reflection. We can redescribe past experiences, bringing to light unrealized connections

between agents, circumstances, motives or objects, by drawing connections between the

events retold or by bringing to light untold details of past events. As Hayden White tells us:

In Ricoeur’s view...narrative discourse does not simply reflect or passively register a
world already made; it works up the material given in perception and reflection,
fashions it, and creates something new, in precisely the same way that human agents
by their actions fashion distinctive forms of historical life out of the world they inherit
as their past.’”

White, “Response,” 239, White’s remarks on the linguistic nature of facts further clarify his notion of the ‘form’
actually being the ‘content”:

Thus, Barthes’s statement that ‘facts have only a linguistic existence’ I construe as an assertion that ‘facts’—
unlike events—are linguistic entities; and by this I would mean that, as the philosopher Arthur Danto puts it,
‘facts’ are ‘events under description.” This is why I have stressed that the language used to describe a field of
historical occurrence in effect constitutes the field itself and sets limits to the kinds of methods that can be
used to analyse the events occurring within the field. White, “Response,” 239. Emphasis in the original.

*” Ricoeur links narrative's temporal complexity to Aristotle's characterization of narrative as “the imitation of
an action.”

7 For the extensive discussion of the topic see Paul Ricoeur, Time and Narrative. 3 Vols. Translated by Kathleen

Blamey and David Pellauer. Chicago: University of Chicago Press, 1983-85.
»*White, The Content of the Form, 178.
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In other words, it can be said that each narrative, in its turn, constructs a historical fact.

In this study, I would like to propose a re-description or re-figuration of the Imbrie Affair
as a fundamentally anti-Baha't episode. The complex aftermath of Imbrie’s murder aside, the
incident itself was fueled by religious hatred. It is primarily within this context that many
elements of the story can be understood - including the brutality that characterized the

attacks and the refusal of the army and police to help Imbrie and his companion, indeed the

active participation of some of their ranks in the assault.

Around the same time when the sagqa khanah rumours began circulating, widespread anti-
Baha't demonstrations broke out in Tehran. The details of these incidents are scant, but as we
will see, the sources establish the fact that Imbrie was apprised of these demonstrations and
apparently had played a role in protecting Baha'i s. On two successive nights, the 6™ and 7" of
July, mobs from the bazar gathered before the residence of Dr. Susan Moody, an American
Baha'1 physician and her companion, verbally abusing them and their religion. Turning to
Vice Consul Imbrie the next day, Moody asked for the protection of their government. Imbrie
took up the matter with the Chief of Police and demanded immediate police protection for
Moody and her companion, protection that was promptly provided. Apparently, this act not
only safeguarded the two Americans but also halted the attacks on Tehran’s Baha’l
community. In a letter sent after Imbrie’s murder to Joseph Saul Kornfeld, the American
Minister to Iran, Susan Moody wrote, “The large Baha'l community of Tehran fully realize[s]
that if it had not been thus quelled, the night of the 8™ of July would have been a holocaust of

bloodshed and looting of their people and their homes.” In the same letter, Moody expressed

108



sorrow for the fate of “their rescuer.”” Kornfeld, in turn, expresses regret that “this insult to
an American citizen” was not brought to his attention at the time, because, “it is barely

possible that the catastrophe of July 18 [i.e., Imbrie’s murder] could have been averted.””

Four days before his death, Imbrie reported to the US Secretary of State that “anti-Baha’1”
demonstrations had begun in Tehran: “At every teahouse,” he writes, “a Mullah harangued the
crowd. Mobs, fired by oratory... swarmed through the streets, unhindered by the police, crying
against the Baha'ists[sic]. In the bazaar all shops belonging to Bahaists closed...”””® Meanwhile,
the rumours about the miraculous Aqa Shaykh Hadi sagqa khanah were quickly spreading and
being actively embellished. People from all corners of the city proceeded to visit the Sagqa
khaneh in large numbers, in an almost ritualistic manner. As they marched towards the
fountain, they chanted in unison: “At the corner of Aqa Shaykh Hadyi, from giving a cent you
were disclined, now, thanks to the miracle of Abu al-Fazl, the eyes of the Babi have gone

blind.”*”

Anti-Baha’mT demonstrations soon absorbed open allegations of Riza Khan being a Babi. At
one point, demonstrators made a dummy out of cotton and cloth, seated him backwards on an

ass and followed him singing: “This unprincipled Babi has rebelled against the nation.” *** It

%76 Susan Moody to Kornfeld, Tehran, July 26, 1924.

77 Kornfeld to the Secretary of State, Tehran, July 27, 1924.

%78 Imbrie to the Secretary of the Department of State, July 14, 1924, It must be added here that Imbrie interpreted
the demonstrations as “engineered by Mullas, subsidized by the Government,” with the purpose of “diverting the
attention of the people from the murder of Ishqi.” The Vice Consul had included, in the same report, an account
of the “big demonstration against the two American Bahahist [sic]” in Tehran, and his “request for police
protection for these ladies,” which was “promptly acceded.” 1t is, therefore, strange that Kornfeld had remained
uninformed of the event (see above). On the murder of the poet and journalist IshqT see Makki. Tarikh-i bistsalah,
55-87.

379 see Makki, Tarikh-i bistsalah, 3: 109.

%% Although such chants might appear rather inconsequential now, they were in fact quite ominous. According to
Homa Katouzian, eyewitnesses of the demonstrations report hearing charged statements threatening “this BabT's

wife” with sexual assault. (Homa Katouzian, Personal communication with the author, Aug. 3, 08).
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was obvious they were alluding to Riza Khan. The demonstrators were bold enough to march
by Riza Khan's residence, where the premier stood watching, calmly keeping his composure

and at times even walking with the group as they left.**

On July 20™, 1924, two days after the Imbrie incident, an article published in the pro-Riza
Khan paper, Shafag-i Surkh, drew attention to how “accusations” of being a Baha'l were being
used to undermine people’s positions: “The events of the time of Nasser-ed-Din Shah[sic],
when liberal and progressive people were killed under the name of Baha'1s, are being repeated
in Tehran.” It goes on to say that the situation has become so grave that even if a child accuses
an adult walking in the street of being a Baha'T, it could immediately turn into “a serious

incident.”**

After Imbrie’s murder, Riza Khan admitted that “he had issued orders, previous to the
tragedy, that both the police and military should abstain from intervention of any kind in
religious demonstrations and that under no circumstances was a shot to be fired.””® Such an
order can be understood as an attempt by Riza Khan to distance himself, as categorically as
possible, from the religiously disdained group. Following Riza Khan’s order, the army and
police did not prevent the mob from attacking the victims. Seymour verified that the Officer of

the Day was one of the first people to strike him. This officer, Lieutenant Jaan Muhammad,

381 Makki, Husayn. Tarikh-i bistsalah-"i Iran, 3: 109.

%2 Quoted in Kornfeld to the Secretary of State July 23, 1924. Shafag-i surkh also adds, “If an army of forty thousand
soldiers is unable to end this disgraceful state of affairs and this so-called anti-Baha't movement, and allows the
enemies of Persia’s integrity and prosperity to profit from the religious sentiments of the people, then what is the
difference between the cabinet of Sardar Sepah and other previous cabinets!”

* Consular report, from W, Smith Murray, Second Secretary of Legation, In charge of Consulate to the Secretary
of State, dated August 10, 1924. Riza Khan is reported to have later threatened to “cut the tongue out of any
officer or man who opens mouth regarding the tragedy. ” Murray to Secretary of State, July 24,1924. Even this
threat can be understood as an attempt to cover-up the fact that Imbrie's murder could have been avoided had
there not been a non-interference order to be interpreted by the military as a green light permitting active
participation!
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later “freely confessed” to another officer of the Army that “not only the men in his charge...
had rushed out and joined in the attack, but that he himself had participated. When
questioned as to why he did so, he said, ‘I had no idea it was the American Consul. I thought it
was a dog of a Baha't. ”** Similar explanations were given to account for the involvement of
some of the members of the army in the incident. Lieutenant Ni‘mat Allah, a police officer who
was on the Investigation Commission, is reported to have said that “they were fired to
vengeance by Seyed Hossein crying that he would ‘have the blood of this infidel dog to avenge
the death of [Imam] Hossein and his [grand] father.”””” In other words, the policemen and the
army members were provoked by the same anti-Baha'T sentiments as the mob in their attack

on Imbrie and Seymour.***

That the murder of Imbrie was perceived by its contemporaries in its anti-Baha’m context is
also evident in the first telegraphic report on the event. Three hours after Imbrie’s death,
Kornfeld reported to the Secretary of State in Washington that Imbrie had been killed by a
furious mob screaming that he was a Baha'1, as he stopped in front of one of “the Anti-Baha’t
demonstrations” that had been ongoing “for ten days.”” A week later Kornfeld, emphasing
the fact that “no one knew Imbrie was going to [the] Sagqa khanah,” rejected the idea that the
attack had been premeditated. Underscoring the religious nature of the whole incident, he
suggested reasons for Riza Khan's inactivity: “the fact is that since the Prime Minister has been

71388

humbled by the clergy he has not dared to antagonize them.

% Consular report, from W, Smith Murray, Second Secretary of Legation, In charge of Consulate to the Secretary
of State, dated August 10, 1924, page 3.

% Consular report, from W. Smith Murray, Second Secretary of Legation, in charge of Consulate to the Secretary
of State, dated August 10, 1924, page 6.

% See also Kornfeld to the Secretary of State, July 24, 1924.

%7 Kornfeld to Secretary of State, “very Urgent, 52, July 18, 6.00 pm.”

%% Kornfeld to the Secretary of State, July 25, 1924.
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The recrudescence of clerical power in Iran in the couple of years preceding the Imbrie
incidence is said to have “supplied the background and, in large part, the motivation” for the

389

tragedy.”® With the defeat of Riza Khan’s republican movement in March 1924, the influence

*® Drawing on this restored prestige, in the summer of 1924,

and power of the clergy grew.
immediately prior to the Imbrie incident, Riza Khan’s political opponents raised “the hue and
cry of Baha'lsm against him[,] the danger of which could not be underestimated.”*" According
the US consular reports, the “continuous preachings” of the clerics in those days so incited the
crowds that any act on Riza Khan’s part would have been “interpreted as treason to Islam and

prima facia evidence that he was a Baha1, ”**

While describing the Sagqa khanah incident as having “never been satisfactorily
explained,””” historian Homa Katouzian regards it as the last attempt on the part of the Qajars
to prevent Riza Khan from seizing power.” Katouzian’s impression is that “some Tehran
‘ulama in collaboration with the Prince Regent were involved” in the incident.”” There is

evidence at hand that while most of the major clerics exiled from Iraq were on good terms

*¥Consular report, from W. Smith Murray, Second Secretary of Legation, in charge of Consulate to the Secretary
of State, dated August 10, 1924, page 9. Murray adds that since the execution of Shaykh Fazl Allah NarT in 1909 till
1922 when the struggle between Riza khan -then the Minister of War—and Qavam al-saltanah—then the Prime
Minister—lead the latter to turn towards the clerics, the clerics had been in a state of eclipse.

*° The US consular reports depict the weakness of Rizd khan’s position, and the power of the clergy after the
defeat the Republican movement as such: “They dictated what steps the Prime Minister should take thenceforth,
that he should proceed forthwith to Qum for consultation with the exiled Mesopotamian Mullas, who ordered
him to publish his famous decree forbidding further discussion of the Republic.” From W. Smith Murray, Second
Secretary of Legation, in charge of Consulate to the Secretary of State, dated August 10, 1924, page 11.

¥ Consular report, from W. Smith Murray, Second Secretary of Legation, in charge of Consulate to the Secretary
of State, dated August 10, 1924, page 11.

% Consular report, from W, Smith Murray, Second Secretary of Legation, in charge of Consulate to the Secretary
of State, dated August 10, 1924, page 12.

*% Katouzian, The Political Economy of Modern Iran, 90. Katouzian adds that “it is highly unlikely that there was a
specific plot against the life of the American diplomat (which is a favorite view of all the commentators), but the
event played into the hands of Riza Khan.” ibid.

** Comment made by Katouzian during the questions and answers session following his lecture delivered at the
department of Near and Middle Eastern Civilizations, University of Toronto, Summer 2007.

3 personal e-mail to the writer dated July 8™, 2008.
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with Riza Khan, one of the most active among them, the fiercely anti-Baha’m Ayatollah
Muhammad Khalisizadah,® was in close contact with the Prince Regent and through him, with
Ahmad Shah, the last Qajar monarch living in France at the time.”” Khalisizadah was,
moreover, seriously opposed to other exiled ulama’s acquiescence to the demand of King

Faysal I to abstain from participating in politics as the condition of their return to Iraq. ***

Soon after the murder of Imbrie, Khalisizadah was charged with “instigating people” to kill
Imbrie,” and arrested as “the leading Mulla” along “with 200 suspected of participation in
[the] crime.”*® For Khalisizadah and other clerics, the anti-Baha'mT demonstrations were
always justified as part and parcel of their “sacred religious” duty against “heretics”. For their
collaborators, that is to say, the opponents of Riza Khan including (most likely) the Crown
Prince and Ahmad Shah himself, the demonstrations were the best opportunity for accusing
Riza Khan of being a Baha'1, thereby exploiting public anger toward Riza Khan, who had just

two weeks earlier lost a great deal of popular support due to the assassination of his critic, the

-

%% On Khalisizadah’s anti-Baha'T activities and his five anti-Baha’T polemics see: ‘All Ahmadi, Shaykh Muhammad-i
Khalisizadah (Rawhaiyat dar masaf ba Inglis) (Tehran: Markaz-i Asnad-i Inqilab-i Islamt, 1383/2004), 9, 65-66, 133-138;
ingilab-i Islami, 1320-1357 (6" repr. Qum: 1385/2006), 158, 116-117, and passim. Having had accessed to a copy of
Khalisizadah’s handwritten biographyPierre-Jean Luizard tells us that “ He was particularly worried about the
presence of the Baha'is, Bolshevik sympathizers and materialists among the government funtionaries” Pierre-
Jean Luizard, “Shaykh Muhammad Al-KhalisT (1890-1963) and His Political Role in Iraq and Iran in the 1910s/20s,”
In The Twelver Shia in Modern Times: Religious Culture & Political History, edited by Rainer Brunner and Werner Ende,
223-235 (Leiden: Brill, 2001), 233.

7 Ha'irT, Tashayyu’ va mashritiyat 183.

*% Ha'irT, Tashayyu‘ va mashritiyat 183; Idem., Shi‘ism and Constitutionalism in Iran, 132-142. According to Luizard
Khalisi declared his contempt for those mujtahids who had gone “back to their shops,” and highlighted their
“opportunism” and their “selfish concerns for only their own careers.” Luizard, “Shaykh Muhammad Al-Khalisi,”
234.

% See Ahmadi, Shaykh Muhammad-i Khalisizadah, 55. In his biography Batal al-Islam, Khalisizadah does mention his
arrested and exiled by Riza Khan, on the night of the day in which Imbrie was killed, without indicating that the
arrest and exile occured in connection with that event. See Luizard, “Shaykh Muhammad Al-Khalist ,” 231-232.

*% Kornfeld to Secretary of State, sent as “urgent,” “6 a.m.” July 21, 1924,
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young poet and journalist, Mirzadeh Ishqi.””" Perhaps neither the Crown Prince nor Ahmad
Shah could imagine--let alone plan for--the outcome of these demonstrations: the tragic
murder of Imbrie. Once the murder had occurred, Riza Khan exploited it, declared martial law,

censored the press and arrested many of his political opponents.

The emplotment of the Imbrie Affair as an anti-Baha'T narrative can be considered another
step in the road to recovery from the deliberate amnesia of the Babi-Baha'm dimension of
modern Iranian history that has afflicted the collective memory and historiography of Iran,
and has only recently begun to be properly diagnosed and treated by some leading historians

of modern Iran.

Moreover, this narrative will work in its own turn as a historical fact only to be worked out
and re-conceptualized by other historians. As Hayden White reminds us, not even a
historiographical consensus about a particular event lasts forever, and the relationship

between events and facts is always open to reconceptualization.*”

% According to Katouzian, “On the basis of all the existing evidence, it looks as if, whether or not there had been
an organized plot, various conservative, democratic, and opportunistic factions opposed to Riza Khan—perhaps
including the Royal Court—took advantage of the demonstrations in order to attack him.” Katouzian, The Political
Economy of Modern Iran, 99.

*2 White, “Response,” 239.
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Chapter Three

Anti-Baha’1 Polemics and Polemicists
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3.1 Miftah-i Bab al-Abwab: Introduction of the Concept of “Political Religion”

In 1903 an anti-Baha’T polemic, Miftah-i Bab al-Abwab, was published which has special
importance in this study as regards the historicizing of the political accusations against
Baha'ss."” The writer, Mirza Muhammad Mahdi Khan-i Za‘lm al-Dawlah Tabrizi, Ra’is al-
Hukama'”, was the owner and editor of the Persian weekly Hikmat published in Cairo.'” Similar
to Afghani, Za‘im al-Dawlah depicted Baha’is as the heirs to Babi dissidence and militant
behavior, and therefore a danger to the stability of the ruling authority. This is the dominant
theme in the political aspect of his accusations concerning the Baha'ts, although he accuses
them also of seeking and accepting foreign support. What is interesting, in light of this latter
accusation, is that Za‘Tm al-Dawlah rejects as invalid a point in Baha't history which, ever since
the 1940s, has been often exploited in anti-Baha'l polemics as “proof” of Russian ties with
Baha'ls existing as early as 1853 (i.e, in the form of the assistance given by the Russian minister
Dolgoruki in releasing Baha'u’llah from prison.*) These points make Miftah-i bab al-abwab a
particularly important source in the historicizing of the political accusations leveled against

Baha'is. For these reasons, the document merits particular attention here.

‘% Za‘im al-Dawlah al-duktur Mirza Muhammad Mahdi Khan Ra’ts al-Hukama’ al-Irai al-Adharbayjani al-Tabrizi,
Miftah-i bab al-abwab, 1 ed. (Cairo: al-Manar, 1903). Both Browne and Amanat have the full title as Miftah-i bab al-
abwab au tarikh al-Babiya which must be the title of a reprint also used by the translator (see note 6 below).

% On Za ‘im al-Dawlah see Mahdi Bamdad, Sharh-i Hal-i Rijal-i Iran dar qarn-i 12 va 13 va 14 Hijri (Tehran: Zavvar,
1968), 4:6-7; Ahmad Kasravi, Tarikh-i mashritah-"ilran (Tehran: Amir Kabir, 1965), 41; Yahy4 Aryianpiir, Az Sabd td
Nima, vol. 1 Bazgasht va bidari , 2™ ed. (Tehran: Amir Kabir, 1972), 251.

% See Abbas Amanat, Resurrection and Renewal: The Making of the Babi Movement in Iran, 1844-1850 (Ithaca: Cornell
University Press, 1989), 437.
4% See the section on Russia.

116



The book contains other polemical themes among those in Cox’s various categories"”
including those of sexual or behavioral deviancy. Here, however, I concentrate on aspects of
the book which, save for a passing remark in Hasht Bihisht,"” is arguably almost unprecedented
by earlier polemics. My reference is to non-theological and non-sexual/moral matters, early

buds of motives eventually elaborated upon and transformed into fully fledged political

themes. In what follows, I call these “New Themes.”

Another point that makes Miftah-i bab al-abwab particulary relevant to the present study is
that it was translated into Persian by Hujjat al-Islam Hajj Shaykh Hasan Farid Gulpayigani in
1956, just a year after the pivotal anti-Baha'm campaign that swept the country.*” Farid
Gulpayigani, whose strong advocacy of political Islam was years later further demonstrated in
a book he wrote on the Fundamental Law (or Constitution) of Islam,™ took great liberties in
his translation of Za‘Tm al-Dawlah’s text. So many of his comments were inserted that one
might describe his translation as in fact a new text altogether, one that differs from the
original in the mentality that it conveys.""* Consequently, in reading the translation one has to

be at considerable pains to avoid taking the translator’s frequent interjections for Za‘im al-

7 See the “Introduction.”

“% In the final chapter of their Hash Bihisht Mirza Aqa khan Kirmani and Shaykh Ahmad Riihi maintain that Baha'is
do not have any “Books” and that the only writings they have chosen to print are what they have published in
Russia, “at the end of which they praise the Russian Emperor.” Hasht Bihisht, (n.p:n.d), 313. The authors were
executed in 1896. This oblique passing remark seems to be the first ever regarding a relation between Baha'ts and
Russia.

4% Mirza Muhammad Mahdi Khan-i Za‘Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab ya tarikh-i Bab va Bahd’, trans.
Shaykh Hasan Farid Gulpayigani, 2™ ed. (Tehran: Shams, 1961). On the 1955 anti-Baha't campaign see Mohamad
Tavakoli-Targhi, “Anti-Baha’ism and Islamism in Iran,” trans. Omid Ghaemmaghami, in The Baha’is of Iran: Socio-
historical Studies, eds. Dominic Parviz Brookshaw and Seena B. Fazel (London: Routledge, 2008), 200-231;
Shahrough Akhavi, Religion and Politics in Contemporary Iran: Clergy-State Relations in the Pahlavi Period (Albany: State
University Press, 1980), 60-90.

*1° Hasan Farid Gulpayagani, Qaniin-i asdsi-i Islam (Tehran: Intisharat-i Farahani, 1970).

I Another example of such a “translation” is the 1960 publication of the translation of Majlist’s Bihar al-anwar
which turns a collection of traditions (ahais) in an anti-Baha'T polemic, see: ‘Ali Davani, trans. and ed., Mahdi
maw‘ad: tarjumah-i jild-i sizdah-i Bihar al-anwar-i ‘Allamah Majlisi (Qum: Hikmat, 1339).
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Dawlah’s own words, since the two authors make allegations of wildly differing natures. This is
particularly true with respect to the supposed political activities of Baha’is —popular
accusations concerning which had changed markedly between the early 1900s, when the
original book was published, and the late 1950s/early 1960s when the translation was made.*"?
The insertions and interjections of the translator seek to assert the Russian connection of the
Baha'm community. At least at one point, as we shall see, the translator’s interference with the
text goes beyond inserting comments in the text, deliberately changing “Syria” to “Russia” to
fit the translator’s agenda.’” As Farid Gulpayigani’s polemical stance is an issue relevant to the

situation in the 1950s, it is beyond the scope of this chapter. Here, I shall concentrate on Za‘im

al-Dawlah’s stance as it was in1903.**

Za‘im al-Dawlah’s Communications with ‘Abdu’l-Baha’

There is at least one letter from ‘Abdu’l-Baha’ addressed to Za‘m al-Dawlah.*” It can be

inferred from the content that Za‘Tm al-Dawlah’s own letter had indicated his intention to

2 At points the distinction between the interjections of the translator and the original is tricky. For example, a
long passage is inserted in the text in a way that one can easily take it as the continuation of Za‘im al-Dawlah’s
narrative. This specific interjection happens where Za‘im al-Dawlah is quoting the rather harsh words of Nasir al-
Din Mirza, then the Crown Prince, addressed to the Bab. Then comes the translator’s words praising the former
for his “religiosity,” adding “that is why people in Iran love him even today, and pray for him, ” as if obliquely
sending a message to Muhammad Riza Shah. He went on to say that Nasir al-Din Shah “had realized,” —that is at
the age of sixteen, in 1864 when the aforementioned meeting happened—that the Bab’s religion “had a political
basis,” and he “had documents in hand [proving]that the Babis were “instruments of the foreigners and agents of
schism in the Shiite country.” See Za‘im al-Dawlah Tabrizi, Miftah-i Bab al-abwab, 128.

B Za‘Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab, p. 439 of the original, and p.302 of the Persian translation. See

the explanation further in the text.

#* My citations, in more sensitive issues, are from both the original Arabic and the Persian translation. In other
cases, I cite the Persian translation.

45 ‘Abdu’l-Baha’, Ma’idah-"i Asmani , vol.9 (Tehran, Mu’assisah-"i Milli-i Matii‘at-i Amri, 1965), 115-119. See note 35
for another letter from ‘Abdu’l-Baha’ most probably addressed to Za‘im al-Dawlah without the latter’s name
having been mentioned. There is yet another letter from ‘Abdu’l-Baha’ to someone else in which he makes
mention of Za‘im al-Dawlah and his book, emphasizing that if he wants his book to be mentioned with respect, in
future, he must write the truth. He adds that there were no harms to Baha'is from Za‘im al-Dawlah’s previous
publications [meaning even though they were meant to do so], and it will be the same with his current
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write a “history” of the Baha'T Faith. Making a reference to Afghani’s Encyclopedia entry*'® and
to Nasir"” who had distorted the facts about Baha'is, ‘Abdu’l-Baha’ reminds Za‘im al-Dawlah
that for a history to survive and be judged as fair by posterity, it has to reflect the truth of the
matter discussed. It can also be inferred that Za‘im al-Dawlah had written to ‘Abdu’l-Baha’
about the 1903 massacre of the Baha’is in Yazd, Isfahan and a number of other cities in Iran,*®
implying that attacks had come from both sides. ‘Abdu’l-Baha’ in response pointed out that it

was in fact the Baha'1 s who were plundered and murdered and not their assailants.

Miftah-i bab al-abwab: General Considerations

In his introduction, Za‘im al-Dawlah states that, since there are differences of opinion about
“Babiyyah” (by which we soon realize he means Baha’is), and few people are “aware of the
history, beliefs and ordinances” of the group, he has desired to make these various aspects of
the Baha'T movement known to his readers. The author then adds that he is informed as to the
“conditions and circumstances” of “this group” (in f@’ifah) since his father had met the Bab at
his trial in the presence of the Crown Prince.*” Furthermore, he had himself travelled, to Acca,
in 1892, to visit Baha'u’llah and ‘Abdu’l-Baha’, and then on to Cyprus to visit Yahya Azal. These
visits, he asserts, prompted him to “deal with the issue,” and in much the same way that he
had previously written about Baha'is in Persian,” to write on them in Arabic as well.”" The

publication of the text itself, he explains, was prompted by events in Isfahan, Yazd, Shiraz,

publication, i.e., Miftah-i bab al-abwab. See ‘Abdu’l-Baha’, Ma'idah-"i Asmani (Tehran, Mu’assisah-"i Milli-i Matii‘at-i
Amri, 1972), 5:157-158. When the Miftah-i bab al-bwab was published, the Bahd's in Rafsanjan asked for a copy
from an Egyptian Baha't who then asked ‘Abdu’l-Baha’ for permission to send them the copy, which was granted.
See the latter from ‘Abdu’l-Baha’ on this issue in ‘Abdu’l-Baha’, Makatib-i Hazrat-i ‘Abdu’l-Baha’(Egypt: 1921), 3: 326.
#16 See the section on Afghani in this dissertation.

7 A reference to Riza Quli Khan Hidayat’s Tarikh Rawzat al-Safd-yi Nasiri, vol. 10 (Qum, 1961).

18 See the section on the 1903 events in this dissertation.

¥ See above.

#20‘Abdu’l-Baha also refers to Za‘im al-Dawlah’s “previous” writings [about Baha'is]. See above. Not much is known
of his previous writings on Babi and Baha’Ts. It is possible that he wrote on them in his weekly Hikmat.

! Za'Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab, p. 5 of the original, and p. 8 of the Persian translation

119



Tehran and Rasht, recent to the date of publication, in which some Baha’is were killed and
others exiled."” Lastly, he cites the differences of opinion held by members of the public and
press concerning the nature of the events (some praising what had happened and some
abhorring the actions taken) as well as the receipt of instructions from “a high station, and an
exalted place” (min mahall al-arfa‘i al-a‘la wa al-magam al-mant* al-asna) to write the book,” as
further reason for his writing and publishing the text. He then goes on to describe his book as
a strictly factual history leaving judgment to his readers, who he is “sure will be extremely
surprised to see such strange truths and terrifying, weird ordinance” (al-haqa’iq al-ghariba wa
al-ahkam al- mudhisha al-jiba). He explains that he first wrote a book of more than five hundred
pages and titled it Bab al-abwab (literally, The Gate of the Gates). Since it would have taken
much time for a book of that size to be published, he decided for the time being to publish a
shortened version of it and call it Miftah-i bab al-abwab (The Key to the Gate of the Gates). He
devotes one-fifth of the book to a review of other religions from Brahmanism to Christianity
and Islam, ending the section with a discussion of nine persons, who over many centuries
claimed to be the Mahdi. The remaining four fifths of the book is about Babis and Bahais with

some reference, as well, to Azalis.

The original Arabic version of the book was published by the Press of al-Manar, i.e., the
publishing house of Rashid Riza’s newspaper. Za‘im al-Dawlah closes the introduction by
indicating that he has left some of the Baha't writings*** in “the greatest scientific libraries in

this land [Egypt]” i.e., al-Azhar under the supervision of the “Peerless” (if “peerless” is simply

2 He is pointing to the anti-Baha'l crisis of 1903 in Iran. Please see the relevant chapter in this dissertation.

4% Za'Tm al-Dawla does not specify which “exalted station” “ordered” him to write. The Baha' leader ‘Abdu’l-Baha’
thought it was some “rich Iranians in Cairo” who encouraged him to write the polemic. See above.

4 According to Browne, what Za‘Tm al-Dawlah deposited in the library of the Mosque and University of al-Azhar
in Cairo was the collection of Babi and Baha't books he gathered in his trip to ‘Acca and Famagusta in Cyprus.
Browne, Materials, 191.
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part of the sentence and not an epithet for Shaykh Muhammad then capitalization is not
necessary) (awhad in the original Arabic), the most erudite Shaykh Muhammad Abduh, the
great muftl of Egypt.”*These points indicate Za‘Tm al-Dawlah’s friendly relations with the

Egyptian Salafi reformists contemporary to him, and his especial respect for Shaykh Abduh.

What gave Za‘Tm al-Dawlah’s work the impression of impartiality was his incorporation of
many passages from the writings of the Bab and Baha'u’llah (in the latter case, it can be
argued, with some special agenda in mind, as I will discuss). His father and grandfather both
being clerics contemporary to the Bab and present at his trial in Tabriz,"”* al-Dawlah had
access to previously unrecorded information as well as an alternative account of that historic

427

occasion.”” Having been based on Nasikh al-Tawarikh and a number of other sources, the book

2 My aim here,

contained some of their mistakes, plus some new misinformation of its own.
however, is not to expose those misrepresentations but to focus on the political aspect of the

picture Za‘m al-Dawlah had been creating, as this relates to historicizing the political

accusations made against the Baha'is.

Za‘Tm al-Dawlah starts his book with the verbatim incorporation of Sayyid Jamal al-Din

AfghaT’s entry on “Babism,” in Bustani’s encyclopedia (a text discussed elsewhere in this

# 7Za‘Tm al-Dawlah Tabrizi, Miftah-i bab al-abwab, 7 of the original text and 9 of the Persian translation. On Abduh
and Rashid Riza see next chapter.

6 On trial of the Bab, see Amanat, Resurrection, 385-94; idem, Pivot of the Universe 61, 81-82, 84-88; Denis MacEoin,
“The Trial of the Bab: Shi'ite Orthodoxy Confronts its Mirror Image,” Occasional Papers in Shaykhi, Babi and Baha'i
Studies, No. 1 (May, 1997) < http://www.h-net.org/~bahai/bhpapers/babtrial.htm>; idem, “The Trial of the Bab:
Shi'ite Orthodoxy Confronts its Mirror Image,” in The Messiah of Shiraz: Studies in Early and Middle Babism (Leiden:
Brill, 2009), 409-449. MacEoin’s comparison of different accounts of the trial is particularly interesting.

*7 In his note on Miftah-i bab al-abwab, Browne writes “the author, though a determined antagonist of the Babis,
writes with some appearance of moderation. Though often inaccurate, he adds fresh materials derived orally
from his father Muhammad TaqT who saw the Bab in Tabriz, and from other eyewitnesses.” Edward G. Browrne,
Materials for the Study of the Babi Religion (London: Cambridge University Press, 1918), 191.

8 Amanat also mentions that Z‘tm al-Dawlah “occasionally makes gross mistakes.” He adds that the latter’s views
have in some respects been affected by the teachings of Afghant and Abduh. See Abbas Amanat, Resurrection and
Renewal: The Making of the Babt Movement in Iran, 1844-1850 (Ithaca: Cornell University Press, 1989), 437.
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dissertation).”” Consequently, all the distortions, misinformation and bias of that encyclopedia
entry are faithfully transmitted here, implying Za‘Tm al-Dawlah’s approval of the content. At
points, he has inserted his own comments in parenthesis. One of these concerns Sayyid Jamal’s
statement that the Bab “created a mosque in Shiraz, and made it the point of adoration (giblah)
of his followers.” Za‘im al-Dawlah’s “correction” of this readily identifiable misinformation
asserts that the Bab “made the house in Tabriz in which he was born...the point of adoration”

reflecting his own limited familiarity with the history of the Babi religion.**

New Themes

A. “Political Religion”

Za‘Tm al-Dawlah is perhaps the first polemicist who refers to Baha'1 religion as a “political”
phenomenon. His use of the term, however, is strikingly different from, if not contrary to, the
kind of allegations that were made in later decades. In using the word “political,” clearly Za‘im
Al-Dawlah intends to describe the Baha' religion as “anti-establishment”, and “dangerous to
the ruling class and social order.” Later accusations would range from the support of
suppressive government to the advocation of Constitutionalism, and from dependence on
foreign powers to active espionage (often, in fact, swinging back and forth among these

disparate and incompatible ideas).

* ZaTm al-Dawlah Tabrizi, Miftah-i bab al-abwab, pp.97-107 of the original text and 64-70 of the Persian
translation.

#0 See Za‘Tm al-Dawlah Tabrizi, Miftah-i bab al-abwab, p. 104 of the original text. The translator has changed
“Tabriz” into “Shiraz” where the Bab was actually born. Za‘im al-Dawlah Tabrizi, Miftah-i bab al-abwab, p. 68 of the
Persian translation.
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Included in Za‘Tm al-Dawlah’s book are many passages from the Baha't writings on various

' as well as excerpts from

teachings of the religion, its history, laws and ordinances,”
Baha'u’llah’s addresses to contemporary world rulers, certain regions, clerics and people.
Today, more than a century away from the historical and sociopolitical context in which the
book appeared, and amid the profusion of passages quoted, one might easily miss the point of
the citations. When these are analyzed, it becomes obvious that the intention is to create the
impression of a threat to social order, and to the stability of its ruling powers, specifically the
Ottomans in whose territories the leaders of the faith were living in exile. The implication was
that the “political religion” Za‘im al-Dawlah was describing was one that, based on the
evidence of its own texts, was antagonistic to the Ottoman Sultan. In one of the passages
quoted in Miftah-i bab al-abwab addressing the city of Constantiople, Baha'u’llah laments: “The
throne of tyranny hath, verily, been established upon” the capital of the Empire, and openly

announces, “We behold in thee the foolish ruling over the wise, and darkness vaunting itself

against the light. Thou art indeed filled with manifest pride.” He then warns the city, and

” « 11432

foretells that its “outward splendor” “shall soon perish,” and that its dwellers “shall lament.
In 1903, when Za‘im al-Dawlah published his book, Abdulhamid II's repressive regime still

ruled over Ottoman Empire.”” A passage such as this, juxtaposed against other passages

1 Some with great misinterpretation. An example is the prohibition to marry one’s father’s wives (Kitab-i Aqdas
paragraph 107). The author has added a footnote, indicating that this prohibition basically implied the
permission for marrying one’s daughters and sisters. Za‘Tm al-Dawlah, Miftah-i bab al-abwab, p227 Persian version.
This then came to be the typical distortion of the case in later polemics.

2 Quoted in Za‘Tm al-Dawlah Tabrizi, Miftah-i bab al-abwab, p. 409 of the original text, and p.273 of the Persian
translation. Originally from Baha'u’llah, The Kitab-i Aqdas (Haifa: The Baha'i World Center, 1992), 88-90 [paragraph
89]

3 Abdulhamid 11 had suspended the 1876 constitution, and closed the parliament in 1878. It was not until 1908
that a constitutional revolution happened in the Ottoman Empire. For the history of the Ottoman Empire in this
period see Stanford J. Shaw and Ezel Kural Shaw, “Culmination of the Tanzimat: The Reign of Abdulhamit II, 1876-
1909,” in History of the Ottoman Empire and modern Turkey (Cambridge: Cambridge University Press, 1976-1977), 172-
272. On Baha’is under the Ottoman rule in this period, see Necati Alkan, Necati Alkan, Dissent and Heterodoxy in the
late Ottoman Empire : Reformers, Babis and Baha'is (Gorgias, 2009).
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addressing sovereigns of the time written in the language of authority ,** and at times with a
sense of admonition and warning,* was bound to give an anti-establishment impression of
the Baha'is, as a rebellious group threatening a government already wary of insurgent
forces,”® and this especially when set against the backdrop of prior Babi upheavals. Merely
quoting such passages would create enough suspicion among the Ottoman authorities to incite
action against Baha'is.”” Za‘im al-Dawlah may well have been inspired in this by Sayyid Jamal

al-Din Afghani own thoughts and writings,”® especially given Za‘Tm al-Dawlah’s great respect

“* This, for example, was one of the passages included in Za‘m al-Dawlah’s book: “Ye are but vassals, O kings of
the earth! He Who is the King of Kings hath appeared, arrayed in His most wondrous glory, and is summoning you
unto Himself, the Help in Peril, the Self-Subsisting,” Baha'u’llah, The Kitab-i Aqdas, 79 [paragraph 82], incorporated
in Za‘im al-Dawlah Tabrizi, Miftah-i bab al-abwab, p. 407 of the original, and p. 273 of the Persian translation.

% Addressing Kaiser William I, the King of Prussia, as “O King of Berlin,” he called him to remember the fate of
Napoleon III, the Emperor of the French who suffered a resounding defeat at the Kaiser’s hands at the Battle of
Sedan in 1870: “Do thou remember the one whose power transcended thy power, and whose station excelled thy
station. Where is he? Whither are gone the things he possessed?” And counsels him, “Be warned, be of them who
reflect.” Baha'u'llah, The Kitab-i Aqdas, 83-86 [paragraph 86], incorporated in Za‘im al-Dawlah Tabrizi, Miftah-i bab
al-abwab, p. 408 of the original, and p. 272 of the Persian translation.

% See note 3 above.

#7 According to some Baha’T sources, Za‘im al-Dawlah wrote his book in 1893, and asked ‘Abdu’l-Baha’ for some
bribe money to stop its publication, apparently because of the dangers Baha'u’llah’s warnings to the Ottomans
could possibly create for the Baha'ss. ‘Abdu’l-Baha’, however, as the account goes, did not accept to pay the bribe,
replying that the writer should feel free to publish the book as he wished. See ‘Abd al-Hamid Ishragkhavari,
Muhdzirat (Tehran: Mu’assisah-"i milli-i matbG‘at-i amri, 1963), 1:2-5. The original source for this narrative is a
letter from ‘Abdu’l-Bahad’ written on 31 May, 1893. The letter starts with “Oh Thou Kind Friend of the Wanderers”
and the name of the addressee is not specified. The document purports to respond to another letter, addressed
to Abdu’l-Baha from the addressee, in which are mentioned the “generosity” of others as opposed to the
“tightfistedness” (bukhl) of Bahd'is: apparently, an indirect request for a bribe. This request ‘Abdu’l-Baha’ rejects,
while maintaining the indirect language of his extorter. ‘Abdu’l-Baha’, Makatib-i Hazrat-i ‘Abdu’l-Baha’, Vol 2
(Cairo: Kurdistan al-‘ilmiyya, 1912), 2: 186-192. Quote from p. 189. There are hints in the extorter’s letter, such as
references to the addressee’s recent travel and visit (to Acca) which fit the known whereabouts of Za‘im al-
Dawlah who was in Acca in 1308, and tend to support the notion of al-Dawlah’s identity as the addressee. In the
absence of external supporting evidence, this cannot be ascertained, however, based solely on the content of the
letter. Even if ‘Abdu’l-Baha’s response is actually addressed to Za‘Tm al-Dawlah, supporting the idea that he wrote
the book in 1893, there are still clues in the text of Miftah-i bab al-bwab which indicate that parts of the text must
have been added as late as 1903 (The most salient example being the reference to the restrictions placed upon the
Baha'ls in Acca which were set in early 1903. See Brown, Matterials, 147). Abdu’l-Baha’s reference to Za‘im al-
Dawlah having “recently” devised to write his history (See note 39 below), as stated in the letter to Browne (dated
1903), is also an indication that, at the very least, some parts of the book were written after1893. 1t is possible that
the longer book Bab al-bwab --which Za‘im al-Dawlah maintains was his own work which he abridged to create
Miftah-i bab al-bwab, was in fact written in 1893, and that in 1903 Za‘im al-Dawlah both abridged and added certain
sections to it.

% See the section on Afghan.
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for the latter.””” Whatever the case, later years would see a divergence from the focus on
potential rebellion and anti-establishment activities in favor of other methods for politicizing

popular anti-Baha’t discourse.

Regarding Za‘im al-Dawlah’s book, we are fortunate to have at hand a record of how its
contemporaries perceived its content and aim. Writing after the 1903 massacre of Baha’is in
Iran, ‘Abdu’l-Baha’, in a letter to Edward Browne, indicated that, encouraged by “some wealthy

Persians in Egypt,” Za‘Tm al-Dawlah,

has recently devised to write a history in order to cast aspersion on Baha'ss, introduce
such themes that would please the divines in Iran, gladden the hearts of the oppressors,
and arouse the intense hostility of the people in this region, that perchance in Syria
too, as in Yazd, an assault would be made on these exiles.**

A further commentary is that of Mahmiid Zaraghani, the chronicler of ‘Abdu’l-Baha’s
travels to the West. Recording Za‘im al-Dawlah’s visit to ‘Abdu’l-Baha’ in Zaytun, Egypt in
1913, on his return from the United States and Europe, Zaraghani tells us that it was with the
intention of instigating the Ottoman Sultan against Baha'is that the author had incorporated in
Miftah-i bab al-abwab words of Baha'u’llah regarding tyranny and oppression in the land of the

Sultan, and prediction of the revolt and uprising there.**

B. Countering All Later Polemics: A Different Perception of an Event

At one point, a passing comment in Za‘Tm al-Dawlah’s book itself sheds light on the nature
of the development and metamorphosis of the accusation of espionage and foreign ties--

especially Russian ties--against Bahais. Where he is explaining Baha'u’llah’s imprisonment in,

4% See Amanat, Resurrection, 437.

*° Quoted and translated in H. M. Balyuzi, Edward Granville Browne and the Baha' Faith (London: George Ronald,
1970), 109.

“! See Mahmiid Zarqgani, Badayi‘ al-athar, 2 vols. (Mumbai: Krum, 1921), 2:367.
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release, and exile from Tehran to Baghdad, al-Dawlah asserts, “One cannot trust the words of
Babis [by which he means Baha’is] indicating that the exile of their leaders and their being
saved from execution was the result of the intercession of the Ministers of Russia and
Britain," and that he has been escorted on the way towards Baghdad by the agents of that
(“the two” in the original) Minister. Their goal (i.e., the goal of Baha'is) [from saying these

things] is to deceive (taghrir) people in order to exalt their own station.”**’

As discussed in the section on Russia, the issue of Dolgoruki’s assistance in the release of
Baha'ullah, which Baha’1 sources explain as the result of the latter’s brother-in-law being
secretary to the minister, has been used in polemics appearing from the 1940s on as the key
documented “proof” of Russian support of Baha'is and a clandestine relationship between the
two. Now, Za‘Tm al-Dawlah’s early 20" century text is close enough to the event to see it in the
context of its own time, and interpret it accordingly, i.e. as tied to the issues of dignity and
pride over non-political support of dignitaries where the law does not protect one, and where

it seems natural for a minister of a country to do so.
C. Trans-National Presence: Source of Suspicion

The above, however, does not prevent Zam al-Dawlah just a few pages later, from
interpreting the travelling of Baha'l teachers from Iran to Caucasia, and the Russian

government’s allowing their teaching activities, as the “empowering” of Baha'is by the Russian

*? See above. It is the assistance from the Russian minister that has been mentioned. See also Amanat, Pivot of the
Universe, 216. Za‘Tm al-Dawlah has himself inserted mention of a British minister, while offering no historical or
textual evidence whatsoever.

3 7a‘Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab, p. 333-34 of the original text, and p. 215 of the Persian
translation. The translator has added a note defying and disregarding the author, saying that “there is no doubt”
that like other MahdTs that have arisen in Morocco, India, and the Sudan, the Bab and Baha also were instruments
of the British “against the French, Egyptians and Russians.” Immediately contradicting this last sentence he adds:
“Therefore, why would it be strange for the Ministers of Britain and Russia to have protected the Baha’T leaders.
This, surely, has been the case.” He finishes with a remark that is once again an absurd contradiction of his prior
assertions of Baha'T denials when he delights: “fortunately, Baha'is themselves have confessed to this truth.” Ibid.
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government “in order to use them for the promotion of its agendas.” He then adds that two
Baha'l temples have been built, one in Ashkhabad and the other in Badkubeh, again mixing
truth with untruth.** These references to the Russian support of Baha'is, prompted by the
freedom of the teaching activities of Baha'ls in Caucasia, and more specifically to the building
of the temple in Ashkhabad, is perhaps one of the earliest and a close second to Mirza Aqa
Khan’s oblique reference to the supposed connection between Russian authorities and Baha’is

in Hasht Bihisht.**®

In the concluding section of his book, which deals with the emergence of a Baha'
community in the United States, a remark on the part of Za‘Tm al-Dawlah provides another
indication of his interpretation of trans-national connections in his own familiar terms of
pride and honor. He inserts some misinformation to represent ‘Abdu’l-Baha’s building of a
monument on the resting place of the Bab as an initiative with political motives: “Abbas
wanted to glorify and support his religion by winning over the protection of the American
government. Therefore, he began building a temple surrounded by a castle in Haifa and spread
the rumor that it was for the Americans.”**® This could well be one of the reasons why Browne
referred to this section of Miftah-i bab al-abwab as “a rather malicious version of the

propaganda in America.”*"’

4 Za‘Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab, p. 356 of the original, and p.229 of the Persian translation. While
the building of a Baha't temple had been started in 1902 in Ashkhabad, there was none in Badkubeh.
5 See above.

#6 Za‘Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab, p. 439 of the original, and p.302 of the Persian translation.

*7 Browne, Materials, 143. In his footnotes to this section Browne makes it clear what he means by description of
Za‘im al-Dawlah’s depiction of BahaT propaganda in America as “malicious” by inserting for the latter’s
statements, footnotes such as this: “I know of no foundation for this ill-intentioned assertion.” Browne, Materials,
144.
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In continuation, Za‘Tm al-Dawlah points out that ‘Abdu’l-Baha”s rival brother “informed”
the Ottoman Sultan of this, and how as a result the latter ordered the cessation of the
construction of the monument and the confining of the “Babis” within the fortifications of
Acca, “whereas previously they would go anywhere they wanted in Syria.” [As mentioned
earlier, the translator has freely replaced “Russia” for “Syria” in this last sentence in Persian,
ending up saying the Ottoman Sultan gave permission to the Babis to go anywhere they

wanted in Russia--not worrying about the discordant meaning].***

At the heart of the link Za‘im al-Dawlah’s tries to make between the monument under
construction and the American authorities—a relationship that has no historical nor textual
basis beyond Za‘Tm al-Dawlah’s own assertion-- lies a sensitivity about the attention paid by
foreigners, i.e., non-Iranians, and especially Westerners to the Baha'1 religion. It was in 1898,
only a few years before Za‘Tm al-Dawlah was writing the last pages of his book, that the first
group of the Western Baha'ss, a group of fifteen, many of them Americans, had travelled to
Palestine to visit ‘Abdu’l-Baha’ and the resting place of Baha'u’llah. Za‘Tm al-Dawlah’s concern
with the number of American Baha’1 s and his claims that Baha1 figures were grossly over

exaggerated speaks of the same sensitivity,*’

one shared by his contemporaries in Iran.”* It
reflects both a sense of unbelief and a feeling of discomfort at the thought of Western regard

for the religion of Baha'u’llah. 1t is as if this sense of discomfort needed to be released simply

by rejecting the idea of many Westerners accepting the claims of Baha'u’llah.

8 Za‘Tm al-Dawlah Tabrizi, Miftah-i Bab al-abwab, p. 439 of the original, and p. 302 of the Persian translation.

9 Tbid.

#% ‘Ayn al-Saltanah, for example, records his discussion with a friend on why Westerners become Baha'is. See
Qahraman Mirza ‘Ayn al-Saltanah, Khatirat-i ‘Ayn al-Saltanah, eds. Mas ‘Gd Saliir, Traj Afshar (Tehran: Asatir,
1995/1374), 5: 3766.
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Whatever the precise nature of Za‘im al-Dawlah’s concerns, his misrepresentations sowed
the early seeds of what would become the dominant form of political accusations against the

Baha'is.
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3.2 Reformist Theologians of Early Post-Constitutional Decades

1. Introduction:

The first decades that followed the Constitutional Revolution saw the rise of a number of
reformist ulama in Iran. The emergence of these activist scholars during the reign of Riza Shah
has been attributed to two factors: the ebb in the fortunes of the conservative ShiTulama and
the young monarchy’s support of “progressive” ideas. It is important to examine these
reformist ulama for four reasons: 1) Even though some of them were not politically active in
the sense of anti-establishment activities, their interpretation of Islam influenced the central
tigures of Islamism in mid-twentieth century Iran.*”* Their xenophobic conception of Islam as a
religion staunchly opposed to foreigners (i.e, Europeans or as was more broadly construed,
Westerners) was at the heart of the Islamist political ideology that crystallized in later
decades;*? 2) Some of these reformist ulama were responsible for highly reinforcing the crucial
dimension of espionage into anti-Bah@’ism beginning in the 1930s; 3) Some of them

collaborated with Azalis, and considering the fierce anti-Baha’t stance of the latter and their

*! These thinkers have been erroneously described as “non-political.” See, for example, the remark made by the
contemporary Muslim intellectual Hasan Yusefi-Eshkavari. Hasan Yusefi-Eshkavari, Shari‘at Sangalaji va
tafakkur-1 Salafigari,” Gooya, 10 Azar 1383, http://news.gooya.com/culture/archives/019778.php (accessed 10
Nov. 2006). While it is appropriate to refer to Sangalaji as non-political, the same cannot be said of Kharaqgani,
who, as we will see, was not only politically active during the Constitutional Revolution but was one of the
architects of modern Islamic governance.

2 “One can consider Islamism as a natural outgrowth of the nineteenth century Salafiyah, especially in its ‘Abduh

and Afghani formulations. Islamism can be summarized both as an indigenous response to triumphant
imperialism and the deep sense of political, religious, and intellectual malaise enveloping Arab Society in the
interwar period.” Ibrahim M. AbT Rabt, “Editor’s Introduction,” in Blackwell Companion to Contemporary Islamic
Thought (Oxford: Blackwell, 2006), 9.
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tendency to levy political accusations against the Baha'is,” this collaboration invites
particular attention in this study; and 4) Anti-Baha’ism as an idée fixe as championed by these
reformist theologians led ultimately to radical changes in some of the core theological

doctrines of Sh1'1 Islam.

Despite the fact that these reformist theologians heavily influenced many of the Islamists

4

of later generations,” they have remained largely unnoticed.”” In this respect, the

historiography of modern Iranian Islamic thought suffers from what Mohamad Tavakoli-

11456

Targhi has called the “genesis amnesia”*® of Islamism in twentieth century Iran. Neither

scholars who have studied Islamic ecumenism and Pan-Islamism (such as Rainer Brunner®’

458)

and Jacob Landau®?®), nor those who have authored encyclopedia articles on islah or reform in

3 See Dawlatabadr’s views in the section “1903 Pogrom” in this dissertation.
#* For example, Ayatollah KhumaynT's unusual acceptance of the first two caliphs in his Hukimat-i Islami can be

traced back to the influence exerted by these theologians. On Khumaynt's views about the first two caliphs, see
Mangol Bayat, “The Iranian Revolution of 1978-79: Fundamentalist or Modern?” Middle East Journal, Vol. 37, No. 1
(Winter, 1983): 36. 1 will provide further evidence of this influence below.

% The exceptions are the works of cleric-historian Rastl Ja‘fariyan. See his magnum opus, Jaryan’hd va sazman’ha-
yi mazhabi-siydst-yi Iran: az riiy-i kar amadan-i Muhammad Riza Shah ta piriizi-yi inqilab-i Islami, 1320-1357. 6 reprint
(Qum: 1385/2006), 703-721. Ja‘farTyan has also edited independent volumes about two of them.

¢ See Mohamad Tavakoli -Targhi, “Orientalism’s Genesis Amnesia,” Comparative Studies of South Asia, Africa and the
Middle East 16:1 (Spring 1996), 1-14.

*7 See Rainer Brunner, Islamic Ecumenism in the 20th Century: The Azhar and Shiism between Rapprochement and
Restraint (Leiden: Brill, 2004). Although Brunner neglects to mention these advocates of Islamic ecumenism in the
early post-Constitutional period (namely, the 1920s and 1930s), he does refer to the serious undertakings of the
‘Iraq cleric, Shaykh Muhammad Khalist, as well as the work of Ayatollah Burjirdt in the 1950s. See Brunner,
Islamic Ecumenism, 195-197, 189-193 and passim.

3 Jacob M. Landau, The Politics of Pan-Islam: Ideology and Organization (New York: Oxford University Press, 1990).
Landau does not mention of any the post-1920 Iranian reformist advocates of Pan-Islamism. He devotes a few
pages to discussing the “lack of enthusiasm for a Pan-Islamic union” under the Pahlavis, but is dismissive of the
efforts of BurdijirdT in the 1950s to promote rapprochement. See Landau, Politics of Pan-Islam, 257-260.
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Iran (e.g., Hamid Algar*’) have fully appreciated (or even registered) the role played by the
1920s-1930s Iranian reformists and advocates of Islamic rapprochement. The only notable
authority that has examined these thinkers is Rasil Ja‘fariyan, who recently introduced
thirteen individuals as advocates of Salafi or Wahhabi thought from the time of Riza Shah

onward.*®

While there is no evidence to suggest that this cadre of ulama identified themselves as
Salafi, there are indications that they freely exchanged ideas and thoughts with one another.
That Sayyid Asad Allah Kharagani (d. 1936) and Shaykh Ibrahim Zanjani(1934) expounded

similar theories about the history of Islamic governance is one such indication.

1. The Theologians and their Ideas

In this chapter, I will focus on two theologians, Kharagani and Sangalaji, because of the
profound influence they exerted on their contemporaries and on future Islamists. Both
Kharaqant and Sangalajt gravely lamented the “decadence” of Islam and urged the purging of
harmful practices and innovations that distorted its original message. And they called on
Muslims to cease uncritically adopting western values and traditions that ran counter to the

tenets of Islam. To accomplish these objectives, Kharagani proposed a new political Islamic

9 See Encyclopaedia of Islam, 2™ ed., s.v. “Islah. ii. Iran,” IV: 163-167. The author, Hamid Algar, completely
overlooks these influential reformist theologians during the reign of Riza Shah, and claims that “modernist
thought and expression, in Islamic terms, remained dormant” during this period. Algar likewise ignores these
figures in his extensive article, Encyclopedia Iranica, s.v. “Iran IX. Religions in Iran (2.3) Shi‘ism in Iran Since the
Safavids.” There is also no mention of them in the article, Encyclopedia Iranica, s.v. “Islam in Iran XIII. Islamic
Political Movements in 20th Century Iran.”

“ Ja'fariyan maintains that the arguments advanced by these theologians reflect “currents [advocating] revision
in Shi'T Tenets.” Ja‘fariyan, Jaryan’hd, 701. Most of the first generation of theologians that Ja‘fariyan discusses (e.g.,
Kharagani) promoted ideas that were close to those championed by the Salafiya. SangalajT’s thoughts are
described as being closer to Wahhabi ideas and so are most of those in later generations, e.g. Haydar ‘All
Qalamdaran, Sayyid Abu al-Fazl Burqa‘l, and Sayyid Sadiq Taqavi. See Ja‘fariyan, Jaryan’ha , 723-736.
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ideology while Sangalaj1 radically reinterpreted one of the most fundamental doctrines of Shi't
Islam: raj‘ah (return).”” Deemed heretical at the time, Sangalaji’s views paved the way for what
has been called the “institutionalization of the Advent.” While anti-Baha’ism played a smaller

role in Kharaqant's thought, as we will see, it served as the driving force of SangalajT’s work.

I will also discuss Shaykh Muhammad Khalist who we met in the discussion of the Imbrie
affair.*” Even though Khalist did not have all of the characteristics of the reformist theologians
discussed here, some major elements of his thought were identical. As we will see, he played a
major role in politicizing Islam and anti-Baha’ism. I will also discuss KhalisT's close associate,

Lankarani.

Though the specific ideas and propositions advanced by these reformists may have
varied, they seem to have shared a number of concerns. Without attempting to impose a false
sense of unity on their thought or make it more systematic and consistent than it in fact was,
one can trace some common concerns and shared ideas among them. The central idea
propounded by these reformists was that the Islamic world was in a state of moral and social
decline (inhitat) and under threat by foreigners, or more generally “the West.” In response,
they sought to revivify Islam by returning “to the tradition represented by the ‘pious
forefathers’ (al-salaf salih) of the Primitive Faith.”** They also subscribed to a belief in what
has been called Qur’anism, that is to say a rejection of most, though not all, of the hadis in favor

of the Qur’an as the only source of religious authority. Furthermore, they advocated Islamic

*1 See the section on Sangalajt.

#2 See Chapter 2 of the current work.
1% Encyclopaedia of Islam, 2™ ed., s.v. “Salafiyah.” On the salafiyah, see also the sources cited below.
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unity and rapprochement between Sht'ites and Sunnis.** In addition, they looked upon the
dominant clerical establishment with disdain despite coming from the ranks of the clerics
themselves. Finally, they shared an orientation that, broadly speaking, may be labeled
rationalist and were adamant in their rejection of what they perceived to be superstitions,

empty rituals and other elements of the ShiT ethos.

The reformist movement has been characterized by Ja‘fariyan as the Salaft or Wahhabi
moment in Iranian religious reform.’”® However, I argue that rather than being a mirror image
of the Salafi movement in Egypt, the reformist current in Iran was the result of a dialogical
overlap of identities and ideological affiliations, at times reflecting the liminal identities of its
proponents. While no doubt influenced by Egyptian Salafism, the ideas and identities of these
reformists were likewise shaped in reaction to, and at times, appropriation of concepts from
the Baha'l writings.* In order to show both the continuities and discontinuities with the Salaft
and Wahhabr currents, 1 will first present an introduction to Salafi and Wahhabi thought in
their early, non-militant forms. Another factor justifying, or perhaps even necessitating, an

introduction on Salaft thought here is that contemporary Islamism, in general, has been

4 pan-Tslamism (ittihad-i Islam) was an important element of most of the Islamic reform movements in the Middle
East. According to Landau, “during the nineteenth century, Muslims living in territories which formed an almost
continuous land mass, increasingly found themselves wedged between foreign powers and caught between the
old and the new. It was their response, largely politicized, to these two challenges that provided the background
for Pan-Islam.” Jacob M. Landau, The Politics of Pan-Islam: Ideology and Organization (New York: Oxford University
Press, 1990), 9.

*5 See Rastll Ja‘fariyan, Jaryan'ha va sazman’hd-yi mazhabi-siyasi-yi Iran: az rity-i kar amadan-i Muhammad Riza Shah ta
piriizi-yi inqgilab-i Islamt, 1320-1357, 6 repr. (Qum: 1385/2006), 705.

% 1t is a known phenomenon that nativistic movements that affirm the value of indigenous tradition in the face
of foreign domination invariably borrow from the dominant culture they ostensibly reject. Munson,
“Ideologization of Religion,” 236. Regarding the Salafiyah, it has been proposed that “although critical of
imperialist modernity,” it “adopted one key of the ideas of Western modernity: the notion of reform and
progress.” Abu-Rabi‘, “Editor’s Introduction,” 9. In case of the Iranian reformist theologians under study, I argue

-

that the main “foreign” entity they were both reacting to and borrowing from was the Baha’ religion.
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regarded as a “natural outgrowth of the nineteenth century Salafiyah, especially in its ‘Abduh

and Afghani formulations.”™

2. What is Salafism?

Rainer Brunner has provided one of the most concise definitions for the variety of religious
and intellectual forces that have been placed under the umbrella of the Salafiyah. Brunner
writes that the Salaft movement “mainly consisted of scholars and intellectuals who strove to
revive a kind of pristine form of Islam in order to counter the growing European dominance
over most of the Islamic world.”**® In more specific terms, the Salafi movement has been
defined as “a neo-orthodox brand of Islamic reformism, originating in the late 19" century and
centered on Egypt, aiming to regenerate Islam by a return to the tradition represented by the
‘pious forefathers’ (al-salaf al-salih, hence its name).”* The Arabic term islah (reform) in

contemporary Islamic sources refers to this same current and encapsulates the orthodox

*7 Tbrahim M. Abu-Rabi‘, “Editor’s Introduction,” in Blackwell Companion to Contemporary Islamic Thought (Oxford:
Blackwell, 2006), 9.

18 Rainer Brunner, Islamic Ecumenism in the 20" Century: The Azhar and Shiism between Rapproachment and
Restraint (Leiden: Brill, 2004), 39. The term ‘Salaf’ has been applied to such a wide range of groups that it has
become very fluid, except for the general common elements posited in Brunner’s definition. The definition
advanced by Ibrahim M. Abu RabT' is one of the more peculiar. Abu-Rabi‘ considers even the Wahhabiyah as a
form of Salaflyah, even though its emergence precedes that of the Salafiyah in time. .Emphasizing that the
Salafiyah refers to a diverse number of religious and intellectual forces, he divides it into three forms: pre-
colonial, “the best example” of which is the “Wahabiyyah” [Sic]; colonial, exemplified by figures such (and as
diverse) as Afghani, ‘Abduh, and Rashid Riza; and post-colonial, represented by scholars such as Mawdtdi and
Sayyid Qutb. Abu-Rabi“’s classification is clearly a chronological one, listing under the rubric SalafT ‘all groups that
centered around a return to the early “pristine” Islam as the remedy to the perceived “decadence” of Islam. What
is surprising, however, is his inclusion of Sayyid Ahmad Khan, the “pro-British” reformer who “sought
accommodation with Westernization,” and “was not critical of colonialism.” See Ibrahim M. Abu Rabi‘, “Editor’s
Introduction,” in Blackwell Companion to Contemporary Islamic Thought (Oxford: Blackwell, 2006), 8- 9, 19.

19 Encyclopedia of Islam, 2™ ed., s.v. “Salafiyah.”
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reformism enunciated in the writings of Muhammad ‘Abduh*® and Rashid Riz3,”* and in the
works of subsequent Muslim scholars who were influenced by ‘Abduh and Riza, and who “like

them, consider[ed] themselves disciples of the Salafiya.”*”

‘Abduh, the central figure of islah, was the closest Egyptian disciple of Afghant during the
latter’s stay in Egypt from 1871 to 1879.”° The origins of the Salafiyah in that country is

connected with both individuals.”*

Abduh and Afghani shared a common concern for the
decay of Islam and sensed a need for its revival.””” For Afghani, “the political unification and
strengthening of the Islamic world and the ending of Western incursion” were primary
concerns and the reform of Islam, although present, was secondary.”® ‘Abduh, however, after

an initial period of interest in Afghant’s “plans for violent and sudden action,” turned to

“slower education and legal reform.”*” However, the main principles of islah were advanced by

17 See Encyclopedia of Islam, 2™ ed., s.v. “Muhammad ‘Abduh.”
" See Encyclopedia of Islam, 2™ ed., s.v. “Rashid Riza”

7 Encyclopedia of Islam, 2. Ed., s.v. “Islah.” Henceforth, I will refer to the salafi current influencing the Iranian
theologians by the term islah.

*7 See Keddie, A Political Biography, 81-128.

" Encyclopedia of Islam, 2™ ed., s.v. “Islah 2. In Egypt and Syria.” Afghani had a profound influence upon ‘Abduh. “It
was he who revealed traditional learning to Muhammad ‘Abduh in a new light, called his attention to European
works accessible in translations and attracted his interest finally to Egyptian and Muslim problems of the day.”
Encyclopaedia of Islam, 2™ ed., s.v. “Muhammad ‘Abduh.” On the relationship between Afghani and ‘Abduh, see
now, Oliver Scharbrodt, Islam and the Baha’t Faith: A Comparative Study of Muhamamd ‘Abduh and ‘Abdul-Baha ‘Abbas
(London: Routledge, 2008).

7 Hourani, Arabic Thought in the Liberal Age, 136.
76 Keddie, An Islamic Response, 39.

77 Nikki R. Keddie, “From Afghani to Khumayni,” in M. Ikram Chachatai, ed., Jamal al-Din al-Afghani, Apostle of
Islamic Resurgence (Lahore: Sang-e-Meel, 2005), 817-825. Quote from 818. Originally the piece was published in the
introduction to the 1983 edition of Keddie, An Islamic Response. Sayyid Jamal al-Din was, in Keddie’s words,
“primarily a man with a taste for quick and violent action; assassination, wars, intrigues, or revolt were means to
his ends.” Keddie, An Islamic Response, 33.
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478

Afghant as well.”” Ja‘farlyan’s thesis that the ideas advanced by the Iranian reformists may be
ascribed to the Salafis may not be accurate. It is more likely that they were influenced by
Afghani who travelled twice to Iran after fully developing his ideas, and who wrote some of his
writings in Persian - including his most important work, The Refutation of the Materialists."”
Thus, it may be more appropriate to refer to these Iranian reformists as followers of Afghant’s

drive to reform Islam rather than labeling them Iranian Salafis.” Below two of the main

elements of islah will be discussed.

A. Qur’an as a Source of islah

In traditional Sunni thought, knowledge (‘ilm) is based on four fundamental sources: the
Qur’an, the Sunnah of the Prophet as represented in the collection of ahadis, consensus (ijma’),
and ijtihad.” The proponents of islah adhere to the classical theory of the four sources, without
accepting the traditional criteria in its entirety. The reformist stance, on the other hand, can
be summarized as follows: they accept the authority of the two main sources (the Qur’an, and
the Sunnah), have a new conception of ijma‘ and ijtihad, and reject emulation (taglid)."”* With

regards to the first two sources, the notion of islah tends to attach greater importance to the

8 For a summary of Afghant’s ideas, see Keddie, An Islamic Response, 36-97.

7 See Keddie, A Political Biography, and my discussion of Sayyid Jamal.

0 See chapter one Sayyid Jamal al-Din. Given the fact that these theologians were influenced by both Afghani and
‘Abdubh, it is strange to see Ja‘fariyan aver that “Ayatolah Taligant was influenced, in his study of the Qur’an, by
Sangalaji and Kharaqani, and not by Sayyid Jamal and ‘Abduh, as some have suggested.” Ja‘fariyan, Jaryan’ha , 709.

1 Encyclopaedia of Islam, 2™ ed., s.v. “Islah.”

2 My discussion of the tenets of the Salafiyah that had implications for the anti-Baha’ism of the reformist
theologians is borrowed from Encyclopaedia of Islam, 2™ ed., s.v. “Islah.”
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Qur’an than to the classical hadis collections. The Qur’an is “the foundation of the religion.”
Since their approach to the interpretation of the Qur’an has implications for the anti-Baha’t

position espoused by the thinkers discussed in this chapter, a closer look is warranted here.

In traditional sources, the verses of the Qur’an are grouped into two categories: muhkamat,
i.e., verses whose meaning is considered to be self-evident; and mutashabihat, i.e., verses whose

meaning is uncertain.*”® The latter are the verses that have been subjected to esoteric

% See Qur’an 3:7. Since the Salaft stance on mutashabihat has greatly influenced the reformist theologians under
discussion, it is useful to consider the major Salafi Qur’an exegetical text, ‘Abduh and Rashid Riza’s Tafsir al-manar,
part 3, pages 162-173. In this section, Riza often quotes ‘Abduh as al-ustadh al-imam (the master and Imam), but
without quotation marks, it is hard to know where ‘Abduh ends and Rizd begins and vice-versa. The section
features quotations by Ibn Taymiyah and commentary by ‘Abduh and Riza on all seven verses in the Qur’an that
include the word ta'wil. A summary of this section follows:

a) The main issue under discussion is why are there mutashabihat verses in the Qur’an to begin with. Why has
God put verses that only He and “those firmly rooted in knowledge” (al-rasikhiin fi al-‘ilm; Qur’an 3:7) can
understand, especially when the mutashabihat prevent the flow of divine guidance and open the gates of sedition
(fitnah) for the people of ta'wil?

b) ‘Abduh or Riza say that the famous Sunni mufassir (Qur’an exegete) al-Razi has given five of the benefits (al-
fawa’id) for the mutashabihat and these have been cited on his authority by ulama who appeared after him. For
example, the presence of the mutashabihat makes understanding and discerning the truth more difficult and the
more difficult something is, the greater the reward.

c) Riza then dismisses these five benefits. He states that ‘Abduh has given three answers to the ulama. For
example, God has revealed the mutashabihat to test the hearts of men to make sure that they are sincere in their
faith; and God has revealed the mutashabihat to motivate the mind and to inspire the intellectual abilities of the
believers.

d) Some of the mutashabihdt verses carry numerous meanings that are applicable in different conditions. This
is illustrated by an example about the set times for the obligatory prayer in regions of the world where the sun
only shines for two hours.

e) Riza then cites a long passage from Ibn Tamiyah about how there is nothing in the Qur’an that is
incomprehensible. Recalling a classical Muslim theological (kalam) argument, he maintains that everything in the
Qur’an can be understood but the meanings of some of the verses are known only to God. For example, the Qur’an
says that God has a hand or a throne. All we know is that His hand, throne, etc. are different than a hand or
throne we see in this world and their knowledge is with God alone.

f) Finally, there is a long discussion of the meaning of the word ta’wil.

It is important to note here that one of the answers ‘Abduh gives to the question of why there are
mutashabihat verses in the Qur’an: “God has revealed the mutashabihat to test the hearts of men to make sure that
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interpretation (ta'wil) by certain Muslim (in particular Shi‘7) sects. Islah rejects the practice of
ta'wil to foreground the “hidden” meanings and symbols beyond the apparent images.** For
the proponents of islah, ta’wil is a typical example of bid‘ah (innovating a belief or practice for
which there is no precedent from the time of the prophet Muhammad).”” The reformists,
therefore, consider the exegetical practices of certain Batini and Sufi groups to be
“heretical.”**® As we saw, this was the basis for one of the criticisms of Afghani against BabTs
(by which he also meant Baha'is) in referring to them as Batinis. This distrust of esoteric
interpretation combines with the major Salaff criticism of the religious extremism (ghuluvv)
practiced by the ghulat*™ to shape the criticisms leveled against the Shi‘a by the Salaft scholar,
Rashid Riza (d. 1935),"* the foremost disciple of ‘Abduh. The Iranian reformist theologians
under discussion, in their attempts to promote rapprochement with Sunnis,* projected the

SalafT criticism of Batini interpretation unto Baha'ts. Similar to Rashid Riza’s criticism of the

they are sincere in their faith.” This view is identical what Baha'u'llah has stated in his Kitab-i igan. [Need
reference.

** Ta'wil is used in the sense of returning the text of the verses to their original or first (awwal) meaning. On ta’wil
and the dispute over ta'wil and tafsir in early Islamic history, see Encyclopaedia of Islam, 2" ed., s.v. “Ta’wil” and
“Tafsir.”

18 See Encyclopaedia of Islam, 2™ ed., s.v. “Bid‘a.”

*% Batiniyah was “a name given (a) to the Isma‘ilis in medieval times, referring to their stress on the batin, the
“inward” meaning behind the literal wording of sacred texts; and (b), less specifically, to anyone accused of
rejecting the literal meaning of such texts in favour of the batin.” Encyclopaedia of Islam 2™ ed., s.v. “Batiniyya.”

87 See Encyclopaedia of Islam, 2™ ed., s.v. “Ghiilat.”

*%8 Rashid Riza “used the word ghuluvv that has an important connotation in the heresiography and describes the
exaggerated reverence held by some (non-Twelver) Shiite groups for ‘Alf (the so-called ghulat), which is rejected
by most of Twelver Shiites.” Brunner, Islamic Ecumenism, 101n. However, Brunner also notes that Riza did not
hesitate to “indirectly accuse” two of the Twelver Shiite writers, with whom he was in a dispute over
rapprochement, “of being among these (heretical) ‘exaggerators’ or at least kindred spirits.” Brunner, Islamic
Ecumenism, 101n. This latter point indicates what a crucial role anti-Bahaism could play in helping the Iranian co-
thinkers of Riza distance themselves from the “ghulat,” the Achilles’ tendon of the Shi‘a vis-4-vis the advocates of
islah.

* In case of Sangalaji, rapprochement with Egyptian Salaffs in particular was especially important (see below).
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Sh1T extremist groups (ghulat), the reformist ulama accused Baha'ts of being extremists (ghulat)
rather than adducing other arguments found in the anti-Baha’T polemical works written by

traditionalist clerics in the same period.*

B. Pan-Islamism

As can be noted from the above characteristics of islah, reformists regularly invoked the
early days of Islam, the text of the Qur’an, and the teachings of the Prophet. An important
component of this longing for the early days of Islam was the political ideology and movement
known as Pan-Islamism (al-wahda al-islamiya in Arabic and ittihad-i Islam in Persian).””’ One of
the main ideologues of Pan-Islamism was Sayyid Jamal al-Din Afghani.*”” The Salafiyah of Egypt
(connected with Afghani and ‘Abduh) were associated with Pan-Islamism. While the Iranian
reformist theologians also sought to promote Islamic unity, their concerns and motivations
differed from their Salafi Egyptian predecessors. Whereas the latter made every effort to forge

a united front of Muslims against European colonialism,” their Iranian intellectual heirs

* For a discussion of the Babi and BahaT religions in context of the Iranian tradition of ghuluvv, see Kathryn
Babayan, Mystics, Monarchs, and Messiahs: Cultural Landscape of Early Modern Iran (Cambridge: Harvard University
Press, 2002).

1 See Encyclopaedia of Islam, 2™ ed., s.v. “Pan-Islamism.”

*2 In modern Iran, the roots of Pan-Islamism are linked to Afghani. While it is true that he was one of its main
ideologues, it must also be remembered that the idea did not originate with him. Keddie has noted that as early as
the first half of the nineteenth century, the Western Christian conquest of Islamic territory had given rise to pan-
Islamic sentiments. By the 1860s, western penetration into Islamic lands caused the Ottoman sultan to assert
more strongly than before his claim to be the universal Muslim caliph. The original ideologists of pan-Islam were
some of the reformist Young Ottomans who in the early 1870s, had already began to write in favor of pan-Islamic
solidarity. “Afghani was to a large degree carrying forth and expanding on their ideas and methods.” Keddie, An
Islamic Response, 22, 26.

3 Brunner, Islamic Ecumenism, 39-40.
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sought to champion rapprochement between Shi‘ites and Sunnis to combat the Baha'ss. It is
interesting to note that at least one of the earliest proponents of Pan-Islamism was willing to
include Baha'is under the banner of Islam in the struggle against colonialism. In speaking
about American converts to Islam in 1908, the Indian secretary to the Pan-Islamic Society in
London, Shaykh Mushir Husayn Kidwai*** observed that the “spread of Islam in America has
been even greater than in England if we consider Babism and Behaism [Sic] as sects of Islam.”*”
This attitude, however, was definitely not shared by ‘Abduh’s student, Rashid Riza, who,
according to Brunner, “was not prepared to recognize as Muslims all groupings that had split
off from Shiism. The followers of the Babiyya, for example, were for him outside the pale.”**
Kidwai’s view was also not shared by Iranian defenders of Pan-Islamism. As we will see, the

Pan-Islamism championed by the Iranian reformist theologians was directed mainly against

Baha'is.

Interestingly, however, Ittihad-i Islam, “the only substantial treatment of Pan-Islamism

4

in Persian,”*” was written by a crypto-Baha'i, the Qajar prince and cleric, Shaykh al-Ra’is.””® A

** On him see Jacob M. Landau, The Politics of Pan-Islam: Ideology and Organization (New York: Oxford University Press,
1990), 50, 189-90, 199-201, and passim.

% Moshir Hosain Kidwai, Pan-Islamism (London: Lusac & Co., 1908), p. 52.

% Brunner, Islamic Ecumenism, 40. Brunner cites an issue of Rashid Riza’s magazine as the source for this piece of
information, al-Mandr, 12/10 (Nov. 1909), 755. For Rashid Riza’s critique of Babi-Baha'1 allegorical interpretation of
the Qur’an.

7 See Encyclopaedia of Islam, 2™ ed., “Islah. ii.Iran.”

% Shaykh al-Ra’ts, Ittihad-i Islam (n.p: n.d). According to page 86 of the text it was finished on 18 Jumadi al-Ukhra
1312 Q (17 December 1894). On Shaykh al-Ra’Ts, see Juan R.I. Cole, “Shaikh al-Ra’Ts and Sultan ‘Abd al-Hamid II: The
Iranian Dimension of Pan-Islam,” in Histories of the Modern Middle East: New Directions, ed. Israel Gershoni, Hakan
Erdem, and Ursula Wokoeck (Boulder, CO: Lynne Rienner, 2002):167-185; Idem, “The provincial politics of heresy
and reform in Qajar Iran: Shaykh al-Ra’Ts in Shiraz, 1895-1902,” Comparative Studies of South Asia, Africa and the
Middle East, vol. 22 no. i-ii (2002): 119-126; Idem, “Autobiography and silence: the early career of Shaykh al-Ra’Ts
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detailed study of this work is beyond the purview of this chapter, but it suffices to say here
that Shaykh al-Ra’ls seems to have considered Pan-Islamism a necessary step in the path of
achieving the unity of mankind, the central tenet and chief purpose of the Baha'1 religion. In
other words, rather than use Pan-Islamism as a means to combat Europeans, he viewed it as a

means for achieving a unified world.*”

3. Wahhabism

Since some of the reformist theologians under discussion have been labeled Wahhabis,* some
comments about this movement are due. Wahhabism (or the Wahhabiyah) takes its name from
its founder, the 18" century Muslim scholar, Muhammad b. ‘Abd al-Wahhab (d. 1792). At the
core of ‘Abd al-Wahhab’s teachings was belief in tawhid (affirming the absolute oneness of God)
and rejection of its antithesis, shirk (joining partners with God). Shirk included the veneration
of tombs or places believed to possess supernatural powers. Taglid (emulation) was rejected, as
was bid‘ah (literally innovation; for Wahhabis it meant any religious changes introduced after

the period of the pious predecessors (al-salaf al-salah)).*® In the course of the twentieth

Qajar,” in Iran im 19. Jahrhundert und die Entstehung der Bahd'™Religion, ed. Herausgegeben von Johann Christoph
Biirgel and Isabel Schayani (Hildesheim: Olms, 1998).

*? It can be argued that Shaykh al-Ra’Ts’s work is a treatise on Iranian modernity, heavily influenced by the ideas
of ‘Abdu’l-Baha expressed in al-Risalah al-madaniyah and Risalah-yi siyasiyah

*% See the section of SangalajT.
> Cf. Todd Lawson’s study of the Shaykhiya where he notes that, “Ahsa’T’s effort to rescue the unknowable God of

Islam from degeneracies of contamination through Islam’s unforgivable sin, shirk, may indeed be inspired by
contemporary religious developments in Arabia. The terms of the argument are interchangeable, except, of
course, that Ahsa’m was an avid Imami ShiT, and the Wahhabiyya equally avid Sunni Muslims. But the
temperament is strikingly similar, however much both Ahsa’T and Ibn Taymiyya (d. 1328) might be horrified to
read this.” Todd Lawson, “Orthodoxy and Heterodoxy in Twelver Shi'ism: Ahmad al-Ahsa’T on Fayz Kashan (the
Risalat al-Timiyya)” in Religion and Society in Qajar Iran, ed. Robert Gleave (RoutledgeCurzon: London, 2005), 138-39.
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century, prominent Salafis like Rashid Riza (see above) and Shakib Arsalan rehabilitated

Wahhabism.*®

Wahhabism aimed to restore Islamic piety and ethics to their original purity and cultivate
an idealization of the primitive Islamic social organization. Along with the influence of
Western culture, the liberal evolution of the Ottoman regime (its policy of reforms or tanzimat)
and the structural renovation of the Eastern churches, scholars speak of Wahhabism as the
force behind the awakening of Muslim consciousness and islah.”” Therefore, it is no surprise

that some of the dogmas of Salafism were originally those of Wahhabism.**

4, Salafis and Baha'is

Muhammad ‘Abduh, the most prominent figure of Egyptian Salafism, first met ‘Abdu’l-Baha’ in
Beirut in or around 1878.°” The two men soon fostered a cordial relationship.”® In a talk

delivered in Haifa in late December 1919-early January 1920, ‘Abdu’l-Baha’ recounted the story

%2 Encyclopedia of Islam, 2™ ed., s.v. “Wahhabiyya.”
% Encyclopaedia of Islam, 2™ ed., s.v. “Islah.”

> For a concise discussion of the similarities and differences between Salafism and Wahhabism, see Tayfun Atay,
“The Significance of the Other in Islam: Reflections on the discourse of a Nagshbandi Circle of Turkish Origin in
London,” The Muslim World, No.89 (Jul-Oct 1999): 455-77, particularly 467-77.

*% ‘Abdu’l-Baha”’s trip to Beirut is said to have taken place in 1878. See H.M. Balyuzi, ‘Abd al-Bahd’: The Centre of the
Covenant, 37. ‘Abduh’s biography suggests that his stay in Beirut to have occurred in 1885. See Encycopaedia of
Islam, 2™ ed., s.v. “Muhammad ‘Abduh.”

°% See William McCants, “’I never Understood any of that from ‘Abbas Effendi”: Muhammad ‘Abduh’s Knowledge
of the Baha'T Teachings and the Friendship with ‘Abdu’l-Baha’ ‘Abbas,” in Studies in Modern Religions, Religious
Movements and the Babi-Baha' Faiths, ed. Moshe Sharon (Leiden: Brill, 2004), 275-297; Juan R.1. Cole, “Muhammad
‘Abduh and Rashid Riza: a Dialogue on the Baha'i Faith,” World Order, vol. 15, nos. 3-4 (Spring/Summer 1981): 7-16.
On the relationship between ‘Abduh, Rashi Riza and the Baha™ faith, see also, Moojan Momen, “Baha’t Influence
on the Reform Movements of the Islamic World in the 1860s and 1870s,” Baha'i Studies Bulletin, 2:2 (1983 ): 47-65.
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of their interactions.®” According to ‘Abdu’l-Baha’, in the course of one of their first
encounters, ‘Abdu’l-Baha’ defended the Qur’an in front of ‘Abduh to “one of ‘Afghani’s
supporters” who had made a disrespectful remark (which ‘Abdu’l-Baha’ ascribed to Afghani)
about a particular verse. After this incident, ‘Abduh frequently visited ‘Abdu’l-Baha’ in
Beirut.””® When time came for ‘Abdu’l-Baha’ to return to Acca, ‘Abduh, facing familial pressures
in Beirut, requested to accompany him. ‘Abdu’l-Baha’, however, felt it unwise, remarking that
if ‘Abduh returned with him, the people would say that “one corrupt person (mufsid) has
brought another corrupt person with him. They are as alike as two peas in a pod.”” Instead,
he suggested that ‘Abduh travel first to Jerusalem and from there to Acca. He assured ‘Abduh
that he would prepare accommodations and work for him in Acca. However, ‘Abduh was soon
expelled from Beirut and forced to settle in Egypt. The two continued their correspondence for
some time. ‘Abduh later wrote a commentary on the Nahj al-balaghah.’*® As a result, many
Iranians believed he had converted to Shi‘T Islam. Mirza Mahdi Khan®"! praised his decision to

accept the Shi‘1 creed while Iranian dailies hailed him, “the re-newer (mujjadid) of Islam.”**

According to ‘Abdu’l-Baha’, following the assassination of Nasir al-Din Shah, ‘Abduh
defended Afghani in an article published in the Egyptian newspaper al-Ahram, arguing that

there was no prior history of animosity (sabigah-i shadid) to suggest that Afghant had provoked

7 See the text of the talk in Fazil Mazandarani, Tarikh-i Zuhir al-Haq, 6: 766-767. http://www.h-
net.org/~bahai/arabic/vol3/tzhé/tzh6.htm (Accessed 27 August 2009). The talk is dated Rabi* al-thant 1338 (24
December 1919-21 January 1920).

% It appears that ‘Abdu’l-Baha’ made a profound impression on ‘Abduh.

*® For this second sentence ‘Abdu’l-Baha’uses a common ‘Arabic proverb: wafaga shann tabagqihi.

10 Lit, “The [Optimal] Path of Eloquence”, “an anthology of dissertations, letters, testimonials and sententious
opinions, traditionally attributed to ‘Ali b. Abi Talib (d. 40/661).” Encyclopaedia of Islam, 2™ ed. s.v. “Nahj al-
Balagha.”

*'' Known as Za‘Tm al-Dawlah, an Iranian journalist who published the periodical Hikmat in Egypt

*? According to a tradition attributed to Muhammad, “at the beginning of each century, God will send a man, a
descendant of his family, who will explain the matters of religion.” Encyclopaedia of Islam, 2nd ed. s.v. “Mujaddid.”
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the monarch’s assassination. ‘Abduh maintained that Baha'ts were the ones to blame for the
Shah’s murder because the monarch had opposed them from day one. ‘Abduh “wrote other
things” about the Baha'ts, but when it came to discussing ‘Abdu’l-Baha’, he would only “praise
him and say, ‘no two people disagree about him.” (tamjid kard va guft, amma fulan, fa-la takhtalif
fthi athnan).’” After his article in al-Ahram was published, ‘Abdu’l-Baha’ advised the Baha'is to
leave ‘Abduh to himself. ‘Abduh shared his positive impressions of ‘Abdu’l-Baha’ in a letter to

his friend Comte de Sacy.”*

‘Abdu’l-Baha”s relationship with ‘Abduh has been closely scrutinized.”™ The possible
intertextuality between ‘Abduh’s work and the Baha1 writings produced decades earlier,
however, have not been investigated and warrant an independent study. There are, for
example, similarities between ‘Abduh’s views on the mutashabihat verses of the Qur’an,’*® and
those expressed by Baha'u’llah in his 1862 work, the Kitab-i igan.”’ There are also some
similarities between ‘Abdu’l-Baha’s views on the adoption of Western modernity by Muslim

societies as expressed in his 1875 work, Risalah-‘i madaniyah™ and ‘Abduh’s stance on the

°13 See al-Ahram 18 January 1896.

°* See Amin Banani, “Some Reflections on Juan Cole's Modernity and the Millennium,” Baha't Studies Review Vol. 9
(1999/2000), available at <http://bahai-library.com/bsr/bsr09/9C1_soundings.htm>. Accessed June 8, 2010.
Banani indirectly quotes ‘Abduh’s words in that letter, “saying that meeting with ‘Abdu'l-Baha’ was more
beneficial than seeing the greatest of philosophers, that he had never come across anyone with the intelligence,
wisdom and vast knowledge of ‘Abdu'l-Baha’, that he seemed to know the secrets of hearts and could respond to
inmost questions, that it was evident that the holy spirit dwelled in him, and that his knowledge was innate and
his power divine.”

° For a study comparing ‘Abdu’l-Baha’ and ‘Abduh, see Oliver Scharbrodt, Islam and the Baha't Faith: A Comparative
Study of Muhamamd ‘Abduh and ‘Abdul-Baha ‘Abbas (London: Routledge, 2008).

516 See Encyclopaedia of Islam, 2™ ed. s.v. “ Muhammad ‘Abduh.”
* Baha'u’llah, Kitab-i igan (Hofheim: Baha't Verlag, 1998).

518 ‘Abdu’l-Baha’, al-Risalah al-madaniya , 2™ ed. (Cairo:1911).
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proper reaction of Muslims who “favored an inner assimilation of western civilisation, without

abandoning the fundamental Muslim ideas and a synthesis of the two factors.”"

In contrast to his teacher and mentor, Rashid Riza was strongly and consistently
antagonistic toward the Baha'is.”® Riza admired Wahhabism and had far more radical views
than his teacher.’* Not only did he not share ‘Abduh’s favorable views about ‘Abdu’l-Baha’, he
went as far as to deny that ‘Abduh had ever expressed anything positive about the Baha't sect
or its leader.”” His critique of Baha'ls appears in the context of his rejection of allegorical
interpretation (ta’wil) in his Qur’anic commentary, Tafsir al-mandr. Parallel to Afghant’s critique

°# Riza maintained that “Batini groups claim that no one understood the

of Baha'is as Batinis,
Qur’an during or after its revelation. Rather, God promised its ta'wil and [they believe that] we
must wait for the person God will raise up or send with this ta’'wil.”** Babism is the most recent

Batini sect that has appeared and claims that the Bab is that promised one God sent to bring

the Quran’s ta’'wil. Among the Babis are Baha'ts who say that no, this promised figure is

512 See Encyclopaedia of Islam, 2™ ed. s.v. “Muhammad ‘Abduh.”

> See Juan R.L Cole, “Rashid Riza on the Baha'T Faith: A Utilitarian Theory of the Spread of Religions,” Arab Studies
Quarterly 5,3 (Summer 1983):276-291.

2 Brunner, Islamic Ecumenism, 90-91.

*2 See William McCants, “’I never Understood any of that from ‘Abbas Effendi”: Muhammad ‘Abduh’s Knowledge
of the Baha'1 Teachings and the Friendship with ‘Abdul-Baha’ ‘Abbas,” in Studies in Modern Religions, Religious
Movements and the Babi-Baha'T Faiths, ed. Moshe Sharon (Leiden: Brill, 2004), 275-297. On the relationship between
‘Abduh, Rashi Riza and the Baha'i faith, see also, Moojan Momen, “Baha’T Influence on the Reform Movements of
the Islamic World in the 1860s and 1870s,” Baha'i Studies Bulletin, 2:2 (1983 ): 47-65.

°2 See Chapter one,

* The verse of the Qur’an that BatinT groups interpret as such is Qur’an 7:53: “Do they look for aught else but its
interpretation? The day its interpretation comes, those who before forgot it shall say, 'Indeed, our Lord's
Messengers came with the truth. Have we then any intercessors to intercede for us, or shall we be returned, to do
other than that we have done?' They have indeed lost their souls, and that which they were forging has gone
astray from them.” (Arberry translation)
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Baha'u’llah.” Riza then recounts his own discussion with a Baha'T “missionary.”*” He rejected
the Baha'T understanding of ta'wil as something that became revealed when God sent a new
messenger. Rather, Riza contended that the Qur’an’s ta'wil is found in the book itself. All of the
Qur’an is comprehensible. If some of it seems confusing to certain people, there are others who
will know the meaning.”® As we will see, Riza’s criticism of Baha'1 allegorical interpretation is

reflected in the works of the Iranian reformist theologians under discussion.

5. Salafis and Azalis

The close association between Sayyid Jamal al-Din Afghani and two prominent Azals,
Mirza Agha Khan Kirmant and Shaykh Ahmad Rihi, persisted among their heirs, the reformist
theologians and the next generation of Azali leaders. Anti-Baha’ism and the use of Islam to
achieve political aims were at the core of this collaboration. It seems that the Azalis who
practiced dissimulation (tagiyah)’” found a most able ally in the Muslim reformist theologians.
The historical background of collaboration between their intellectual ancestors, their common
disdain for the traditionalist ShiT clerics, and their shared negative attitudes about Baha’is
served as the catalysts for this collaboration. The project of mobilizing the ShiT clerics for
revolutionary political activities led by Azalis as early as the Constitutional Movement was in
line with the political Islamic ideology advocated by the reformist theologians from the 1930s

onward.

°% This is most likely, a reference to Mirza Abi al-Fazl Gulpayigani who lived intermittently in Cairo from the
mid-1890s until his death in that city in 1914. Gulpayigani wrote a commentary on Qur’an 75:19: “Then it is ours to
explain it.” See Mirza Abu’l-Fazl Gulpaygani, Miracles and Metaphors, trans. Juan Ricardo Cole (Los Angeles: Kalim4t
Press, 1981), pp. 49-58.

°% See Tafsir al-mandr, part 3, p. 175. Available online; <http://www.archive.org/details/tfseer_manar>,

°%7 See the addendum to chapter 4 in this dissertation.
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On the association of Azalis and reformist theologians, it can be added that Muhammad
Husayn Furtight Zuka’ al-Mulk (d.1907) was a great supporter of ‘Abduh. In a 1325Q/1907 issue
of his newspaper Tarbiyat, he praised ‘Abduh for having “penetrated the spirit of Islam and
[having] made its principles applicable to the needs of our time.”*”® What Zuka’ al-Mulk’s son,
Abi al-Hasan Furtighi,’”wrote in the concluding paragraph of his introduction to Tahrir al-
‘ugala’, might be regarded as textual evidence for collaboration between Azalis and the
reformist ulama.”® Referring to Najmabadi as “one of the men preparing the way for the
awakening of Iran (bidari-i Iran) and the launch of an Islamic movement (nihzat-i Islam),” his
stated purpose in writing was “so that those wandering astray on the path of modernity
(gumrahan-i tarig-i tajaddud) may be saved from error (zalalat).” However, Furtighi postpones
the task of “investigating the subject of modernity in religious and mundane affairs (tahqgiq dar
amr-i tajaddud-i umar-i din va dunya).”*”' It is safe to assume that by nihzat-i Islam, FurGigh is
referring to the Islamic reform movement, i.e., islah. Insofar as “awakening” (bidari) and “the
ones awakened” (bidaran) are terms used by Azalis to refer to their creed and to themselves,**
it may be that in pairing these terms with nihzat-i Islam, Furtight is alluding to the collaboration

between Azalis and reformist scholars.

°% Quoted in Usman Amin, Muhammad ‘Abduh (Cairo: 1944), 230. Cited in Amir ‘Abbas Haydari, “Some Aspects of
Islam in Modern Iran, with Special Reference to the Work of Sangalaji and Rashid,” (MA thesis, McGill University,
1954), 74.

*? See the section on Najmabadi Tahrir al-‘uqald’ in chapter one. He is the son of the first Zuka’” al-Mulk, and the
brother of the second. See ChahardahT’s reference to him in the addendum to chapter 4.

% For Furtight’s introduction to Tahrir al-‘uqald’,see the section on Najmabadi in chapter one.

! Furiight, introduction, p. law.

> This has been proposed by the independent scholar Tiiraj Amini. See Tiiraj Amini, “Khwab-i tarikhi dar tarikh-i
bidart,” Guftman-i Iran (25 Khurdad 1386/15 June 2007) http://www.goftman-iran4.info/-othermenu-13/670
(accessed 9 June 2008).
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Furtighi wrote his introduction in 1933, i.e., in the midst of Riza Shah’s vigorous
modernization programs. His intent to save “those who are wandering astray on the path of
modernity” by elucidating that what is meant by “Islamic movement” (nihzat-i Islam) and
“modernity in religion” seem to be calls for adopting reformed Islam (islah) rather than
irreligion under the rubric of modernity. Furight's remarks might also be understood by his
own liminal identity and the prevalence of such liminality among the thinkers of his time.
Before moving on to the next section, it must be added here that the case of Abi al-Hasan
Furtight himself is particularly significant in this study, since two of the later major figures in
twentieth century political Islam are said to have been his students: Mahdi Bazargan (d. 1995)

and ‘Al1 Shartati (d. 1977).>*

Afghant’s association with two prominent Azalis, Mirza Aqa Khan Kirmani and Shaykh
Ahmad Rihi continued, as we shall see, with Kharaghani and the Azali activists of the
Constitutional Revolution, and passed on to Shaykh Ibrahim Zanjani . He was an advocate of
islah and shared the main lines of thought of the reformist theologians under discussion, and
Zaka al-Mulk Furtight, and Hajj Sayyah Mahallati were all known Azalis.”* Later, another co-
5%

thinker of Zanjani, Muhammad-Taqi Hijazr"> and the Azali scholar and writer Muhammad

Muhit Tabataba'T were in close association.**

>® For Ayatollah Talighani having been Furtight’s student, see Piya K. and Maryam Husnkhah, “Guftigy-i
Sharqiyan ba Hasan Y{sufi IshkavarT, Part 2,” Shargiyan, Khurdad 4, 1384 (May 25, 2005),
http://www.sharghian.com/mag2/archive/005964.html (accessed 9 January 2008). Ishkavari calls Abii al-Hasan
Furtight “the father of Iranian religious intellectualism,” and quotes Bazargan as having said that he learned how
to read the Qur’an from his teacher, Furight. According to Ishkavari, SharT‘ati frequented FurtghT’s class in 1949-
50.

> See note 105 in chapter 5 on The Confessions of Dolguriiki, see also the addendum B to chapter 4 on Azals.

> On Hijazl's thought, see the chapter five.

¢ For contacts and collaboration between Muhammad Muhit Tabataba’m and Muhammad-Taql Hijazi, see
Muhammad Muhit Tabataba'i, Sayyid Jamal al-Din Asadabadt va bidari-i mashriq zamin, with an introduction by Had1
Khusraw-Shahi (Tehran: Daftar-i Nashr-i Farhang-i Islami, 1991).
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This collaboration led to sometimes identifying one of these theologians as Azali, as we will
see in the case of Sayyid Asad Allah Kharagani, and as has been the case with Shaykh Ibrahim
Zanjani who a contemporary historian of the Constitutional Revolutions refers to as being a

co-religionist of Zuka’ al-Mulk.*”

I1. Sayyid Asad Allah Kharaqgani (1217-1315/1838-1936)

Kharqani is an important figure among the reformist theologians because of his influence on
the thought of the other Sh1'T reformists who followed him. To appreciate his importance for
ShiT religio-political thought in the twentieth century, it suffices to recall that the prominent
reformist, SharTat Sangalaji,”*® attended Kharagant's lectures and would follow in the latter’s
intellectual footsteps, at least in matters related to the Qur’an and its interpretation.””
Ayatollah Taligani, the second most important spiritual leader of the revolution in 1979 is said
to have been influenced by Kharaqant* to the extent that he introduced, edited and published
one of the latter’s most significant works, Mahw al-mawhim wa sahw al-ma‘lim [The
Nullification of Idle Speculation and the Realization of the Object of Real Knowledge]
posthumously in 1339/1960.>*' This book in turn inspired Qalamdaran, who in 1344/1965,

wrote Hukiimat dar Islam (Governance in Islam), one of the first monographs on the subject to

be written in twentieth-century Iran. Mihdi Bazargan, one of the major figures of the Islamic

> Husayn Abadiyan, Buhran-i mashritiyat dar Iran (Tehran: Mu’assisah-"i Mutali‘at va Pazhahish’ha-yi Iran, 2004),
205.

>3 See the section on Sangalajt.

> See Rastl Ja‘farlyan, Jaryan’ha va sazman’hd-yi mazhabi-siyasi-yi Iran: az rity-i kar amadan-i Muhammad Riza Shah ta
piriizi-i ingilab-i islamt, 1320-1357. 6 rep. (Qum: 1385/2006), 706.

>0 See Ja'fariyan, Jaryan’ha, 709, 711.

! Sayyid Asad Allah Musavi Mir Islami Kharaqani, Mahw al-mawhim wa sahw al-ma‘lim, with an introduction by
Sayyid Mahmad Taligani (n.p: Ghulam-Husayn Khamsahpir, n.d.). The introduction written by is dated
1339/1960.
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Revolution would later draw upon Qalamdaran’s book in writing his monograph, Bi‘sat va

542

ideology (The Rise of the Prophet and Ideology).

Despite such influences, Kharaqani has been marginalized in the intellectual history of
twentieth-century Iran, a fact that owes as much perhaps to his unorthodox views as to the
critical stance he espoused vis-a-vis the mainstream ShiT ulama. A rather recently published
monograph in Persian and an article in German have begun the process of redressing this

disregard.’”

A.KharaqanT’s Life History

Kharagani received his religious education in Tehran and Najaf where he obtained his
degree for ijtihad, permitting him to issue legal verdicts on the basis of his knowledge of the
Qur’an and hadith. In Tehran, he was one of “an elite circle of” disciples [az khavass] who
studied under Shaykh Hadi Najmabadi (1250/1834-1320/1902),**himself a religious figure who
crisscrossed ideological and confessional barriers and could not be assigned an essentialist

identity.

At this stage, Kharaqani was accused of being a Babi.”* The reasons for this remain
unknown. Perhaps it was due to the training he received at the hands of Najmabadi who had

been rumored to be a Babl and was announced to be an infidel by the well-known nineteenth-

**2 Mahdi Bazargan, Bi‘sat va ideology (Mashhad:Tull’, n.d.) For Kharaqani ’s influence on Qalamdaran, and
Qalamdaran on Bazrgan see Ja‘fariyan, Jaryan’ha, 725-26.

> Rasil Ja‘farlyan, Sayyid Asad Allah Kharqani, rawhani-yi nawgara-yi rizigar-i mashriitah va Riza Shah (Tehran:
Markaz-i asnad-i inqilab-i Islami, 1382/2003); Reza Hajatpour, Iranische Geistlichkeit zwischen Utopie und Realismus
Zum Diskurs iiber Herrschafs-und Staatsdenken im 20. Jh. (Germany: Reichert Verlag Wiesbaden, 2002).

> See the section on Najmabadi.

> ‘Ayn al-Saltanah, Khatirdt-i ‘Ayn al- Saltanah. Edited by Iraj Afshar, and Manstr Salur Vol. 9 (Tehran: 1379/2000),
6807.
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century Tehran mujtahid, Sayyid Sadiq Tabataba's,>* or perhaps his friendship with Yahya
Dawlatabadt, who was known as an Azali-Babi.**’ Perhaps he had a genuine predilection for
Babism, or perhaps it was owed to what Ranajit Guha calls “the prose of counter-insurgency,”

a counter-discourse that in the case of Qajar Iran sought to isolate the Constitutionalists by

depicting them as “enemies of Islam.”

B. Kharaqani as a political activist

Whatever the case may have been with the aforementioned accusation, it is known that as
a political activist, Kharagani was a member of a revolutionary group secretly formed in the
very early stages of the Constitutional Movement. The majority of the members of this group
had at times espoused an Azali-Babi identity even though publicly most continued to identify

themselves as Shi‘1 clerics.’*®

Kharaqani was elected to the central committee of this group and
later charged with two others to travel to the ShiT seminary in Najaf and enlist the backing
and support of the hawza’s most prominent ulama for the Constitutional Movement.*”
However, following the Constitutional Revolution, and despite his election as a member of the

parliament, KharaqanT's position on the revolution changed dramatically. He grew

disappointed with what he perceived to be the “anti-religious” nature of Iranian

*6 See: Edward G. Browne, The Persian Revolution of 1905-1909 (1910; repr., London: Frank & Cass, 1966), 406.

7 0n the close association of Yahyad Dawlatabadi and Kharaqani see Dawlatabadi, Hayat-i Yahyd, 1:59-60. On
Dawlatabadi being an Azali see the addendum to chapter 4.

> On the Azali identity of these Constitutionalists, see: Abbas Amanat, “Memory and Amnesia in the

Historiography of the Constitutional Revolution,” in Iran in the 20" Century: Historiography and Political Culture,
edited by Touraj Atabaki (London: 1.B. Tauris and Iran Heritage Foundation, 2009), 23-54.

** See Mahdi Malikzadah, Tarikh-i ingilab-i mashriitiyyat-i Iran (Tehran: Sukhan, 1383/2004), 1:236-45.

152



Constitutionalism. He declared the movement a failure and maintained that it had been

contrived all along by foreign elements (ajanib).”®

C.Kharaqani as a Theologian

Following his disappointment at the Constitutional Revolution, Kharagani began writing
his ideas as a Muslim theologian and political theorist. The most striking characteristic of his
political theory was his constant reference to the first forty years of Islamic history as the ideal
state to recreate. For Kharaqgani, the Qur’an and the Sunna™' constituted the main sources for
rediscovering Islamic teachings and values in all their authenticity and richness. Kharagani
held that the equality of human rights was originally an Islamic concept,”?and based his
political theory on what he called “Islamic Democracy,” which he believed embodied the spirit
of the first forty years of Islamic history. His views on political authority were markedly
different from the prevalent Shi'T ideas of his time. A prominent example was his
understanding of ulu al-amr [those who are charged or invested with authority], an expression
from Qur’an 4:59, referring in this verse to those whom the believers must obey, besides God
and the Prophet. While ShT'T orthodoxy interprets the locution ulu al-amr in this verse - which
has obvious implications for religious and political authority in Islam - as applying to the
Imams, Kharaqani believed it referred to the elected Muslim rulers. As such, he was closer in

> He also believed that the divisive and

his political orientation to Sunni Islam than Shi'T sm.
pivotal matter of the Prophet’s successor was ultimately an inconsequential issue that

belonged to the distant past and should be forgotten in favor of the pressing need for Muslim

> Ja'fariyan, Sayyid Asad Allah Khargani, 38, 40, 66.

1 “Sunna” is the generally approved standard or practice introduced by the Prophet as well as the pious Muslims
of olden days. See Encyclopaedia Islam, 2" ed. , s.v. “Islah.”

*? Sayyid Asad Allah Kharaqani, “Risalah-yi Rawh al- tamaddun va huwiyyat al-Islam,” in Ja‘fariyan, Sayyid Asad
Allah Khargant,152. This Risalah was written in 1335Q /1296sh /1917,

> Kharagani, Mahw al-mawhum 37-41, 285-93 and passim.
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unity.” He goes on to criticize the ulama for not having (re)presented authentic Islam over
the centuries.” However, he gives the “glad tidings” that “Islamic politics will finally prevail

5

in Iran,”® an assertion whose at least psychological influence cannot be ignored.

Like the Salaft thinkers,”” Kharaqani rejected the idea of there being many allegorical
(mutishabihat) verses in the Qur’an. He claimed that it was only the disconnected letters at the
beginning of some of the chapters of the Qur’an that are allegorical and hence require esoteric
interpretation (ta'wil) - an interpretation known only by God. He also rejected the validity of
those ahddis that support an allegorical understanding of some verses, specifically rejecting
the validity of a hadis ascribed to the sixth ShiT Imam and quoted in a major BahaT text
indicating seventy-one different esoteric meanings for each word of holy scripture.”® In so
doing, he attempted to close the door to an allegorical interpretation of the eschatological and
apocalyptic verses of the Qur’an on which the founders of Babi-Baha' religions based many of

their claims.”

D. Kharghani as an Ecumenist

Kharagani's ecumenism differed from the nineteenth century Pan-Islamism of Sayyid
Jamal al-Din Afqgani, which was politically motivated by and directed against (British)
imperialism. For Kharaqani, the formation of a united Islamic front, like that which in his mind

existed in the first forty years of the religion, was necessary to strengthen Muslims in the

*Kharagani, Mahw al-mawhum 78-79. Furthermore, he maintained that the Twelfth Imam was invested with an
authority limited strictly to legislative matters (vilayt-i tashri’i), and not a comprehensive universal authority that
is both existential and generative (vilayat-i takvini), For Kharaqani s view on this issue see Kharagani, Mahw al-
mawhum 32-33.

> Kharagani, Mahw al-mawhum 34.

¢ Kharagani, “Risalah-yi Rawh al- tamaddun va huwiyyat al-Islam.”

7 See the introduction to this chapter.

>% Kharaqani, Risalah nubuwwat-i khassah va abadiyyat-i Islam va himasah ba adiyan (Tehran: Danish,1312/1933), 18.
The hadisis quoted in Baha’u’llah, The Kitab-i Iqan, 169.

> Kharagani, Mahw al-mawhum; Kharaqani, Risalah nubuwwat-i khassah, 6, 11-12, 18, 19, 116.
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battle against its multiple “Others”, namely, “ajanib™* “

the followers of old religions, new
religions, the materialists, and naturalists.” These constituted the forces of unbelief (kufr)>*
that were marshalled against the forces of Islam. Embodying the dominant world view of the
Iranian Islamists of his time, his categorization of all the sects (firag) of Muslims in one group,
as opposed to all the different “Others” together in another is an example of what Laclau refers
to as the logic of equivalence. This was the constructing of a chain of equivalential identities
among different elements that are seen as expressing a certain sameness*—in this case
“enemity to Islam.” As such, Kharaqani’s categorization of the new religions together with the
foreign powers, as the threats to Islam, can be regarded as the prelude to an attitude that

would crystallize later on in the century - one which cast Baha'is as the internal Other in

conspiratorial connection with the external Other.

Kharagant’s ecumenism also differed from that of the prominent intellectuals of Salafism,
and in particular, Rashid Riza. While Riza declared the Shi‘a to be extremists (ghulah)*® and
opposed the call of Sunni ecumenists to accept Shi'T sm as the fifth legal school of Islam, in a
book that can best be described as a subtle anti-BabT anti-Baha’l polemic, Kharagani distanced
the Shi‘a from the accusation of extremism (ghuliw) by projecting the same label on Babis and
Baha’is,” and in so doing casting mainstream Twelver ShiT in the role of the orthodoxy and

effecting a rapprochement between it and Sunnism.

> Kharagani , Mahw al-mawhum 2.
> Kharagani , Mahw al-mawhum 2-3, see also 34.
> See See Jacob Torfing, New theories of Discourse : Laclau, Mouffe, and Zizek (Blackwell Publishers, 1999), 301.

> Rashid Riza, “Al-Batiniyah wa-akhir firagihim, al-Bablyah wa al-Bahd’tyah.” al-Manar 13 (2 December, 1910): 833-40;
(10 January, 1914): 922-32. Here quoted from Cole, “Rashid Rida on the Baha'1 Faith,” 13.

*¢* Kharaqani, Risalah nubuwwat-i khassah, 5. Kharagani wrote this book, in order to prove “the falsity of those who
claim to have brought a new religion.” Ibid. p 3. It can be easily imagined he wrote this book in reaction to the
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Iranian religious modernity in the early decades of the twentieth century was a result of
the crisscrossing of orthodoxies and heterodoxies which provided multiple scenarios of self-
refashioning. Its study has to go far beyond the binary opposition between “true Muslims” and
infidels and even between Sh1T and Sunni. The liminal identity of Kharagani showed the
difficulty of assigning essentialist identities to the bearers of reformist ideas -- ideas which
were considered heretical at the time of their expression, only to be co-opted later to

constitute the leading ideology of the dominant political discourse.

11L. SharT'at Sangalajt

Mirza Riza Quli (1890 or 1892-1944),® known as Shari‘at Sangalaji (a combination of his
surname SharT‘at>® and his birth place, the Sangilaj*” quarter in Tehran), was one of the most
controversial and influential reformist theologians of his time, yet remains one of the least

studied figures of the modern period.*® His father and grandfather were both clerics, and the

rumor that he was a Babi, or may be, as a result of a conversion back to Islam after having actually been a Babi for
some time.

*® There has been a problem with recording the first name of this theologian. Allayar Salah refers to him as
“Muhammad Hasan.” Allayar Salah, Marg-i buz, Ayandah No. 9-10 XI (Azar-Day 1364/Nov. 1985-Jan. 1986), 687.
However, in a corrective note written by Salah’s nephew, we are told that his name was Mirza Riza Quli.
Muhammad Hasan Sharif al-Din Mashkir, “Nam va nasab-i marhum Shari‘at Sangalaji,” Ayandah No. 1-3 XII
(Farvardin-Khurdad 1365/March-June 1986), 73. Yann Richard records his name as Mirza Riza Quli. Yann Richard,
“SharT'at Sangalaji: A Reformist Theologian,” in Said Amir Arjomand, ed. Authority and Political Culture in Shi‘ism
(New York: State University of New York, 1988), 159-177 (see page 161). Ja‘fariyan suggests that it was either
Muhammad Hasan or Ghulam Riza. Ja‘fariyan, Jaryan’hd 706. They both share the uncertainty over the year of his
birth.

> This surname was given to him by Ayatollah Aqa Sayyid Muhammad-Kazim Yazdi in Najaf after Sangalaji
completed his first book whose title is not known. Mashkir, “Nam va nasab-i marhim,” 73; Richard, SharTat
Sangalaji, 162. At least one source maintains that the epithet was given to Sangalaji by Ayatollah Na'ini, without
providing a source for this statement. Farhang Rajaee, Islamism and Modernism: The Changing Discourse in Iran
(Austin: University of Texas, 2007), 49.

*” Dihkhuda states that the name of the quarter in Tehran is pronounced Sangilaj; however, he also states that the
surname is pronounced Sangalaji. He does not provide an explanation for the discrepancy in pronunciation. See
Lughatnamah-yi dihkhudd, s.v. “Sangilaj” and “Hasan Sangalaji.”

*% The scholarship on Sangalaji in English is scant. In 1954 a Master’s thesis was written on him, but was never
published: Amir Abbas Haydari, “Some Aspects of Islam in Modern Iran, with Special Reference to the Work of
Sangalaji and Rashid” (MA thesis, McGill University, 1954). In 1988, the above mentioned article by Yann Richard
was published. In recent years, Farhang Rajaee has devoted a couple of pages to discussing Sangalaji in his
Islamism and Modernism: The Changing Discourse in Iran (Austin: University of Texas, 2007), 49-50. There is also a very
short article on him in The Oxford Dictionary of Islam, s.v. “Sangalaji, Mirza Riza Quli Shariat.” See also, Ja‘fariyan,
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well known anti-Constitutionalist cleric, Shaykh Fazl Allah Nari (d. 1909), was his father’s
cousin. He was trained by a number of ShiT clerics in Iran, including Sayyid Asad Allah
Kharagani (d. 1936),’ before travelling to Najaf where he remained for four years (from 1917-
1921).”° Upon returning to Iran, while retaining the garb of a Sh1 cleric, he began to express
radical reformist ideas for which he was strongly criticized and even anathematized by most of
his fellow clerics. Others praised him as the “Great Reformist” (muslih-i kabir) and he enjoyed a
cordial relationship with Riza Shah,” even during the later stages of the latter’s reign when
the monarch curtailed the power of the clerics. He was also treated favorably by the young
Muhammad Riza Shah who reportedly summoned Sangalaji and his two brothers to the
imperial palace for consultations shortly after ascending the throne.””

SangalajT publicly shared his views during weekly talks at his Dar al-tabligh-i islamt (Center
for Islamic Propaganda). These talks were mainly attended by army officers, governmental

employees, and at times by merchants of the bazaar or seminary students.”” Dar al-tabligh-i

Jaryan'ha, 706-710; Vahhabiyat va rishahd-yi an (Tehran: Fathi, 1363), 159-197 and passim; Thsan Tabari, Jami‘ah-‘i
Iran dar dawran-i Riza Shah (n.p: 1356), 111-115; Nasir al-Din Sahib al-Zamani, Dibachah-T bar rahbari (Tehran: ‘AtaT,
1347/1968), 133-137, 139-141.

*® His other teachers were Mirza Hasan Kirmanshahi, Hajj Shaykh Mukallim NirT, and Mirza Hashim IshkavarT.
Ja‘fariyan, Jariyan’ha, 706. YusufT Ishkavari mentions him as among the students of Shaykh Hadi Najmabad.

°7° Richard, “SharT‘at Sangalaji,” 162. Muhammad Javad Mashkir mentions that Sangalaji became attracted to

Wahhabi ideas during his pilgrimage to Mecca. Ja‘farlyan, Jariyan’ha 706.

7' Apparently, in 1917, Sangalaji and his father presided over the wedding of Riza Khan (soon to be Rizd Shah).
Riza Shah had good relations with Sangalaji and Kharaqani, but was also on good terms with the high-ranking
traditional cleric, Mirzd Muhammad Husayn Na'inl. See Richard, “Shari‘at Sangalaji,” 162.

°”2 See Richard, “"SharT‘at Sangalaji,”165-166.

°? Chahardahi, Vahhabiyat va rishah’ha-yi dn, 160, 174. Some very educated youth of the time also attended his
talks. For example, the later minister and ambassador Allayar Salah refers to a philosophical statement he heard
from SangalajT. Allayar Salah, Marg-i buz, 687.
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islami was an unusual religious center. In contrast to the mosques, it had no minaret,”* was
furnished with chairs, and had a special hall for women to gather.’”

In this section, I will carefully study Sangalaji’s thought, not only because he is an
important figure in the development of the intellectual history of Islam in twentieth century
Iran who has remained largely ignored, but also because anti-Baha’ism played a determining
role in the development of his main ideas. The influence of anti-Baha’ism in forming the ideas
of Muslim theologians is perhaps nowhere better demonstrated than in his work. Moreover, I

will also argue that he appropriated several key Baha't concepts and practices.

1. Islam va raj‘at: Transforming theology to undermine Baha' legitimacy
Among the ideas found in Shari‘at Sangalaji’s works, the most radical is his rejection of the
concept of “Return” (Arabic: raj‘ah, Persian: raj‘at). This radical view was adopted mainly to
undermine the very foundation of the Babi-Baha1 religions. I will study his thought on this
subject in detail in this section, both because anti-Baha’ism was at the core of the ideas he
advanced and because his thoughts were nowhere more innovative and controversial.

The Sht'T doctrine of raj‘at stipulates that after the appearance (zuhiir) of the Twelfth Imam
or the Qa’im, and before the Resurrection (giyamah), both the righteous (nikan) and the wicked
(badan) will return to the world, the former to be rewarded and the latter to be punished. The

576

rest of humanity will remain in their graves until the Day of Resurrection.”” According to the

574 «

164.
°”> On SangalajT’s Dar al-tabligh see Chahardahi,Vahhabiyat va rishah’hd-yi an, 161-164, Richard, “SharT‘at Sangalaj1,”
164.
*7¢ The definition is from Majlis in Haqq al-yaqin, vol. 2, pages 335. Cited in ‘Abbas Hajiyani Dashti, Majlis shab’hd-yi
shanbah, bayanat-i Hazrat-i Ayatollah Aqa-yi Hajj Taqt Tabataba’l piramiin-i raj‘at va digar matalib-i arzandah (n.p. 1416),

YRl

69. On the Sh1T doctrine of raj‘a, see also Encyclopeedia Iranica, s.v. “Raj‘a” and “Eschatology iii. In Imami Shi‘ism.”
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prominent Safavid scholar Muhammad Baqir MajlisT”’ (d. 1699), there is consensus over the
validity (haqgiyat) of raj‘at among all of the pre-modern Shi1 scholars (e.g., Shaykh Babiyah,
Shaykh Mufid, Shaykh Murtaza, Shaykh Tabrisi and Ibn Tawis). Moreover, many ulama and
traditionists (muhaddithin) have written treatises exclusively on this issue.”® MajlisT’s
explanation of raj‘at helps us appreciate the radical and shocking nature of SangalajT’s rejection
of this fundamental Shr'T doctrine.

SangalajT’s ideas on raj‘at appeared in his work, Islam va raj‘at.”” Although it was published
under the name of one of his disciples, a certain ‘Abd al-Wahhab Farid, Islam va raj‘at was a
declaration of Sangalaji’s own ideas. Some have suggested that the real author was Sangalaji
himself.”® On the cover page, there is a note praising the “bounty of security, freedom,
development, and advancement of science and knowledge” during the time of Riza Shah, and
an invitation for the readers’ criticism of its own content. The introduction to Islam va raj‘at is
an important document reflecting all of the intricacies of adopting elements of reformist
thought seasoned with strong anti-Baha’i flavor. By projecting the reformist anti-Shi or anti-
extremist (zidd-i ghulat) criticism on Baha'is, these reformist theologians sought to “cleanse”
Iranian Shi‘ism of the content of superstitions (khurafat). As we will see, such adoption and
projection played a vital role in the struggle to promote rapprochement between Shra and
Sunnis.

The introduction begins by mentioning the superstitions (khurafat) currently afflicting

Islam as the reason why people “have lost interest” in the religion and the reason why Islam

577 See Encyclopedia of Islam, 2™ ed., s.v. “Madjlist, Mulla Muhammad Bakir.”

°78 Majlis, Haqq al-yaqin, 2:335. Cited in Dashti, Majlis shab’ha-yi shanbah, 68.

*7 ‘Abd al-Wahhab Farid, Islam va raj‘at (n.d, n.p). The introduction is dated 15 Jumada 11, 1355Q (1315/1936).
Ja‘fariyan has it as Tehran, 1318. Ja‘fariyan, Jaryan’hd, 707.

*% Niir al-Din Chahardahi emphasizes that Farid—one of the students (tullab) at the Qum seminary—was not at a
knowledge level to be able to write that book, and the style and language is “certainly SharT'at’s himself.”
Chahardahi, Vahhabiyat, 175.
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has deviated from its “original (avvaliyah) pristine form,” and hindered its own progress. While
pristine Islam, the author laments, promoted “the law of renewal and the acquisition [of
knowledge]” (tajaddud va igtibds), Muslims are now drowning in a sea of “ignorant imitation”
(taglid-i jahilanah). The book seeks to separate Islam from the superstitions that have afflicted
it, particularly the issue of raj‘at which “has opened the door for unfounded (batilah) claims of
mischievous (shayyad) people, paved the way for new religions to be manufactured, especially
in Iran, and inflicted harm on Shi‘ism.”® This last sentence is a clear indication that the
rejection of raj‘at was aimed at undermining the very base in the Shi'7 ethos on which the Babi,
and by extension, Baha'T religions built their foundation. The author then explains that the
book contains talks delivered by Sangalaji in the preceding years in his teaching institute (Dar
al-tabligh) on the theme of raj‘at. He closes the introduction with a statement that highlights
how the desire to get close to the Egyptian (Salafi) critics of Shi‘ism informs the theological
positions presented in the book, particularly the rejection of rgj'at. He is discussing these
issues in order to let their brothers in Egypt and other Islamic countries, who have attacked
the Shi‘a on the issues of raj‘at and ghulat [SIC, he means ghuluvv], know that Sht'a are free of
such innovations.

Judged from the content of Islam va raj‘at, it can be said that SangalajT’s rejection of raj‘at
was carefully contextualized and calculated. He prepared his audience by warning them that
under the “present condition of the world and the extensive administration (tashkilat) of the
synagogue,” Islam is “in danger.” To protect Islam, he invites Muslims to avoid two extremes:

one of defining Islam as opposed to progress, hence resorting to seclusion from the world; and

*8! Farid, Islam va raj‘at, jim-khih.
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the other, coming from those infatuated with Europe (uripigari),” of trying to accommodate
Islam with the “fake civilization” (tamaddun-i duriighi) of the West.*® He then proceeds to offer
an extensive discussion on Islam being the “religion of intellect and reason” (fikr va ‘agl) and
“knowledge and wisdom” (‘ilm va hikmat), opposed to “imitation and ignorant prejudice” (taglid
va ta‘assub-i jahilanah).”** The law of igtibas (acquisition [of knowledge and virtues from
others]), he says, is according to the Qur’an, a sign of the maturity of reason and the cause of
progress.”® Citing such ShiT authorities as Shaykh Murtazd Ansari, Shahid-i Thani [Sani], and
Shaykh Tabrisi, he makes the statement that in Islam, one cannot depend on conjecture (zann)
in issues related to one’s belief (umir-i i‘itigadiyah).®® He goes on to a long discussion of hadis
and its history in Islam, devotes many pages to the causes of fabrication of hadis, and focuses
on the ghulat (extremists) who “molded a range of superstitions in the form of hadis and
ascribed them to Imam ‘Alf and other Imams, attributed the miracles of the prophets to them,
and claimed that they taught the doctrines of raj‘at and tanasukh (transmigration of souls).”*”
He explains that the ghulat are a sect among the Shi'a “who have exaggerated about the
Prophet and the Imams ...and have deified them.” Such exaggerations have their roots in the

beliefs of the Jews and the Christians, since “likening the Creator to the creature is a core

doctrine of the Jews and likening the creature to the Creator is a core doctrine of the

*82 1t was around the same time that Ahmad Kasravi wrote his Uriipd’igari (Europeanism). Sangalaji (or Farid) uses
“UrtipagarL.” It may be a typo. In any case, a similar concept is intended: infatuation with European culture and
values.

°8 Farid, Islam va raj‘at, 20-21.

*% Farid, Islam va raj‘at, 22, 26, 35-36. While rejection of imitation did have precedence in Wahhabi and Salafi
thought, the rejection of “ta‘assub” seems to be a concept peculiar to Sangalaji among his contemporary Muslim
theologians. It is noteworthy that “eradication of prejudices” was a concept frequently referred to by the Baha't
leader ‘Abdu’l-Baha in his talks delivered during his travels to North America and Europe (1911-1913). These talks
had been published in the periodical Star of the West which we know ‘Ayn al-Saltanah, for one, used to receive
copies of as early as 1330Q/1912. Uritpd’igari (Europeanism). See ‘Ayn al-Saltanah, Riznamah-yi khatirat-i ‘Ayn al-
Saltanah, ed. Mas‘Qid Saliir and Iraj Afshar, Vol. 5 (Tehran, Asatir, 1379/2000), 3766, 3938-39, 3769, and Vol. 6, page
3963.

*% Farid, Islam va raj‘at, 37-38. He quotes Qur’an 19:39 as evidence for the support of igtibds.

%% Farid, Islam va raj‘at, 45.

> Farid, Islam va raj‘at, 60.
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Christians.” The Jewish convert ‘Abd Allah Ibn Saba’, Sangalaji adds, was the first to deify ‘All
by claiming that he did not die, but would come back to the earth once it was overwhelmed
with tyranny and fill it with justice, which is precisely what he as a Jew believed about the
successor of Moses.” Sangalaji then cites the 3rdQ/10th century Shi‘T heresiographical work
written by Nawbakhti, in which raj‘at is a belief ascribed to certain fringe “Shi1 sects” (firaq)
but not the Imamiyah which became known as the Twelver Shra.’® He also blames the
“influence of philosophy,” the interpretations of the Qur’an by Jewish converts, and the
impact of themes originating in Christian theology as causes for the division of Islam into
many sects.”

Focusing on the subject of rajat as one of the themes imported to Islam by Jews, Sangalaj1
echoes a complaint also registered in the introduction that this issue has “officially activated
the machine of fabricating religions (charkh-i mazhab sazi ra rasman bikar andakhtah), created
the Babi, Baha'1 and Azalt sects, and misled many poor Muslims into the wilderness of
waywardness and misery.” Furthermore, he asserts, it “has made the ShiT sect the target of
attacks by other sects (tava'if) of Islam.” He specifically mentions,

some of the Sunni scholars of previous generations such as Ibn Taymiyah, and
contemporary scholars such as Rashid Riza, the author of al-Manar, and Sakib
Arsalan...and even some of the Western writers such as the Frenchman, Renan,
and the American, Stoddard™ are convinced that the Shi‘a are a political party
created by Jews because of the beliefs that the Shi'T ghulat have adopted from
the Jews. [These scholars] have stated in their works that the Jews have
appeared as Sht'ites with the aim of destroying Islam. Moreover, the ‘ajam [non-

Arabs, Iranians], out of their enmity for Arabs, have supported them to form
their present mazhab.”

*% Farid, Islam va raj‘at, 63.

*% Farid, Islam va raj‘at, 68-70.

> Farid, Islam va raj‘at, 79-85, especially page 81.

! This is a reference to Theodore Lothrop Stoddard, the author of The New World of Islam (London: Capman and
Hill, 1922).

*% Farid, Islam va raj‘at, 87-88.
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Here, the dual goals behind SharTat’s rejection of raj‘at are expressed more explicitly
than in the introduction. SharT‘at wants to ruin that foundation in Shi'T thought on which the
Babi, Baha'1, and Azali movements are based, so that they themselves are undermined. He also
wants to purge the ShiT creed from what others, especially the reformists, have criticized it
for. His reference to the Sht'a as a “political party” created to destroy the integrity of Islam is
of particular importance. While in Sangalaji’s writings it is only the blame of ghuluvv
(exaggeration, extremism) inflicted on the Shi'a by reformists that is projected onto Babi-
Baha'is, soon, as we shall see, the accusation of being a political group created to disrupt the
unity of Islam was also projected on them, most probably by reformist theologians with similar
intellectual orientations as Sangalaji.>”

Islam va raj‘at, therefore, focuses on different types of hadis, ways of knowing
unauthenticated ones,” and asserts that belief in raj‘at is against the law of existence and the
ways of God.”” Sangalaji proceeds to discuss the traditions (ahadis) mentioned in volume 13 of
MajlisT’s Bihar al-anwar, a major Shi‘T source devoted to the Hidden Imam. Quoting 198 of such
ahadis in 87 pages,” he rejects them all as za'if (weak) and hence unreliable, based on the
criteria of ‘ilm-i hadith. Finally, he resorts to the Qur’an which according to authoritative Shi'T
sources must be taken as the ultimate criterion for determining the authenticity of ahadis.
Quoting verses from the Qur’an which assert that the dead will not return to this world,
Sangalaji rejects the validity of all the ahadis pertaining to raj‘at. >
The final pages of Islam va raj'at are devoted to SangalajT’s criticism of “some of the

Muslims, especially, some of the Shi‘a,” for following the ways of “the Jews,” transgressing the

*® See the chapter on the Confessions of Dolgoruki.
> Farid, Islam va raj‘at, 101-111.

*% Farid, Islam va raj‘at, 114,

>% Farid, Islam va raj‘at, 118-205.

> Farid, Islam va raj‘at, 206-212.
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laws of tawhid (the assertion of the oneness of God) through “worship of stones, trees, and
tombs,” just as the Jews worshiped the Calf,”® and arrogance (ghuriir) in believing that the
Prophet and the Imams will intercede for them before God, just as the Jews believed that the
intercession of their forefathers would save them from the fire of Hell.”” In further anti-Jewish
remarks, Sangalaji compares the Muslims he is criticizing to the Jews in their hypocrisy (nifdg),
weak morality (akhlag-i nikithidah) and corruption of the Book of God—by which he means the
fabrication of ahadis.*”

In the closing paragraphs of the book, Sangalaji contends that if the traditions that
mention raj‘at were authentic, all one can conclude is that “by raj‘at is meant the return of the
signs and power (asar va dawlat) of the Imams.” He then speculates: “Since the minds of men
are always in progress and evolution, there will come a time when the majority of people are
wise and thoughtful. At that time, people will understand the realities of Islam...and finally the
original majesty and glamour of Islam, which are, in fact, ‘the signs of the Imams,” will return
in their original form.”®" In other words, raj‘at is the return of the majesty of Islam as it was at
the time of the Imams. As we see, SangalajT created an interesting hybrid of Salaff and Sh1'1
thought. The ‘Salaf’ whose time is desired are the Imams. But these closing words of Islam va
raj‘at have other important implications.

SanglajT’s definition of raj'at is similar to the Baha1 interpretation of the concept as
referring to the return of qualities (raj‘at-i sifati) rather than the physical bodies of deceased

individuals.*” SangalajT thus concludes his book by affirming an interpretation that is similar

>% Farid, Islam va raj‘at, 218.

> Farid, Islam va raj‘at, 218-219.

% Farid, Islam va raj‘at, 224-225.

% Farid, Islam va raj‘at, 226-227.

%2 The concept of raj‘at-i sifati, i.e., the return of qualities, attributes or realities is a fundamental concept in the
writings of the Bab (for example, in Persian Baydn and Dald@’il a-sab‘ah), Baha’u’llah (for example, in the Kitab-i igan),
and ‘Abdu’l-Baha’ (for example, in Some Answered Questions, chapter 33).
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to the one advanced by the same group he seeks to criticize. Moreover, SangalajT’s
interpretation of raj‘at and the appearance (zuhiir) of the Hidden Imam as an ideal state rather
than a tangible event paved the way for the “institutionalization of the advent” in the form of
an Islamic government. The buds of this teleological institutional zuhiir appeared in
Khumayni’s Kashf-i asrar, flourished in his Hukiimat-i islamt, and after the 1979 Revolution, in
the ideals of the Islamic Republic of Iran.

While the rejection of taqlid is a well-known element of reformist thought,*” and Sangalaji
seems to be adopting that idea, his rejection of “prejudice” (ta‘assub) suggests other
possibilities. Even though there are references to rejecting “ta‘assub” in Imam ‘AlT’s Nahj al-
balagha and in traditions from him and other Sh1'T Imams,* the rare emphasis on this rejection
both in reformist thought and in mainstream Shi'T works of SangalajT’s contemporaries on the
one hand, and the frequent mention of “tark-i ta‘assubat” (abandonment of prejudices) in the
talks and writings of ‘Abdu’l-Baha’ in the decades prior to Sangalaji and the publication of his
works in Iran, on the other, leaves us room to speculate SangalajT’s possible appropriation of
this notion from ‘Abdu’l-Baha’. Sangalaji’s used ta‘assub to mean “the praise of oneself and the
rebuke of the other,”*” -- a meaning very similar to that given by ‘Abdu’l-Baha’.

Reactions to Sangalaji’s Rejection of Raj‘at

It will come as no surprise that SangalajT’s radical rejection of raj'at was disparaged by

other clerics.” Even before the publication Islam va raj‘at, when Sangalaji was teaching his

% They “vigorously criticized the spirit of servile dependence upon traditional doctrinal authorities.” Encyclopedia
of Islam, 2™ ed., s.v. “Islah.”

% See Husayni-dashti, Mustafa, Danistani’ha-yi Islam: ma‘arif va ma‘arif. Online version: http://www.al-
shia.org/html/far/books/maaref_maarif/te/019.htm#link964 (accessed 29 March 10).

% Farid, Islam va raj‘at, 72.

% Between the years 1315/1936- 1323/1944, many books were publishe Agha Buzurg Muhammad Muhsin al-
Tihrani, al-Dharfa ild tasanif al-sht'a. 25 vols. Najaf; Matba‘at al-Ghari. 1355Q/1936-1398Q/1978. d on the issue of
raj‘at. See Ja‘fariyan, Jaryan’ha, 707. For a list of such works, see Aqa Buzurg Tihrani, al-ZarTa ild tasanif al-Shi'ah,
5:290; 8:50, 250; 11:9, 75,112, 310, 12:210; 18:32, 305, 24:68.
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denial of raj'at in his Dar al-tabligh, much agitation had been created by this idea.*”
Interestingly, the marja*i taqlid, Hajj Shaykh ‘Abd al-Karim Ha'ir1,*”® when asked his opinion on
the issue, refused to charge Sangalaji with unbelief (takfir). He stated that while he himself did
“believe in raj‘at due to the many (kasrat) traditions [referring to the matter],” he did not
consider it as one of the principles of religion or even of the ShiT sect. Consequently, anyone
who rejected it could not be considered outside of the fold of Islam or Shi'ism.*” From the
several responses that were written to refute the claims of Sangalaji, at least one work at hand
makes statements which further clarify that the main aim of SangalajT in refuting the validity
of raj‘at was to undermine the claims of the central figures of the Babi and Baha' religions.
Ghulam ‘AlT ‘AqiqT Kirmanshahit “clarifies” (taqdis) the aim behind the rejection of rajat as
“preventing the abuse of the misled and wayward sects,” but believes that this sanctified goal,
“while being praiseworthy,” should not lead to “the denial of the truth, or the opening of a

17610 ¢

different door to waywardness.”" ‘Aqiqi Kirmanshahi is explicit that,

The author of Islam va raj‘at has sought to block the way for the misinterpretations of
the misled, wayward and misleading sect (firqah-yi zallah-yi muzillah) on the subject of
raj‘at. Therefore, he preferred to deny the principle of raj‘at altogether, so that there
remains no basis for misinterpretations. To be just, [it must be said that] even though
his aim was praiseworthy, what he did was wrong."*

7 A cleric called Sayyid ‘Alf al-NaqT Fayz al-Islam Isfahani was asked his opinion (by a person named Azgali) on
this issue “that had agitated the minds of people,” and in response wrote a treatise, Pasukhnamah-yi Azgali (N.1.:
n.d. ca. 1311) when Sangalaji propagated his ideas in his Ddr al-tabligh before the book was published. Then, again
after five years when Islam va raj'at was published, Fayz al-Islam wrote another response titled Rahbar-i
gumshudagan (N.L: n.d. ca. 1316). In both of these works, he emphasized that belief in raj‘at was one of the
“necessary doctrines” of Shi‘a, and no one can be a Shi'T and reject this fundamental article of faith. Furthermore,
he refuted, in the latter work, SangalajT’s premise of Islam being a danger, and some Muslims being infatuated
with the ‘West,” claiming that both were unbiased claims. Fayz al-Islam, Rahbar-i gumshudagan, 84, 87.

% On Ha'iri, see: Encyclopedia Iranica., s.v. "Haeri, Shaikh Abol-al-Karim Yazdi"; Encyclopedia Islam, 2™ ed., s.v.
"Hairi,Shaykh Abd al-Karim Yazdi" ; The Oxford encyclopedia of the modern Islamic world, s.v. "Shii Islam:
modern Shii thought."

% See: The progressive/reformist periodical Humayiin published the question of the seminary students and
Saykh’s response. See Humayiin. No5 (Bahman 1313/Shawwal 1353 [1934]), 2.

¢1° Ghulam ‘Al1 ‘Aqiqi Kirmanshahi, Dald’il al-raj‘ah ya iman va raj‘at (Kermanshah: 1323/1944), 2.

S ‘Aqiqi Kirmanshahi, Dala’il al-raj‘ah, 226.
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Why was it wrong? His explanation is pragmatic, showing how he shares the central concern

of Sangalaji. The measure taken is wrong because it is not effective in challenging Baha'is:
Because one of theses tricksters (shayyadan) of the misled, wayward and misleading sect
might say, “how do you deny raj‘at when it is one of the central doctrines of the
Twelver Shr'ah?” Moreover, neither the proof nor the denial of raj‘at can prevent the
misinterpretations, since such misinterpretations are promoted through false
teachings (tablighat-i sii’) bought with high prices by the leader (ra’is—most likely an
allusion to Shoghi Effendi, the head of the Baha1 faith at the time).*"?

In light of such open appraisal of SangalajT’s motives for denying raj‘at, it can be said that Hajj

Shaykh ‘Abd al-Karim Ha'ir1, a marja*i taqlid, also had the anti-Baha't motives of Sangalaji in

mind when he issued a fatwa regarding the latter’s rejection of raj'at as not leading to his

excommunication.

2. Kilid-i fahm-i Qur'an® (The Key to Understanding the Qur’an)

Kilid-i fahm-i Qur’an is in essence a treatise on the rationalist understanding of the Qur’an. In
the introduction, Sangalaji expresses regret that the lack of complete reliance on the Qur’an
has led to a “strange schism” (nifag-i gharibi) between Muslims with each sect having its own
set of creeds. In his own effort to understand the Qur’an, he explains, after setting aside “all
manner of prejudice” (har giinah ta‘assub) and “each and every imitation” (har taqlid), he turned
to God, and as a result “discovered” that the way to comprehend the Qur'an was “to

understand the religion from the salaf (predecessors/forefathers), rather than the khalaf (those

612 ¢

Aqiqi Kirmanshahi, Dald’il al-raj‘ah, 226.

¢ Sangalajt (SharT‘at), Riza Quli, Kilid-i fahm-i Qur'an, 2™ ed. N.I: 1362Q/1322sh/1943. There is no indication in this
second edition of when the first edition was published. However, Abli al-Hasanl mentions the date of the
publication of this book as Jumada I, 1360 (Tir 1321/July 1942). ‘Al Abi al-Hasani (Munzir), Shahid Mutahhari,
Ifshagar-i tawti'ah-yi ta'vil-i “zahir-i” diyanat bih “batin-i” ilhad va maddiyat (Qum: Daftar-i Intisharat-i Islami,
1362/1983), 174.
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who came later).”** He continues, “to put it more clearly, we must understand what was
happening in the early days (sadr) of Islam and how Muslims understood the Qur’an at that
time.” He then uses the familiar reformist theme that religion must be learned from “the pious
forefathers” (salaf-i salah).’” He finds his success in understanding the Qur’an to be the result
of the punishments inflicted on him by those jealous of his knowledge who targeted him with
“all sorts of calumnies and insults” and who twice attempted to kill him.*"® He then laments the
fact that “in our society,” some superstitions and teachings from “the false religions” (adyan-i
batilah) and “empty nations” (umam-i khaliyah) have replaced true Islam®’ so that one cannot
distinguish between Islam and superstitions. If this trend continues, Sangalaji warns, “no wise
and educated person will follow religion.”® He ends the conclusion by further reference to
accusations of having “false views” (ara™-i batilah) leveled against him or and connecting him
with “some [false] religious creed” (mazhab). As a result of these accusations, he secluded
himself. His seclusion enabled his soul to become enlightened and receive guidance from God
about how to properly understand the Qur'an and share his understanding with his

audience.®”

" Sangalaji, Kilid-i fahm-i Quran, 3-4. Here Sangalaji is in fact, claiming the main SalafT tenet as his own

“discovery.” One cannot but admit here the validity of Khumayni’s comment in Kashf-i asrar that Sagalaji
appropriated ideas from the Salafis.

15 Sangalaji, Kilid-i fahm-i Qur’an, 4-5.

%16 SangalajT, Kilid-i fahm-i Qur’an, 5. From what Yann Richard writes one can infer that he meant “the Lankarani
brothers” might have been behind the story of a cleric sending someone to assassin SharT‘at. See Richard,
“SharT'at Sangalaji,” 165.

7 This is an obvious extension of a key idea advanced by reformist thinkers--specifically Rashid Riza--that
doctrinal differences did not exist in the early history of Islam, and that ‘superstitions and illegitimate
innovations’ (false ideas) entered Islam through the machinations of the first Jewish converts to Islam. According
to Albert Hourani, this accusation goes far back in time and was a common theme in the polemical works of the
classical period. See Albert Hourani, Arabic Thought in the Liberal Age 1798-1939 (Cambridge: Cambridge University
Press, 1983), 231. As we shall see, the same idea is found The Confessions of Dolgoruki, a historical fiction that
appeared around time as SangalajT’s Kilid-i fahm-i Qur'an.

18 Sangalaji, Kilid-i fahm-i Qur’an, 6.
%% Sangalaji, Kilid-i fahm-i Qur’an, 7-8.
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SangalajT’s Kilid-i Fahm-i Qur’an is a rationalist approach to the Qur’an, with a combination
of ideas found among reformist thinkers, especially those of Rashid Riza, and anti-Babi/Baha’t
themes. It may have also been heavily influenced by ‘Abdu’l-Baha”s 1908 work (published in
1920), Mufawizat.”® 1t provides its readers with SangalajT’s response to some of the major

theological issues in the study of the Qur’an.

A lengthy work (249 pages), Kilid-i fahm-i Qur’an begins with SangalajT’s dismissal of the idea
that the text of the Qur’an has been “corrupted” (tahrif),”' a claim advanced by many Shi‘1
scholars throughout history, in particular from the Akhbari school. SangalajT next asserts that
despite views to the contrary, the Qur'an can be understood from beginning to end.®” He
invokes both logical and traditional proofs to establish this point. °* He then explains that to
understand the Qur’an, one must know the Sitz im Leben (asbab-i nuziil) of its verses,*** as well as
the conditions (ahval) of the Arabs at that time in which it was revealed.”” Next, he provides
his reader with a rational interpretation of the notion that the Qur’an encompasses whatever
is relevant to religion: it means the Qur’an includes whatever is needed for the education of
the soul and empowerment of the rational faculty (‘agl) of man. Once the mind is empowered,
it can acquire knowledge in the sciences and arts. He clarifies, “this is what it [the Qur’an]

means when it says, there is the exposition of all things** [in the Qur’an], not that it...teaches

20 ‘Abdu’l-Baha’, al-Niir al-abhd fi mufawizat-i ‘Abdu’l-Bahd’: Guftug bar sar-i nahar (Cairo: Faraj Allah al-Zaki al-

Kurdi, 1920).

%2 Sangalaji, Kilid-i fahm-iQur’an, 9-16.

2 This particular belief, inter alia, explains why some traditionalists have regarded his ideas as Islamic
Protestantism. See ‘All Abu Al-Hasani (Munzir), Shahid Mutahhart: Ifshagar-i tawti’ah-yi ta'vil-i zahir-i diyanat bih
batin-i ilhad va maddiyat (Qum: Darfat-i Intisharat-i Islami, 1362/1983), 170-171. Mungzir refers to the current of
Islamic reformism SangalajT was part of as the “Colonialist current.” Ibid.

% Sangalaji, Kilid-i fahm-iQur’an, 17-27.
¢4 Sangalaji, Kilid-i fahm-iQur’an, 28-32.
%% Sangalaji, Kilid-i fahm-iQur’an, 32-33.
% Qur’an 16:89.
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microbiology or the manufacturing of artillery, cars and electricity.”®” SalgalajTs long
discussion of the zahir (manifest/literal/exoteric) and batin (hidden/allegorical/esoteric)
meanings of the Qur'an comprise a large section of the book.*® In short, he rejects the idea of
there being an esoteric meaning to the Qur’an’s verses other than what is manifest and
literally understood from the text. He regards the traditions indicating otherwise as having
been “fabricated” (maj‘alat) by the Batiniyah®” in the commentaries and books prepared by the
Isma‘Tlis,*”® and adds that the Batiniyah have adopted the belief in the Qur’an having a zahir and

631 ««

a batin from the Jews.”" “In reality,” he maintains, by zahir is meant the “Arabic meaning” and

by batin, the aim and goal of the Qur’an, and both of these two are conditioned upon not going

2 At this point, he makes a comment which can

against the Arabic language and the sharia.
arguably be interpreted as one main reason behind his rejection of the esoteric meaning of the
Qur’an, given that he had previously rejected the major Shi7 tenet of rgj'at on the same
grounds. Having listed three-four historical cases of the abuse of the esoteric interpretation of
the verses of the Qur’an, he adds: “Moreover, the followers of the Babiyah, and Baha’iyah, and
Azaliyah corresponded the verses of the Qur’an, through ugly and irrational interpretations,

with certain people.”*” Contending that “the interpretations of the Batiniyah are invalid

(batil),” he expressed his main worry that such interpretations “open the door for the claims of

27 Sangalajt, Kilid-i fahm-i Qur'an, 33-39. Quotation is from pages 37-38. What Sangalaji was rejecting in the early
1320s/1940s was decades later adopted by other Muslim reformists like Mahdi Bazargan who wrote a book titled
‘Ishq va parastish or thermodynamics of insan [Love and Worship or the Thermodynamics of Human Being] in which
he tried, for example, to correspond verses from the Qur’an with the principle of entropy increase. See Mahdi
Bazargan, ‘Ishq va parastish or thermodynamics of insan. 2™ ed. (Tehran: Shirkat-i Sahami-i Intishar, 1344/1965).

%28 Sangalajt, Kilid-i fahm-iQur’an, 41-98.

% The term Batiniyya refers to those Muslims believing that the esoteric meaning of the verses were more
important than the exoteric. In many instances in the history of Islam the term has been applied pejoratively by
an opposing party to the one it disiked. Isma‘ilis and the earlier ShiT extremists (ghuldt) have been refered to by
this title. See Encycloepedia of Islam, 3rd ed. s.v. "Batiniyya."

%3 Sangalaji, Kilid-i fahm-i Qur’an, 42.
%31 Sangalaji, Kilid-i fahm-i Qur’an, 43.
%32 Sangalaji, Kilid-i fahm-i Qur’an, 44, 48.
% Sangalaji, Kilid-i fahm-i Qur’an, 48.
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the false claimants (mudda‘iyan-i batil)”—a common reference to the leaders of the Babi and
Baha' religions in the lexicon of the Iranian Shi‘l clerics. Sangalaji proceeds to list examples of
such interpretations that he rejects. The list includes items quite similar to those in the Baha’t
writings.* The appearance of such interpretations, Sangalaji posits, “has led to the
appearance of misled sects: the Qadiyaniyah, Babiyah, Azaliyah, Baha’'iyah and the heretical
Sufis.”® It is interesting to point out that SangalajT’s approach to the zahir and batin of the
Qur’an, his rejection of ta'wil, and his critique of the Babl and Baha’ faiths is very similar to
that of Rashid Riza and Abduh in their tafsir.

The rest of Kilid-i fahm-i Qur'an presents a rationalist approach to the Qur’an. It includes
sections on epistemology, rejecting empiricism (tarigah-yi hissiyin va tajrubiyan)®® and the
methods of the Sufis,”” and expounds on the epistemology of the Qur’an which is
“contemplation and reasoning.”*® This then leads to a discussion of the obstacles to proper
contemplation, the most important of which is “emulation of religious scholars” (taglid), a
concern that Sangalaji shares with the reformist thinkers® and to which he devotes many
pages.® He considers another obstacle to thinking to be the obedience of the religious
authorities. He frames his words so carefully that it almost seems he is referring to non-
Muslim religious authorities, but a careful reading suggests that his reference to “evil divines
(‘ulama-i si*-i) of today,” is probably a reference to the traditional clerics of his time, the

majority of whom were his adversaries—another thing he had in common with the reformist

%34 SangalajT, Kilid-i fahm-i Qur’an, 51. For example, SangalajT criticizes the interpretation of the “rod” of Moses as
his “proofs” (barahin),. Baha'u’llah’s interpretation of “the rod” as celestial dominion (‘asa-yi ‘amr). See Baha'u’llah,
Kitab-i Igan (Hofheim: Baha't Verlag, 1998), 6.

%% Sangalaji, Kilid-i fahm-i Qur’an, 51-52. SangalajT’s appro

%3¢ Sangalaji, Kilid-i fahm-i Qur’an, 136-140.

%7 Sangalaji, Kilid-i fahm-i Qur’an, 140-156.

%% Sangalajt, Kilid-i fahm-i Qur’an, 156-161. Quote from page 161.

5% See Encyclopedia of Islam, s.v. “Islah.”

4 Sangalaji, Kilid-i fahm-i Qur'an, 162-173.
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theologians.® The next sections of the book are devoted to discussing the proof of the
existence of a Creator,” tawhid (the assertion of the unity of God), the prophethood of
Muhammad, “the prophet of the End of Time,” with an emphasis of Islam being the last

643

religion®” to be followed by a philosophical interpretation of the experience of the revelation

(wahy) of the prophets.***

His use of the language of Peripatetic philosophy for his discussion here on the one hand
contradicts his own assertions in Islam va raj‘at that the introduction of Greek philosophy into
the study of Islam has been a source of transmitting impurity into Islam and distancing it from
its pristine form. On the other hand, his method here resembles that of ‘Abdu’l-Baha’ in
mufawizat, which was written more than three decades prior to his work and published two
decades earlier.

In his closing pages, he takes up the issues of “resurrection” (giyamat) and “eschaton”
(ma‘ad)*®, and posits that it is the was the Muslim theologians’ faulty understanding and
interpretation of the verses of the Qur'an on these themes that have caused the heretics
(malahidah) and philosophers to attack the Qur’an. The real meaning of such verses, Sangalaji
asserts, is something no one in their right mind would reject. “Return,” he contends, does not
mean “annihilation and [then] (re-)creation” (i‘dam va ijad) as is commonly assumed by
Muslims and criticized by the philosophers. The real meaning is a “change of form” (taghyir-i

strat) i.e., God will take the current form of the world and give it a different form.**® Sangalaji

attempts, especially in Kilid-i fahm-i Quran, to present a logical picture of core theological

1 Sangalaji, Kilid-i fahm-i Qur'an, 173-175. Quote from page 175.

%2 Sangalaji, Kilid-i fahm-i Qur’an, 183-197.

3 Sangalaji, Kilid-i fahm-i Qur'an, 197-217. Quote from page 212.

4 Sangalaji, Kilid-i fahm-i Qur'an, 222-234.

3 Literally “place of return,” ma‘ad is a technical term in religious and philosophical vocabulary, see Encyclopaedia
of Islam, 2" ed., s.v. “ma‘ad.”

¢ Sangalaji, Kilid-i fahm-i Qur'an, 238-239.
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concepts—one that he considered to be compatible with the requirements and exigencies of
living in the modern world.

3. Tawhid-i ‘ibadat

%" deals with issues that were of deep

More than any other work, Sangalaji’s Tawhid-i ‘ibadat
concern to reformist thinkers. This work likewise begins by lamenting the condition of Islam
which “has been corrupted (tahrif)” with superstations (khurafat) and innovations (bid‘at).
“Idolatries (butparastr’hd),” Sangalaji complains, have prevailed in the name of Islam, while
true Islam has become a strange thing. “False claimants” (mudda‘iyan-i batil) have emerged:
“one claims to be God, the other invites [people to] his prophethood and yet another claims
Imamate.”*® These words were clear references to the founders of the Babi and Baha'l
religions. Quoting the Qur’anic verse, “As for those who strive in Us, We surely guide them to
Our paths,”” Sangalaji posits that the verse applies to him. He has been “guided” and
empowered to elimimate superstitions. He ends his introduction by citing a hadith indicating
that it is incumbent upon the ulama to manifest their knowledge once innovations (bid‘at)
appear in Islam. He concludes, now that innovations (bid‘at’ha) have appeared, as a religious
scholar he is obliged to share his knowledge, and he would like to start with “the most

important issue” for his “Persian speaking brothers:”tawhid.”® SangalajT criticizes practices

such as the veneration of the resting-place of a descendent of an Imam (Imamzadah),”' the

7 SharTat Sangalaji, Tawhid-i ‘ibadat (Yikta parasti) (Tehran: 1360Q/1320/1941). This book was published for the
second and third times in 1327 and 1345. Ja‘fariyan, Jaryan’ha, 709.

%8 Sangalaji, Tawhid-i ‘ibadat, 4-5.

9 Qur’an 29:69. Pickthal translation.

0 Sangalaji, Tawhid-i ‘ibadat, 8. SangalajT’s statement on writing on this topic for his Persian speaking brethren
indicates 1) the existence of the materials already in Arabic, and 2) their appearance for the first time in Persian.
This is compatible with the idea that he is basically reintegrating reformist ideas.

%! Sangalaji, Tawhid-i ‘ibadat, 35. On the function of Imamzadahs in the Sh1T tradition, see Encyclopedia Iranica, s.v.
“Emamzada.”
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wearing of some stone finger rings,*’ asking for blessings from trees or stones--such as the al-
hajar al-aswad (The Black Stone)*”--asking for intercession between God and creation,* and
worshipping anything other than God. This last theme is accompanied by a familiar reformist
criticism of the ghulat, those who exaggerate (ghuluvv) the station of the Prophet and the
Imams. He supports this criticism by adducing traditions from the fourth Imam, ‘Al b. al-
Husayn, Zayn al-‘Abidin (d. ca. 95/713-14), emphasizing the worship of God only, and stating
that ghuluvv has been introduced to Islam by the Jews.”® He ends this section with more
traditions from the Shi'T Imams rejecting ghuluvv.”® 1t is important to note here that even
when Sangalaji is reinterpreting reformist ideas, he cites ShiT sources and reasserts his Shi'T

identity.

4, Mahw al-mawhiim

SangalajT’s short book Mahw al-mawhiim was published posthumously with an introduction by
his student Husayn-Quli Musta‘an.*” Its central theme is the crucifixion of Jesus. In an attempt
to liberate Islam from the bonds of irrational doctrines, Sangalaji set out to prove that the
Qur’an affirms the crucifixion of Jesus. In doing so, he sought to refute the prevailing Muslim
belief that Jesus was in fact not crucified but miraculously taken up to heaven.”® He
accomplishes this task by analyzing, primarily along linguistic lines, Qur’anic verses and

traditions (ahadis) that speak to the issue.

%2 Sangalaji, Tawhid-i ‘ibadat, 36-43.

%3 Sangalaji, Tawhid-i ‘ibadat, 43-46. On the Black Stone of the Ka‘ba, see Encyclopedia of Islam, 2™ ed., s.v. “Ka‘ba.”
%4 Sangalaji, Tawhid-i ‘ibadat, 85-101.

%5 Sangalaji, Tawhid-i ‘ibadat, 101-105.

%6 Sangalaji, Tawhid-i ‘ibadat, 102-105.

%7 SharT‘at Sangalaji, Mahw al-mawhiim, with an introduction by Husayn-Quli Musta‘an ([Tehran?]:1323/1944).
%% On this issue, see the recent study by Todd Lawson, The Crucifixion and the Qur'an (Oxford: Oneworld, 2009).
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5. SangalajT’s Influence
Although Sangalaji was not politically active, his ideas influenced some of the most prominent
figures in the discourse of political Islam that would emerge in later decades. Among his

659

disciples were the fiercely anti-Baha'l cleric, Muhammad Taqi Falsafi,” who played an
important role in the interactions between the court and the clerics during the 1930s and
1940s, and Ahmad Fardid,” whose radical ideas exerted influence on many, and whose notion
of Westoxification was adopted (though modified) by Jalal Al-i Ahmad, an influential figure in
the socio-political intellectual circles of the 1960s.

Sahib al-Zamani’s comment that Sangalaji had no intellectual heirs is difficult to accept.®
The mere fact that in the 1960s Ayatollah Murtaza Mutahhari feels obliged to explicate, in such
works as Vala’ha va Valayat’ha," the Shi'T concepts under attack by the Wahhabis, in order to

refute the “Wahhabiyat-ma‘abi”*® (literally ‘behaving like Wahhabis’) influencing some minds,

indicates that the ideas similar to those of Sangalaji did prevail two decades after the latter’s

% According to Yann Richard, Muhammad TaqT Falsaff, “took his first lessons in rhetoric with Sanglaji. Falsafi
became a quasi-official personality in the Islamic Republic, despite his collaboration with the Shah’s regime in the
1950s.” Richard 164-165. Interestingly, Falsafi was the son of Sanglaji’s teacher Shaykh Muhammad Riza
Tunkabun. Ibid.

% Ahmad Fardid [original name: Ahmad Mihani Yazdi] (1909-1994) was an Iranian oral philosopher, conspiracy
theorist and avid anti-Semite, who was heavily influenced by Martin Heidegger. He did not publish a book. For an
edited collection of his lectures at the University of Tehran see Ahmad Fardid, Didar-i farraht va futihat-i akhar al-
zaman, ed. Muhammad Madadpir (Tehran: Mu’assisah-'i Farhangi Pajiihishi-i, Chap va Nashr-i Nazar, 1381/2002).
On his coining the concept of gharbzadigi (Westoxication) which was later popularized by Jalal Al-i Ahmad, see
Mehrzad Boroujerdi, Iranian Intellectuals and the West: the Tormented Triumph of Nativism (Syracuse: Syracuse
University Press, 1996), 63-65; For more on Fardid see DarTush AshiirT, Ustirah-yi falsafah dar miyan-i ma: bazdidi az
Ahmad Fardid va nazariyah-yi gharbzadigt, Nilgoon, Farvardin 1383/2004http://www.nilgoon.org/pdfs/Fardid-TNR-
final_March28_2004_v06.pdf; Hamid Dabashi, Theology of Discontent : the Ideological Foundations of the Islamic
Revolution in Iran (New York: New York University Press, 1993), 76.During the Second World War, SharT‘at Sangalaji
was denounced as pro-Nazi and the Soviets wanted to arrest him. One of the “disciples” of SharT‘at, ‘Alf Pasha
Salih, secretary to the Ambassador of the United States, persuaded the American Ambassador, George Allen, to
intervene on SangalajT’s behalf. Richard, “SharT‘at Sangalaji,” 162. The anti-Semitic sentiments therefore, were
shared between the mentor Sangalaji and his young disciple Fardid.

%t Sahib al-Zamani, Dibachah't bar rahbart, 140. Ja‘fariyan rejects this statement of Sahib al-Zamani stating that
SangalajT’s influence continues to persist among “religious intellectuals.” Ja‘fariyan, Jaryan’ha, 710.

2 Murtazd Mutahhari, Vala'ha va Valayat'ha, 6™ ed. (Tehran: Sadra, 1370/1991). First published in 1347/1968,
according to page 9 of the introduction to the 1991 edition.

%3 This expression is from ‘AlT Abli al-Hasanl. See ‘Ali Ab al-HasanT (Munzir), Shahid Mutahhari, Ifshagar-i tawti’ah-
yi ta'wil-i zahir-i diyanat bih batin-i ilhad va maddiyat (Qum: Daftar-i Intisharat-i Islamt, 1362/1983), 123.
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death. Another evidence for such continuing influence is MutahharTs reference to his
“contemporary Wahhabiyan va Wahhabima'aban” (Wahhabis and those who behave like
Wahhabis) around 1970.°* Referring to Wahhabi critiques of some Shi‘T rituals such as those
put forth by Sangalajt in his Tawhid-i ‘ibadat and other works and calling them shirk, Mutahhart
mentions that this idea “has prevailed to some degree in our time.”**

In assessing SangalajT’s influence, the Marxist writer Thsan TabarT has gone so far as to
opine, a year prior to the triumph of the Islamic Revolution, that the later currents in
“modernizing” Sht'ite Islam on the part of people like “Engineer Bazargan, Ayatollah Sahabi,
Dr. SharT'ati, and even in some ways, Rith Allah Khumaynt and their followers, is in fact a
continuation of the endeavors of Sangalaji.” He emphasizes then that the influence was not so
much “the direct continuation of the thought [of Sangalaji],” but more the “conceptual”
(mawzii'l) and “social” aspects.”® It is easy to recognize, today, that SangalajT’s ideas on
rejecting certain rituals (such as considering certain trees or ring stones as sacred) have
already become the norm among the majority of the Shi'ah in Iran, without anyone

considering such moves Wahhabi-inspired.

6. Reactions to Sangalaji

Reactions to Sangalaji ranged from considering him the “Great Reformer” (Muslih-i kabir) to

seeing him an agent of imperialism who sought to destroy ShiT Islam by propagating

%4 MutahharT's reference to this issue appears in his “Jahdnbini-i tawhidi,” which has been published many times
and the date of its first publication seems difficult to pinpoint. The edition used here appears in Murtaza
Mutahhari, Mugaddamah’t bar jahanbini-i Islami (1-7) (Qum: Daftar-i Intisharat-i Islami, 1362/1983). However, we do
know that such works of Mutahhari were mostly the product of the 1970s. See
http://www.motahari.org/about/bio.htm,

%% MutahharT, Mugaddamah’s, 116-118. He then responds by projecting the idea of shirk on Wahhabis themselves. It
is they, MutahharT maintains, who by ascribing to objects (of veneration) an “essential independence” (istiglal-i
zat1) from God, are in fact, considering an existence vis-a-vis God for those objects. Ibid.

% Thsan Tabarl, Jami‘ah-‘i Iran dar dawran-i Riza Shah (N.p: 1356/1977), 113.
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“Wahhab1” ideas. Most Shi‘T clerics contemporary to Sangalaji dismissed him as a “heretic”*”

or Wahhab1.*® His contemporary Ayatollah Lankarani spoke of him as a Wahhabi instigated by
the British [to combat the Shrah].*“Apparently, this view had some harsh behavioral
components attached to it.”° He is in the memories of another of his contemporaries,
Ayatollah Budala, as “one of the perverted (munharif) individuals who committed anti-Shi'T
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acts” and a person “inflicted by deviancy of thought” (duchar-i inhitat-i fikr)

His other critic was no less a figure than the then young Khumayni. In his response to
Hakamizadah’s highly controversial Asrar-i hizar salah, the young Khumayni devoted several
passages to Sangalaji, who he believed had influenced the writer in his criticisms of some Shi'T
rites and rituals. In his discussion of Hakamizadeh’s critique of the notion of intercession,
Khumayni traced a line of influence from the Wahhabis to the Egyptian Salafis to the Iranian
reformist theologians. In KhumaynT's assessment, the criticism of intercession had its “root”

in Wahhabism, was then rephrased by “some Egyptian writers,” and appropriated by Shaykh

%7 For the “heretic” charge which was leveled against him after he rejected the doctrine of raj‘at, which was in
fact tantamount to skepticism about the coming of the MahdT “even though not altogether clearly,” see Haydari,
“Some Aspects of Islam in Modern Iran,” 64.

8 Ayatollah Ha'irT's support of Sangalajl over the issue of rgj'at can be considered an exception, perhaps
stemming from SangalajT’s anti-Baha'l motivations on that issue to which Ha'irT was obviously not opposed. It
could also have its roots in the two being in the circle of clerics in good rapport with Riza Shah.

5% A purported SAVAK document dated 50/9/6 (1971/11/27), quotes Lankarant: “Thirty years ago, Mr. Turat [sp?]
the head of the political office (idarah-yi siyasi) of England in Tehran, disguised in the attire of a cleric, introduced
himself as Ibrahim Kalat and participated in all charity works, and it was he who provoked Shart‘at Sangalaji, until
I made him infamous and he escaped away.” Markaz-i Barrasi-i Asnad-i Tarikht, Shaykh Husayn Lankarani bih ravayat-i
asndad-i SAVAK. (Tehran: Markaz-i Barrasi-i Asnad-i Tarikhi-i Vizarat-i Ittila‘at, 1383), 373. Interestingly, the
narrative presented regarding the British politician disguised in the garment of a cleric instigating Sangalaji to
promote Wahhabi ideas parallels the similar story of The Confessions of Dolgoruki. Lankarani has had a role in the
publication of the conspiratorial “Memoirs of Mr. Hempher, the British Spy to the Middle East,” allegedly
unraveling the advent of Wahhabism. See Markaz-i Barrasi-i Asnad-i Tarikhi, Shaykh Husayn Lankarani, ten. On a
similar note, see Lankarani’s alleged claims on the historicity of the characters of the fictional The Confessions of
Dolgoruki, in chapter 5.

%7° On his antagonism against Sangalaji, see Richard, “SharT‘at Sangalaji,” 176, n 16. Richard mentions the hostility
of “the Lankarani brothers” against SangalajT in a footnote to a statement regarding a cleric sending someone to
assassinate SharTat. Ibid. 165.

! Markaz-i Asnad-i Inqilab-i Islam1, Haftad sal khatirah az Ayatollah Sayyid Husayn Budald (Tehran: Markaz-i Asnad-i
Inqilab-i Islami, 1378/1999), 213-215. Quote from page 213.
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Tantavi. The “regurgitations” of the Egyptians, Khumayni asserted, then found their way to
Iran. Sangalaji characteristically took credit for them, and the writer of Asrar-i hizar salah just
repeated him.””” Elsewhere in the same work, Khumayni refers to “a number of counterfeit
clerics” (chand akhund-i qachag) who during “Riza Khan’s” time were urged to write “in the
name of reform, against religion.” If someone refuted their writings, his work would not have
been published, as happened in the case of “one of the clerics of Qum” refuting “the lies and

* On yet another page, Khumayni reduces SangalajT’s

treachery” of Sangalajt in Islam va raj‘at.
ideas to a matter of personal conflicts with other clerics; it was in relation to some problems
with the clerics (ahl-i minbar) that Sangalaji, “as he himself said,” insisted, till the end of his
life, on a notion that he really “did not believe in,” and as a result, left “shameful” works about
which “the learned (not others) know well. His intentions are well known in the scientific and
religious community. We do not regard such people as possessing freedom of character and

intellect and we convict them at the court of humanity and freedom.”*”*

Some later writers interpreted Sangalaji’'s views in ways far different from his
contemporary theologians. Haydari, in his 1954 Master’s thesis, considered him “the first
religious leader in modern Iran who expressed the need for religious reform and sought to
purge Islam of accretions, of superstitions and innovations.” There was “no evidence,” Haydar1
maintained, that Sangalaji was influenced by Wahhabis, Afghani or ‘Abduh. Sangalaji and
‘Abdu just happened to have “reached similar conclusions,” and the fact that ‘Abdu’s Tafsir al-
manar was listed in the bibliography of Sangalaji’'s works was not an indication of any

influence. Sangalaji appeared to Haydarl “to have developed his ideas altogether

72 Khumayni, Kashf-i asrar, 77.
¢ Khumayni, Kashf-i asrar, 333.
74 Ruh Allah Khumayn, Kashf-i Asrar (n.p: n.d), 57.
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independently.”®” Another writer, Nasir al-Din Sahib al-Zamani, writing around a quarter of a
century after SangalajT’s death, did not criticize or label him a Wahhabi. Rather, he spoke of
him as an original reformer bent on “repairing and adapting Islam to current issues.”®
Interestingly, Sahib al-Zamani wrote, “it was astonishing” that Ibn Taymiyah, “who influenced
Wahhabis,” had a book on the Qur’an, similar to Kilid-i fahm-i Qur'an.””” 1t is as if Sahib al-
Zamani was or pretended to be unaware of Sangalaji having been referred to as a Wahhabi by
others.”® Sahib al-Zamani who thought of ijtihad as a means of “adapting to new conditions,”
praised Sangalaji’s work in Kilid-i fahm-i Qurian as “the best example of his attempt, for
acquiring freedom and independence of thought for the future generation of Islamic Iran.”
Sahib al-Zamant further interpreted SangalajT’s work as “an Islamic response, emerged out of
the sense of religious and social responsibility in face of the danger of the attack by the
European civilization and thought.””” In $ahib al-ZamanT’s account, in his ideas about the
Mahdi, Sangalaji removed the “element of the sword,” omitted an “individual leadership
aspect,” and instead presented the Mahdi's promised appearance “as a progressive collective
and social movement.”® Both SangalajT and Kasravi had attempted to rebuild, repair, adapt,

accommodate, and refine their society.*

Near a decade after Sahib al-Zamani, Thsan Tabari, the then Marxist author and

theoretician of the Tadah party, wrote of SharT‘at’s rejection of raj‘at as his “interpretation of

5 Amir ‘Abbas Haydarl. “Some Aspects of Islam in Modern Iran,” 67,75, 76.

676 Nasir al-Din Sahib al-Zamani, Dibachah'T bar rahbari, 3rd ed. (Tehran: ‘Ata’1, 1348/1969), 184.

7 Sahib al-Zamani, Dibdachah'i bar rahbari, 172-173.

%8 Such unawareness is particularly strange since Sahib al-ZamanT’s own father, Hajj Shaykh Ibrahim Khurasani
(known as Sahib al-Zaman) was reportedly jailed for having “condemned” Sangalaji during the time of Riza Shah.
See Muhammad Sharif Razi, Ganjinah-"i danishmandan: kitab-i inqilab va shahdadat. Vol. 8 (Qum: 13587?), 279-280.

79 Sahib al-Zamani, Dibachah-' bar rahbari, 136-137.
80 sahib al-Zamani, Dibachah-'i bar rahbart, 134.
1 sahib al-Zamani, Dibachah-'7 bar rahbari, 139-140.
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the appearance of the Twelfth Imam as the triumph of religion and justice over oppression and
tyranny.”* Tabarl compared Sangalaji’s efforts in Kilid-i fahm-i Qur’an to the ideals of the main

figures of the Protestant Reformation: Martin Luther and John Calvin.**’

In recent decades, reactions against Sangalaji have ranged from those accusing him of
being a foreign agent to a reformer influenced by Wahhabit thought. The cleric-apologist Abt
al-Hasani mentioned him among the “stooges and puppets” of Britain,”®* and referred to his
“reform of religion” (islah-i din), along with that of Kasravi, as “a continuation of the line of
‘Islamic Protestantism’ inherited from Malkum Khan’s Faramiish’khanah,” which was from the
beginning, an “imperialistic” (isti'mari) and “imported” current.®”® The cleric-historian
Ja'fariyan considers SangalajT a theologian influenced by Wahhabism, while the Muslim

intellectual Yaisufi Eshkavari considers him a “Salafi” thinker.

A word must be mentioned here on the wide range of reactions to Sangalaji. On the one
hand, it is unrealistic to deny the striking similarity between the ideas he posed in two of his
major works, Tawhid-i ‘ibadat and Kilid-i fahm-i Quran, and those of the thinkers we have
previously discussed. On the other, it would be inaccurate to categorize him a reformist
theologian without paying attention to his consistent and repeated use of the uniquely Shi'T

traditions ascribed to the Imams in the two works just mentioned. We even have an account of

%82 Tabarf, Jami‘ah-yi Iran, 112.

%3 Tabari, Jami ‘ah-yi Iran, 112. Contemporary writer Farhang Rajaee, in his short account on Sangalaji, does not
draw any connections between Sangalaji’s ideas and those of the Wahhabis or Salafis, and mentions him just as a
religious reformist. Rajaee, Islamism and Modernism, 49-50.

84 ‘AlT AbT al-Hasani (Mungzir), Shahid Mutahhari, Ifshagar-i tawti‘ah-"i ta'wil-i zahir-i diyanat bih batin-i ilhad va
maddiyat (Qum: Daftar-i Intisharat-i Islami, 1362/1983), 305. This generally negative appraisal of him is the norm
among today’s more traditional scholars. For example, see Shaykh Muhammad Sharif Razi, Ganjinah-yi
danishmandan. Vol. 8 (Qum: 13587), 279-280.

5 al-Hasani (Mungzir), Shahid Mutahhari, 170-175.
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a meeting between Kasravi and Sangalaji which ended prematurely because the latter refused

to admit that there were no differences between Sh1't and Sunni Islam.

SangalajT’s relationship to the reformist current aside, there is one obvious aspect in his
thought that had been completely ignored up to now: he was extremely concerned with the
potential spread of the Baha'T religion. His radical rejection of raj'at which created very harsh
responses from his fellow clerics, was instigated by an urge to combat and undermine any
potential Babi-Baha't theological influence. His own statements quoted in Islam va raj‘at and the
interpretations given by other clerics mentioned earlier attest to the centrality of anti-

Baha'ism in the formation of his thought.

From a historical perspective, the development of reformist ideas was secondary to
SangalajT’s primary motivation to combat the Baha1 religion. As we have seen, his ideas on
raj‘at, which were tantamount to denying the appearance of the Twelfth Imam, were expressed
before 1315/1936, i.e., the date of Farid’s introduction to Islam va raj‘at. While obviously
concerned with ghuluvv, he did not share other aspects of reformist thought. According to his
nephew, he became attracted to reformist ideas during his pilgrimage to Mecca around
1317/1938-39.°* In fact, it was only in the last years of his life, after his return from hajj that he
published his reformist ideas. But even when he was expressing his reformist ideas, there was
a clear anti-Baha'1 bent to them, more than what was already met in Rashid Riza himself. While
the latter had criticized the Shi‘a (and Baha'is as well, as he considered Baha'is a sub-sect of the
Sht'a) for their ghuluvv, Sangalaji, in a sense, projected all those criticism to Baha'Ts as heirs of

the heretical tradition of ghuluvv.

686

Ja‘fariyan, Jaryan'ha, 706. Chahardahi dates Sangalaji’s pilgrimage to Mecca as having taken place five years
before the latter’s death. Sangalaji died in 15 Day 1322/6 January 1944, His pilgrimage therefore must have taken
place in 1317/1938-39.
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In light of the above, it can be said that Sahib al-Zamani and others who wrote of Sangalajt
as responding, in his reforms, to European civilization did not bring into account the fact that
he had a more immediate, and in some ways, more intimidating threat of which he was quite
conscious. SangalajT’s concerns in Islam va raj‘at and Kilid-i fahm-i Qur'an with Baha'1 ideas and
influence indicate that he was also responding to a movement at home. While trying in both
books to undermine the Islamic basis for Baha't claims—i.e., the rejection of raj‘at and ta'wil—he
was simultaneously using the new language and theological principles found in the writings of
the BabT and Baha't leaders to reform the Islamic concepts he discussed. His position vis-a-vis
the Baha'1 faith is one of rejection and deep preoccupation, to a degree that caused him to
suggest the invalidity of a fundamental Sh1'T notion on the one hand, and appropriation of

principles and methods on the other.

IV. Shaykh Muhammad Khalisizadah

Shaykh Muhammad Khalisizadah (d. 1963), also known as Khalisi, the son of the famed
mujtahid Shaykh Muhammad Mahdi KhalisT (d. 1925), was a major engine of both anti-Baha’ism
and political Islam in the decades that followed the Constitutional Revolution. Originally from
Khalis, a farming town north of Baghdad, he was exiled with a fellow cleric to Iran for engaging

687

in subversive activities against British control in Iraq.®” Among the reformist theologians

%7 Since the resistance to the British Mandate in Iraq was strong, the British decided to nominate Faysal as king.
Faysal was made king in 1921, but the conditions of the Mandate continued to remain in force. Faysal called for
an election to create a Constituent Assembly. Almost immediately, the Shi'T ulama, including Shaykh Muhammad
Mahdi Khalist and Mirza Muhammad Husayn Na'InT (d. 1355Q/1936), issued fatwas boycotting the elections. As a
result, Shaykh Muhammad Mahdi Khalist was deported to the Hijaz. In protest, other important clerics like Na'ini
left Iraq for Persia. Khalist's son was exiled to Persia. See Hairi, Shi'ism and Constitutionalism in Iran (Leiden: E.J. Brill,
1977), 129-135. On Ayatollah N&@'ini, see Encyclopedia of Islam, 2™ ed., s.v. “Na'ini, Mirza Muhammad Husayn
Gharawt.”
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studied in this chapter, he is the one who has received the most attention from Western
scholars®® due to his political activities, mostly in his native land. To appreciate the historical
significance of his role in the development of twentieth-century political Islam in Iran, it
suffices to mention Arjomand’s suggestion that “his activism may well have influenced
Khumayni and his followers” and that “such influences can be documented in one important
instance: the unprecedented assumption of the title of Imam.”* As indicated by the name of a
books published by Khalisi in 1954, he adopted the title of Imam in Iraq that year.” Here, I will

focus on KhalisT's anti-Baha't and political activities in the 1920s and 1930s.

Political Activities

Most of what has been recorded about Khalisi’s political activities pertains to his early
years in Iran, a period that coincided with Riza Khan Sarda Sipah’s attempts to overthrow the

Qajar monarchy and establish a republic. Unlike most of the other influential Iraqi clerics who

% See Pierre-Jean Luizard, “Shaykh Muhammad al-KhalisT (1890-1963) and his Political Role in Iraq and Iran in the
1910s/20s,” In The Twelver Shia in Modern Times: Religious Culture & Political History, edited by Rainer Brunner and
Werner Ende (Leiden: Brill, 2001), 223-235; Werner Ende, “Erfolg und Scheitern eines schiiyischen Modernisten:
Muhammad ibn Muhammad Mahdf al-HalisT (1890-1963)”, in Gottes ist der Oriental, Gottes ist der Okzident. Festschrift
Abdoljawad Falaturi, ed. U. Tworuschka (Kéln: 1991), 120-130; Haim, “Shi‘ite Clerics and Politics,” Israel Oriental
Studies 10 (1980): 165-72, see page 168; Brunner, Islamic Ecumenism, 194-197, and passim. Said Amir Arjomand,
“Ideological Revolution in Shi‘ism,” in Authority and Political Culture in Shi‘ism (New York: State University of New
York Press, 1988), 178-212, see pages 187-189. For studies in Persian, see: ‘All Ahmadi, Shaykh Muhammad-i
Khalisizadah (Rahaniyyat dar masaf ba Inglis) (Tehran: Markaz-i Asnad-i Ingilab-i Islami, 1383/2004); Hamid
Basiratmanish, ‘Ulama’ va rijim-i Riza Shah: nazari bar ‘amalkard-i siyasi-farhangi-i rahaniyyin dar salha-yi 1305-1320
(Tehran; ‘Urij, 1997), 315-358; Islam Dabbagh, “Aftab-i pinhan (Yadi az mubdrazat-i mazhabi-siydsi-i Ayatollah al-‘Uzmd
Shaykh Muhammad Khdlisizadah dar Iran va Iraq)”, Kayhan-i Farhangi, no. 100 (Murdad 1993); Ja‘fariyan, jariyan'hd,
116-118, 721-723; Ha'iri, Tashayyu' va mashritiyat, 205.

% Arjomand, “Ideological Revolution in Shi'ism,” 189. Arjomand opines, “The appellation Imam is truly striking.”
Elsewhere also he makes a similar remark regarding the influence exerted by followers of Ayatollah Khalist. See
Said Amir Arjomand, The Turban for the Crown: The Islamic Revolution in Iran (Oxford: Oxford University Press, 1988),
101.

¥ Muhammad b. Muhammad Mahdi Khalisi, al-Tawhid wa-l-wahda. Mugtatafat muntakhaba min khutab wa-duriis
samahat al-imam al-mujtahid al-akbar al-shaykh Muhammad al-Khalisi (Baghdad: 1954).
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migrated to Iran and endorsed Riza Khan Sardar Sipah, Khalist sided with Ahmad Shah and his

crown prince,”" and publicly opposed Riza Khan’s campaign to establish a republic.*”

KhalisT is best remembered in historical accounts for a brazen public display of opposition.
When Ayatollah Mudarris, the main opponent of Riza Khan Sardar Sipah, was slapped in the
face by one of the latter’s supporters in the Majlis,”” the police shut down the Mosque of the
Shah to bar any attempt at mounting a protest. In response, Khalis1 registered his indignation
by defiantly reciting prayers in the middle of the bazaar in Tehran.” In a politically charged
speech delivered on the heels of this episode, Khalist pressed for the “freedom of belief and of
the press” and demanded “the release of those arrested.”® Yet other than this episode, not
much is known about KhalisT's political activities in Iran during the 1920s. What little
information we do possess shows that he harbored the same anti-British sentiments he had

held in Iraq,” and that he saw Islam and the ulama as a powerful political force. In several

! Ha'iri, Tashayyu’ va mashritiyat 183, 187, 192; idem, Sh'ism and Constitutionalism in Iran, 132-142.

2 See Basiratmanish, ‘Ulama’ va rijim-i Riza Shah, 352.

% For this event see, Husayn Makki, Tarikh-i bist salah-"i Iran, vol. 2, mugaddamat-i taqyir-i saltanat, 6" ed. (Tehran:

‘Ilm1, 1995), 483-486; Bahar, Tarikh-i ahzab-i siydst, 36-44

% For an eyewitness account of this incident, see ‘Ayn al-Saltanah, Khatirat-i ‘Ayn al-Saltanah, 9:6820-21.

5 Ibid.

¢ According to Abdul-Hadi Hairi, KhalisT's “hostile attitude toward the British had invited the latter’s suspicion of

his being fostered by Russians.” Hairi, Shi'ism and Constitutionalism in Iran (Leiden: E.J. Brill, 1977), 133-34. The

suspicion, though, seems to have gone beyond the British. According to the U.S. consular report from Kornfeld to

the Secretary of State, dated 12 April 1924, containing the “translation of the extracts from the Persian Press

regarding the Anti-Dynastic movement,” there is a summary translation of an article in the 4 April 1924 issue of

the newspaper Sitarah-'i Iran regarding KhalisT:
And on April 4 the same paper claims to have been informed that Khalisizadah, a mulla who was expelled
from Mesopotamia and who played a very important part in support of the recent anti-republican
movement, accompanied by a member of the Russian Legation staff, left the house of the famous
merchant HajT Mu‘In al-Tujjar of Bushihr at 3 pm April 3, and went to call on one of the leading mullas.
Immediately after their departure three more of the Russian Legation functionaries called on the same
merchant. This report is accepted by Sitarah-i Iran as an evidence of the Russian Legation, the
Khalisizadah and certain mullas being involved in a conspiracy against the republican movement. The
Khalisizadah is known to the Sitarah-'i Iran as a “foreign subject.”

Even more significant is Khalis's own report of contacts with the Bolsheviks and even correspondence with

Lenin! In a booklet titled Batal al-Islam (Hero of Islam), written about his father’s life and his own activities, Khalis1

recounted his political undertakings following his exile to Iran. In this work, Khalist emphasized “the foundation

of Islamic associations to free Iraq from British domination. He also reported his contacts with the Bolsheviks, in

particular Shumyatsky, the vice-ambassador of Russia in Tehran. Shumyatsky was the intermediary for Shaykh
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statements published in late 1922 and early 1923, he registered his demand for an end to the

t.°” Moreover, in the course of

British Mandate and the formation of an Iraqi national cabine
his sermons in the month of Ramazan, he warned the masses of a British plot to divide
(tajziyah) Iran and called on them “to exert pressure on their clerics to continue actively
preaching,” even after the month of fasting had ended, for the only weapons Iranians had at
their disposal to fight the British with were “religion and the pious (diyanat va mutadayyinin) on
the one hand and freedom and freedom fighters on the other.” Khalist summoned the masses
to “unite together and put an end to the infelicitous politics (of the British).”*® Among his

other political activities, we can mention his reputed attempt to mediate the conflict among

the crown prince, Sardar Sipah, and Muddaris.*”

Khalist was an eccentric figure. He was not on good terms with many of his contemporary
clerics, one of whom, Sayyid Husayn Budald states in passing that Khalist “on occasion”
rejected some of the core Shi'T beliefs. KhalisT is mocked as being “afflicted by a lack of (proper)

taste” (duchar-i kam saligigi) and disparaged for having the audacity to “challenge Shtism and

Muhammad’s correspondence with Lenin in late 1922 and early 1923.” Luizard, “Shaykh Muhammad al-Khalis1,”
231-232. We should also note that when KhalisT’s father died in Mashad in 1923, “the Russian Consulate, and all
the Russian entrepreneurial and financial institutions in in Mashhad” closed for two days. Ibrahim Safa’1, Panjah
khatirah az panjah sal (Tehran: Javidan, 1992), 107. The day KhalisT's father died, the General Consul of the Soviet
Union in Khurasan published an official statement expressing, in highly respectful language, his regret over this
“greatest calamity” (musibat-i ‘uzma) and his condolences “especially” to Shaykh Muhammad Khalisizadah. The
statement went on to invite Russian financial firms and the citizens (atba‘) of the Union of Soviet Socialist
Republics to “participate in the honor” of observing the passing of Khalis’s father by suspending work for two
days. See Safa’1, Panjah sal , 113.

7 See Yitzhak Nakash, The Shi‘is of Iraq (Princeton: Princeton University Press, 1994), 81.

% ‘Ayn al-Saltanah, Khatirdt, 9:6993.

% ‘Ayn al-Saltanah, Khatirat, 7157.
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its core doctrines” (ba tashayyu’ va afkar-i Shi'T ham mubarizah mikard).”” Contemporary scholars

characterized his views as “stringent and radical.””

KhalisT's political activities in the 1930s are not entirely clear. While some scholars depict
him as the champion of anti-dictatorial activities, others paint a different picture. One scholar
has interpreted his imprisonment and exile to Thysirkan as an attempt by Riza Shah’s regime
to suppress the politically active cleric by exiling him to an isolated region of the country.”®
However, the historian, author and lawyer, Ahmad Kasravi, who served as the judge who
ordered KhalisT's banishment, presents a different picture. Referring to Khalisi as “the
troublemaker cleric (akhund-i hawchi) who had come from Iraq and caused a ruckus (hawchigart
buzurgi) in Tehran in the name of having been expelled by the British,” Kasravi recalls that “in
order to make him quiet,” Riza Shah had rented land in rural areas surrounding Tehran to
Khalist that were key endowments associated with the Shrine of Imam Riza in Mashhad.
According to Kasravi, “in the name of reclaiming the right of the holy threshold of the Imam,”
Khalist put undue financial pressure on the villagers who farmed those lands. The farmers in
suit filed an official complaint against the royal court. In an unprecedented trial, Kasravi ruled
in favor of the farmers and against the Shah.” He judged that “Khalisi’s harsh treatment [of
the farmers] was nothing but tyranny.”” As a result, the royal court annulled the rental

contracts and Khalisi was imprisoned and later exiled to Thysirkan.”” A discussion of KhalisT’s

% Markaz-i asnad-i inqilab-i Islami, ed., Haftad sal khatirah az Ayatollah Sayyid Husayn Budala (Tehran: Markaz-i
Asnad-i Inqilab-i Islami, 1378/1999), 196.

7%l Bastratmanish, ‘Ulama’ va rijim-i Riza Shah, 352.

7% Basiratmanish, ‘Ulama’ va rijim-i Riza Shah, 353; Ahmadi, Shaykh Muhammad-i Khalistzadah, 57.

% Ahmad Kasravi, Zindigani-i man (Tehran: jar, 1976), 320-324. Quotes from pages 320 and 324.

7% Kasravi, Zindigani-i man, 324.

7% Ahmadi, Shaykh Muhammad Khalisizadah, 57. KhalisT seems to have been politically compliant in the post Riza
Shah period. The contemporary cleric-historian Rastl Ja‘fariyan has juxtaposed “the Khalisizadah of Riza Khan’s
period” to the KhalisT of later years, a man “who collaborated with figures such as Sayyid Ziya’ al-Din Tabataba’t.”
Ja‘fariyan, Jariyan’hd, 118. With Sayyid Ziya’ being a known anglophile, Ja‘fariyan’s statement, surprising as it is
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political activities and views in 1940s is beyond the scope of this chapter. It suffices it here to

say that he was one of the first clerics to speak of the “rights” of the ulama for political rule.”*

Anti-Baha'’t activities

Khalist commenced his anti-Baha’T activities soon after arriving in Iran. As indicated in the
last chapter, he was the main cleric incriminated for the murder of the American vice consul,
Robert Imbrie, and charged with “instigating people”” in the anti-Baha’t riots that led to
Imbrie’s killing. Following his arrest, he was summarily exiled to Kalat, a city in northern

Khurasan, only to return to Tehran a few months later.”*

In 1926, Khalisi allegedly challenged a Bahal in Tehran to a public debate.” Our
information about this debate comes to us from a small book published two decades after the
debate took place. This booklet contains a preface by the publisher, ‘Abd al-Husayn Ha'irT.
HZ'irT explains that because Baha'is have “the same [evil] nature as the Jews,” use everything
against Islam,..and tempt (ighva) naive people into committing sin every chance they get,”
Ayatollah Khalisi, who now resides in Yazd, has denounced “the Baha'1 devils” (shayatin-i
Baha'tyan) from his minbar and exposed their “superstitions” (khurdfat), “so that every
discerning person [who reads these words] will grow to hate them.” In addition to his anti-

Baha'l sermons, Ha'irT notes that Khalist regularly invites Baha'ls to debate him. Since the

given KhalisT's strong anti-British stance, problematizes any attempt to depict KhalisT's character and political
stance in his later years in a monolithic manner.

7% See Ayatollah Khalisi, Kashf al-astar: javab bar asrar-i hizar salah (n.p: Muhammad Husayn Muhammadi Ardihalj,
n.d).

7 Basiratmanish, ‘Ulamad’ va rijim-i Riza Shah, 352. Basiratmanish tells us that he instigated Sayyid Husayn
7% Basiratmanish, ‘Ulama’ va rijim-i Riza Shah, 352

% Muhammad Khalist, Muballigh-i Baha't dar mahzar-i sharif-i Ayatollah Khalist (Yazd: 1947). The publisher mentions
that this edition of the work is based on its third printing in Kermanshah.

° The introduction was written in 1327/1948, at a time when, as we will see in the next chapters, anti-Baha’t
sentiments went hand in hand with anti-Jewish ones.
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Baha'ts have not responded to these requests, Ha'irT has taken it upon himself to publish the
proceedings of Khalisi's debate in Tehran twenty years earlier with a Baha'l teacher
(muballigh).”"* Ha'irT's preface is followed by an introduction by Shaykh Husayn Lankarant
which apparently accompanied the first printing of the text in 1926.”* The proceedings of the
debate between Khalist and the Baha'T teacher, who is introduced as ‘Abd Allah Tahqiq, follow
Lankarani’s introduction. The book concludes with the text of a sermon delivered by Khalist
after the debate, followed by an interview with Khalisi (conducted by Shaykh Husayn

713

Lankarani)’” and an exposé written by the former Baha'1 turned anti-Baha't polemist, ‘Abd al-

714

Husayn AyatT.

The publication of this book may have been inspired by Sunni-Shi‘T polemical discourse to
which Khalist was no stranger.”” The central issue of the debate was the Baha'T doctrine of
mazhar-i ilaht (manifestation of God).”® Declaring himself “the first teacher of logic (‘ilm-i
mantiq) in the East,””"” Khalist adduced logical proofs to try and refute the Baha’1 tenet of

‘manifestationhood.” The alleged debate was recorded by Shaykh Husayn Lankarani and two

" Khalist, Muballigh-i Baha't dar mahzar, 2-3. In a piece written by ‘Abd al-Husayn AyatT in the same volume, it is
mentioned that the current reprinting of the debate is the fifth one, “with some additions.” See page59.

"2 We have no evidence—other than the authors’ claim—that this work was in fact published in 1926.

73 Khalist, Muballigh-i Baha't dar mahzar, 41-58.

7' Khalist, Muballigh-i Bahd't dar mahzar, 59-68.

75 His life, as a ShT'T cheric in Iraq had provided him with ample experience in this regard. For his engagement in
Sunni-Sh1'T polemics, see Basiratmanish, ‘Ulama’ va rijim-i Shah, 355-356. His activities as a polemist continued
despite his great interest in Sunni-ShiT rapprochement. According to Brunner, “under the influence of...Sunni
polemics, a type of ‘instructional cliché’ found its way into many writings of Shiite scholars occupied with
relations between the denominations in the modern age. This consisted of a stereotyped description of
conversations in which the author (or someone else, usually a famous ‘alim) encounters unnamed Sunnis who
insult Shiism in a way that manifests both ignorance and intransigence. The Shiite is almost effortlessly able to
bring his opponent to see the light, and the scene not infrequently concludes with the Sunni’s conversion to
Shiism.” Brunner, Islamic Ecumenism, 232. A different polemical work published during the same time period by
another reformist theologian is very similar in format to Khalist's work. See: Muhammad Mahallati, Guftar-i khush-
i Yarqult, 4™ edition, with an introduction by Ayatollah Najafi Mar‘ashi, ed. Sayyid Hidayat Allah Mustarhami
(Tehran; Farahani, 1965/1344). This work was written between 1915 and 1919 and published for the first time in
Najaf.

71 See Juan Cole, "The Concept of Manifestation in the Baha'mT Writings," Baha' Studies Monograph 9 (1982): 1-38.

77 Khalist, Muballigh-i Baha't dar mahzar, 9.
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other individuals. Their accounts depict KhalisT's Baha' interlocutor as a confused person who
spoke in circles.””® At the conclusion of the debate, the transcript was signed by both sides and

all witnesses.””

KhalisT then ascended the minbar and delivered a sermon. In his course of his
sermon, he once again ridiculed the Baha'T doctrine of the Manifestation of God as tantamount
to “lowering the station of divinity.” Similar to Rashid Riza’s criticism of aspects of Islam he
deemed in need of reform, Khalisi jettisoned the Baha'l teachings as ‘“superstitions”
(khurafat).”” “Scientific progress,” he contended, discredited not only the superstitions found
in the Baha'l writings but also the false teachings found of the Bible. To prove the latter,
KhalisT maintained that in the mid-nineteenth century, scientists began to discover that the
Bible (injil) is full of superstitions and examples of polytheism (shirk). He reasoned that since
the affirmation of the oneness of God (tawhid) promulgated by Islam was not spread
throughout Europe, many of its citizens denied religion altogether. Inasmuch as Muhammad’s
teaching of tawhid was “free of every last trace of shirk,” Khalist averred that the latest
advances in such fields as astronomy, physics, physiology, geology, and medicine were in
complete harmony with the existence of God. He went so far as to assert that even Charles
Darwin was a muwahhid (a person who affirms the oneness of God) by virtue of having declared
that a “wise and governing power” is the source of “ikhtiyar-i aslah” (natural selection),”" an

idea which, according to KhalisT, is derivative and can found in a prayer ascribed to one of the

Shi‘T Imams.”*

718 Khalist, Muballigh-i Baha't dar mahzar, 6-25. Quote is from page 9.

"1t is dated 5 Jumada al-Akhira 1345 (11 December 1926/19 Azar 1305).

720720 Khalist, Muballigh-i Baha't dar mahzar, 29, 30, 33.

2! He seems have mixed up “natural selection” with “survival of the fittest.”

722 Khalist, Muballigh-i Baha't dar mahzar, 30-31. Imam Ja‘far Sadiq is the sixth Imam of the Twelver Shta.
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Up to now, the debate and KhalisT's post-debate sermon have dealt purely with religious
doctrines. Without any warning, near the end of his talk, Khalist shifted the focus to socio-
political issues. Using an acerbic tone, he held the Baha’is responsible for the problems Iran
had faced since the time of Nasir al-Din Shah. Assuming the text of KhalisT's post-debate
speech is verbatim the talk he delivered in 1926, it would be safe to posit that Khalisi was one
of the first people - if not the first person - to accuse Iranian Baha'is of being agents of foreign
powers bent on destroying the country. Without furnishing any evidence, KhalisT alleged that
Baha'ls were “nothing more than instruments controlled completely by foreign entities (fagat

7”7«

alat-i bi-la iradah-"i ajanib).” “The politics of colonialism,” he exclaimed, addressing Tahqiqi, his
Baha™ interlocutor, “has used you as its lapdog to arouse conflict and ferment civil strife,” its
greatest weapon for “destroying the nations of the world and asserting control over them
(imha™-i milal va tasallut bar anhast).” Khalisi labeled Baha'is “highwaymen on the road of
[Islamic] renewal (rahzan-i jadah-'i tajaddud),” and “the cause of (Iran’s) stagnation if not

1723

decline (vasilah-'i tavaqquf balkah tagahqur).

As significant as KhalisT's words are for what they say - representing as they do, the first
time anti-Baha’1 rhetoric is being voiced in a colonialist framework - they are equally
significant for what they do not say. As mentioned earlier, Khalist was vehemently anti-British,
yet he kept a close eye on news and developments in the territories of the former Ottoman
Empire. News had reached him, it is safe to presume, that at a ceremony in Palestine on 27
April 1920, the Baha't leader, ‘Abdu’l-Baha’ (d. 1920),”** was invested with the insignia of the

Knighthood of the British Empire for his humanitarian work in Palestine during the First

7% Khalist, Muballigh-i Baha't dar mahzar, 36.

7 On him, see Firuz Kazemzadeh, “‘Abdu’l-Bahd’ ‘Abbds (1844-1921),” http://www.bahai-encyclopedia-
project.org (accessed 10 September 2010); Todd Lawson, “‘Abbas Effendi,” E%, Encyclopaedia Iranica, s.v. “‘Abd-al-
Baha'.”
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World War. The majority of later anti-BahaTl polemicists have adduced the knighting of
‘Abdu’l-Baha’ as evidence of their claim that Baha'is spy for the colonial powers. It is important
to note that KhalisT does not mention a single word about ‘Abdu’l-Baha’s knighting. Perhaps he
was aware of the apolitical nature of receiving recognition as a knight? On the other hand, it
may have been difficult for him to acknowledge the fact that a Baha't leader had been granted
the honor of Knighthood due to his own personal desire for prestige and social recognition,
evinced by his adoption of the title of Imam and the lavish accolades showered upon him by

" Whatever may have been the reason, the fact that Khalist does not

friends and acolytes.
mention this issue suggests very strongly that anti-Baha't polemicists in the 1920s interpreted

the knighting of ‘Abdu’l-Baha’ very differently than later polemicists.

In his sermon, KhalisT proceeded to accuse the head of the Baha'l community at the time,
Shoghi Effendi (d. 1957),” of having issued false circulars against “Pahlavi” following the
“Jahrum incident (gaziyyah).”’” By the “Jahrum incident,” Khalist was alluding to an episode of
anti-Baha’t violence in southern Iran. In April 1926, mobs raided and pillaged the homes of
Baha'ls in Jahrum. According to reports, eight or twelve Baha'ts were killed and many more
were injured.”” In one of his letters on the incident, Shoghi Effendi emphasized that Baha'is
obey the government and continue to pray for the Shah to rule justly.”” In an attempt to
provoke Riza Shah to suppress the Baha'ss, Khalisi distorted Shoghi Effendi’s emphasis on

obedience to political authorities and pretended that the latter “has spoken against the

7 For example, Lankarani writes of him as “the genius of Islam and the East” (nabighah-i Islam va sharq). The
author of his biography written during his life time refers to him as “the manifestation of godliness and freedom.”
‘Ali-Akbar ‘Alam, Mazhar-i diyanat va azadi, Ayatollah Aqa-yi Khalist (Tehran: 1944).

726 On him, see D. MacEoin, Encyclopaedia of Islam, 2™ ed., s.v. “Shawki Efendi [sic] Rabbant.”

7% Khalist, Muballigh-i Baha’t dar mahzar, 37-38.

728 On the Jahrum incident, see the chapter four on Riza Shah.

7 For details, see the chapter on Riza Shah.
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monarchy” (bar ‘alayh-i saltanat sukhan guftah).”® The developments mentioned in Shoghi
Effendi’s letter are so close to the time in which KhalisT is making his comments that we can
say with some degree of certainty that he kept a close eye on Baha'T communications and

writings.”!

V. Shaykh Husayn Lankarani Tihrant (d. 1989)

KhalisT received help from a fellow cleric in some of his anti-Baha' activities. In 1924, Shaykh
Husayn Lankarani was arrested with Khalist and charged for his role in the Imbrie affair.”** Two
years later, Lankarani recorded Khalist's debates with a Baha'1 teacher’ and later authored the
preface to the published account of the debates. It would be appropriate, therefore, to include
some comments about Lankarani who himself had a long history of anti-Baha' activity both in

734

the period under study and later in the 1940s.

Even though it might not be easy to refer to him as a “reformist theologian,” Lankarani
was an unusual figure among the clerics of his time to justify discussing him separately from
the traditionalist clerics. There is evidence to suggest that he was a forerunner to the militant
Islamists that appeared in Iran in the 1940s. We have two accounts dating from the 1920s that

detail attempts by Lankarani to assassinate and assault someone with a deadly weapon.

7% Khalist, Muballigh-i Baha't dar mahzar, 38.

7! The first announcement of Queen Mary expressing her interest in the Baha' religion, for example, was made in
May 1926. Della Marcus, Her Eternal Crown: Queen Marie of Romania and the Baha't Faith (Oxford: George
Ronald, 2000). Shoghi Effendi’s mention of this appears in a letter dated Ilvil (between August and September)
1926. See Shoghi Effendi, Tawqt ‘at-i mubarakah, 305-317. KhalisT's reference to the Baha't “claim” that the Queen of
Romania was a Baha'l appears in the sermon he delivered, just a few months later, following the 11 December
1926 debate. See Khalist, Muballigh-i Baha't dar mahzar, 38.

732 Basiratmanish, ‘Ulama’ va rijim-i Riza Shah, 352. Abl al-HasanT has tried to pretend that Lankarani’s arrest and
exile was a consequence of his opposition to Rizd Khan’s campaign to establish a republic. AbQ al-Hasani
(Mungzir),“Izharat va khatirat,” 102.

73 Khalist, Muballigh-i Baha't dar mahzar, 14.

7% For a detailed discussion of his anti-Baha'l activities, see ‘All Abu al-Hasani (Munzir),“Izharat va khatirat
Ayatollah Hajj Shaykh Husayn Lankarani darbarah-"i Babigari va Baha'igart,” Fasl'namah-"i mutali‘at-i tarikhi, vijah'namah-
i Baha'iyat, 4:17(Summer 2007), 67-153.
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Lankarant was a supporter of Ayatollah Mudarris during the premiership of Riza Khan. When
the conflict between the two heightened, Lankarani planned, “with a number of people,” to
assassinate Riza Khan. It was Mudarris who did not permit them to execute the plan, on
grounds that Islamic law does not condone assassinations.” At a second incident recounted by
him directly, Lankarani assaulted a Baha't named Afriikhtah by pressing a gun on his chest.”*
He continued to resort to aggression and violence in later decades. His cousin recalls that in
the early 1940s, Lankarani concealed a gun in his car on the way to attend a religious debate
with a Baha'l.””” Furthermore, the author of Tartkh-i jara’id va matba‘at-i Iran tells us that in
1948, when journalist Mahmid Mas‘Gd (d. 1948) was assassinated, ** Lankarani was arrested
for suspicion of murder and later released. Being their contemporary, the author politely and
cautiously adds that Lankarant and his three brothers, known collectively as “the Lankarant

brothers,” were “so powerful and influential (sahib-i shan) that almost nothing happened in

Tehran without their approval.”””

From an intellectual point of view, also, Lankarant’s record is unusual. In present day Iran,
he is celebrated as a politically active Shi‘T cleric who opposed the Pahlavis.”* Writing in 1948,
the author of Tarikh-i jara’id va matbi‘at-i Iran introduced Lankarani as a “radical nationalist”
(milliyan-i ifrati) and one of the “well-known freedom fighters of Iran.” He added that

Lankarant was “infamous for espousing Communist ideas, for having lived a secluded life

73 Basiratmanish, ‘Ulama’ va rijim-i Shah, 377.

736 See Abii al-Hasani (Mungzir),“Izharat va khatirat, 120.

737 Abii al-Hasani (Mungzir),“Izharat va khatirat,” 109.

7% Mahmid Mas‘Gd was the editor of the newspaper Mard-i imriiz. In February 1948, he was the victim of a
politically motivated murder. See Nasr Allah Shiftah, Zidiginamah va mubdrizat-i siyasi-'i duktur Fatimi (Tehran:
Aftab-i Hagiqat, 1985), 231-237.

7 Sadr Hashimi, Tarikh-i jard’id, 49-50. Yann Richard mentions that Sangalaji received death threats from the
Lankarani brothers because of his unorthodox views.

740 See Abii al-Hasani (Mungzir)’s “Izhardt va khatirat,” cited above.
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during the reign of Riza Shah, and for having served time in prison.””* Others have alluded to

LankaranT’s ties to “leftist elements” after the downfall of Riza Shah.”

Lankarani was the editor of the newspaper Ittihad-i Islam, founded in Tehran in
1303/1924.”° Muhammad Sadr Hashimi, the author of Tarikh-i jard’id va matbi‘at-i Iran, has
suggested that Khalisi oversaw the publication of Ittihad-i Islam which was essentially a
mouthpiece for KhalisT's thoughts. Ittihad-i Islam, we are told, was primarily concerned with
emancipating Mesopotamia from British control, which at the time was one of Khalist's chief
concerns.”* From the introduction Lankarani wrote for Muballigh-i Baha't dar mahzar-i Ayatollah
Khalist and the interview he conducted with Khalist for the fifth edition of the book in 1948,*
one can conclude that intellectually the relationship between the two was one of master and
apprentice. In his introduction to Muballigh-i Baha’t dar mahzar-i Ayatollah Khalisi, Lankarani
repeated the political accusations against Baha'ts which Khalist had made in his post-debate

talk published in the same volume.

As the editor of a newspaper, Lankarani was able to provide space for the publication of

anti-Baha'l materials written by a number of former Baha’is in the 1920s.”* Other than this, he

1 Muhammad Sadr Hashimi, Tarikh-i jard’id va matbi‘at-i Iran, 2 Vols. 2™ ed. (1327/1948; repr., Tehran: Kamal,
1363/1984), 1: 48-50.

742 Basiratmanish, ‘Ulama’ va rijim-i Shah, 382. ‘All Abii al-HasanT (Munzir), a contemporary Iranian cleric, historian
and an ardent advocate of Lankarani’s, indicates that in 1924 “when he was returning from exile in Kalat and
Mashhad to Tehran via Caucasia [?], “he conversed with the authorities of Communist Russia and informed them
of the ‘real’ issues of Iran.” Lankarani convinced them that the strategies of the Russian minister to Iran at the
time were wrong. According to Abl al-Hasani, these “conversations” were effective and the minister was
subsequently removed from his position and punished. Aba al-Hasani recounts this episode while elaborating
LankaranT’s frequently expressed remark, “It was I who ruined the Baha'is’ plans for a temple in ‘Ishgabad.” See
Abti al-Hasani (Munzir),“Izharat va khatirat,” 102-103.

7% See Muhammad Sadr Hashimi, Tarikh-i jard’id va matbii‘t-i Iran, 2Vols. 2" ed. (1327/1948; repr., Tehran: Kamal,
1363/1984), 1: 48-50.

7#* Sadr Hashimi, Tarikh-ijard’id, 48-49.

751 will discuss the interview extensively in the chapter on the 1940s.

746 Abii al-Hasani (Mungzir),“Izharat va khatirat,” 116-126.
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was not much of an author. As the violent examples above illustrate, he was a man of action.
Consequently, the author of a recent article highlighting Lankarani’s anti-Baha’ism was forced
to rely almost entirely on “oral statements and memories” to establish his anti-Baha't
credentials. As we shall see in the chapter on The Confessions of Dolgoruki, to combat the
factitiousness of The Confessions and “prove” its authenticity, Lankarani shared “memories” of
his father who, according to Lankarani, knew personally one of the characters of The

** Nevertheless, two anti-Baha'T polemical works are credited to Lankarani. Both

Confessions.
works introduce other works. We have already mentioned his introduction to Muballigh-i Baha’t
dar mahzar-i sharif-i Ayatollah Khalisi. In this work, Lankarani maintains that European powers
have always sought to create schisms and conflicts in the colonies they establish: “For
example, in India, [they divided people into] Hindu and Muslim, and [created new sects like]
Isma‘ili, and more recently, Qadyant. In Iran, [they divided people into] Haydari and Ni‘mati’*
[or] Shaykhi and Mutisharri‘,”*® and [created new sects like] Babi and Baha™. In all this, their
intention has been to ferment conflict and enmity.” He goes on to say that in order to uncover
the truth about these “social menaces” (shayatin-i ijtima‘i) and “agents of foreign powers” (alat-i
styasi-i ajanib), the text of the debate between Khalisi and a Baha'T is being published.” Like

Khalis1, Lankarani was involved in many anti-Baha't activities in the 1940s, but discussing them

will take us beyond the scope of the present study.

#7 Abl al-Hasani (Munzir), “Izharat va khatirat,” 67. The article was published in a collection of articles by the
Political Studies and Research Institute, an institute founded in Iran in the 1980s alongside the Institute for
Iranian Contemporary Historical Studies to generate “objective” data in order to rewrite the history of Iran
according to the ideologies of the Islamic Republic, with special emphasis on the Baha'is of Iran.

748 Abii al-Hasani (Mungzir),“Izhdrat va khatirat,” 96-97.
7 See Encyclopaedia Iranica, s.v.“HaydarT and Ni‘mat1.”
7 See Encyclopaedia Iranica, s.v.“Balasari.”

7t Khalist, Muballigh-i Baha't dar mahzar, 4-5.
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3.3 Former Baha'is

Introduction

The early 1920s witnessed a dramatic change in the leadership of the Baha'1 community. The
charismatic leader ‘Abdu’l-Baha’ died in 1921 and his young grandson, Shoghi (Shawqj) Effendi
(d. 1957) succeeded him.””* Shortly after, a few Baha'ls renounced the religion. Some of these
individuals proceeded to publish works refuting the Baha1 religion altogether.”” In this
section, I will introduce three of these former Baha’ts who exerted the most influence on later

generations of anti-Baha'T polemicists.

1. ‘Abd al-Husayn Ayati (Avarah)

‘Abd al-Husayn Ayati (d. 1332/1953 ) was a Shi ‘1 cleric, a prolific writer, and a poet,”* who
converted to the Baha'Treligion at the age of thirty, and was very active as a Baha'i teacher for
eighteen years. As a Baha'i, he met with the Baha'1leader ‘Abdu’l-Baha,” received from him the
title Avarah (Wayfarer), and travelled extensively in Turkestan, the Caucasus, the Ottoman

Empire, Egypt and different cities in Iran, promoting his new religion. In time, however,

2 See Peter Smith, The Babt and Baha'l Religions: From Messianic Shi‘ism to a World Religion (Cambridge: Cambridge
University Press, 1987), 115-120.

™ For a study on a similar phenomenon in recent years, see: Moojan Momen, “Marginality and Apostasy in the
Baha’'T Community,” Religion 37 (2007): 187-209.

>* He wrote seventeen books. For the list of his publications, see Encyclopaedia Iranica, s.v. “Ayati, ‘Abd al-Husayn.”
Among his works was a history of Yazd: ‘Abd al-Husayn AyatT, Atashkadah-'i Yazdan (Yazd: Gulbahar-i

Yazd, 1317/1938). For a scholarly description of this work, also a concise biography of Ayati, see: Farzin Vejdani,
“Purveyors of the Past: Iranian Historians and Nationalist Historiography, 1900-1941,” (PhD diss., Yale University, 2009),
489-492.
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conflicts with Baha'ts developed and he left the Baha'1 community in late 1924, converting

t.””° As a Baha't, he wrote two volumes

back to Islam, and became a fierce anti-Baha't polemicis
on Babi-Baha' history, up to 1921 arguably the most comprehensive one of its kind from the
pen of a believer.” In the first few years after his return to Islam, he produced a major anti-
Baha'l polemic in three volumes, Kashf al-hiyal (Exposing the Deceptions).”” During the six year
period (1308-1315/1929-1936), he also published a monthly journal, Namakdan "* which
formally defined itself as a “literary, social, historical, economical, critical” publication.

Practically, however, it constituted a compilation of periodical attacks, mockery, and efforts at

the defamation of Baha'is and of those figures who they revered as holy. With the emergence

7 For a short biography of Ayati, see Encyclopaedia Iranica, s.v. “AyatT, ‘Abd al-Husayn.” See also: Tihrani, Agha
Buzurg Muhammad Mubhsin, al-DharTa ila tasanif al-sht'a. 25 vols (Tehran and Najaf: distributed through author,
1355/1936-1398/1978), 9(1): 13; 15:118; 16:191; 18:33. 179; Idem, Tabagat a‘lam al-shi'a (Mashhad : Dar al-Murtada lil-
Nashr, 1404/1984), 1(3): 1076-1077. See also Khanbaba Mushar, Mu’allifin-i Kutub-i Chapi-yi Farsi va Arabi: Az.Aghaz.-i
Chap ta Kunin(Tehran: Rangin, 1340-1344 / 1961-1965),3: 718-20. For a Baha'T account of the reasons for Ayat's
abandonment of his Baha'1 allegiances, see: Adib Taherzadah, The Child of Covenant: A Study Guide to the Will and
Testament of ‘Abdu'l-Bahd’( Oxford: George Ronald, 2000), 294; Idem, The Covenant of Baha'u'llah (Oxford: George
Ronald, 1992), 335-36. It was apparently with reference to Ayati that Kasravi (d. 1946) wrote the “thirst” of Baha'ls
to teach (tabligh)their beliefs provided the context for “some irreligious men,” who all they had was rhetorical
talents, to connect themselves with Baha'ts, as teachers (muballigh), and exploit them as much as they can. Then,
as soon as they get a bit hurt, they separate themselves [from Baha'is ] and “in the name of having been deceived,
find a place for themselves among Muslims, and this time around with shameless hostility against Baha'is, they
write about the latter whatever they want.” Ahmad Kasravi, Bahd'igari (Tehran: Kitabfurashi-i Paydar, n.d.), 121-
122.

7 ‘Abd al-Husayn Ayati (Avarah), al-Kawakib al-durriyya fi ma'athir al-Bahaiya, 2vols. (Cairo: Sa‘adah, 1923-4).
Amanat refers to this work as an “attempt to compile a general history” of the Babi ad Baha'T religions. See
Amant, Resurrection and Renewal, 438. According to MacEoin, “although the text is frequently inaccurate and must
be used with caution, it does retain considerable value for its occasional insights and alternative versions of some
events.” Denis MacEoin, The Sources for Early Babi Doctrine and History: A Survey (Leiden: E.J.Brill, 1992), 174.

77 ‘A, AyatT, Kashf al-hiyal, 3 vols. in one, 6" ed. of vol. 1, 3 ed. of vols. 2, 3 (Tehran: 1326/1947). 1307-10/1928-31
has been given as the date of the book’s first publication. See, for example, Encyclopaedia Iranica, s.v. “AyatT ‘Abd
al-Husayn.” However, the first volume was published earlier than 1307/1928. The first sentence of the
introduction to this volume states that it was written eighty years after the birth of the Babi religion, making 1924
the year of writing the book. The same volume features a letter from the Royal Court that praises the author and
indicates that the work was published in the first year of Riza Shah’s reign (1304/1926). However, the date given
for this letter is incorrect (see note # chapter on Riza Shah). We do know that the first volume (at least) was
published by 1306/1927, when another cleric, ‘Abd al-Hamid Ishraq-Khavari, converted to the Baha' religion. See

412.

8 On Namakdan, see: S. M. Sadr Hashimi, Tarikh-i jarayid va majallat-i Iran (Isfahan, 1332), 4: 309-11.
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of several Islamist weekly journals in 1320s/1940s, Ayati became a major contributor and was,

of course, very well received by the editors.”

Kashf al-hiyal

Written in three successively published volumes, for a total of five hundred and ninety
pages,” AyatT’s Kashf al-hiyal went through several editions, becoming in time a virtual
reference work for future anti-Baha't polemicists.”” In its introduction, AyatT situated himself
as particularly well qualified to discuss Baha'i subjects. Other works written in refutation of
the BahaTreligion, he stated, were not as effective as the situation called for, because their
authors had not had the benefit of first-hand acquaintance with “mysteries” of “this group.”
His own twenty years of association with it had provided him with the required knowledge for
the exposure of truth of the matter (kashf-i haqa’iq), he asserted.” In fact, Kashf al-hiyal is
essentially an epitome of hate literature created to disparage Baha'is and their religion. Most
of volume one takes the form of a dialogue between Ayati and “Avarah,”a feature that is absent
in later volumes. The book includes, in almost no order, a wide range of topics, e.g.,
theological, historical, ethical/moral, laws and ordinances, and political. The concern of this
dissertation is the latter category. A major feature of the entire series, however, is an almost
obsessive focus on allegations of sexual misconduct and depravity. The detail and vulgar tone
of this material leaves no doubt of the author’s determination to do his best to besmirch the

character of his former associates.

7 On the Islamist journals of that period, see Tavakoi-Targhi, Bahd'i-sitiz1, 79-124.

7 The first volume 156, the second 243 and the third 191 pages.

76! To this day, Kashf al-hiyal remains one of the most (if not the most) frequently cited anti-Baha’T polemical work.
762 AyatT, Kashf al-hiyal, 1:1-3.
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Political Accusations

The political theme in the form of alleged clandestine connection with foreign powers,
which had had its early buds in Za‘im al-Dawlah’s Miftah-i Bab al-abwab, acquired far greater
attention from Ayati. Using Za‘Tm al-Dawlah’s term, “political religion” (din-i siyasi)” he
elaborated extensively on the subject. The opening page referred to the Babi-Baha1 religions
as an “intrigue” (dasisah), outwardly assuming the garb of a religion, but inwardly based on
“betrayal of the country” (khiyanat-i vatani). Babis and Baha’is are then virtually accused of
being responsible for their own persecution through propagating “nonsense” beliefs that
forced the people of Iran to fall into “the snare of [committing] murder and plunder” (dam-i
qatl va ghdrat), so that they [i.e., Babis and Baha’is] could “seize” the opportunity to raise a cry
of being wronged (mazlimiyat).”* AyatT asserted that it was concern for “national unity”
(vahdat-i milli) and the “interests of the country” (masalih-i vatani) that compelled him to write,
since “Baha’ts had inflicted great harm” on the unity of Iranian people. The latter form of

damage was, to him, even more serious than the religious threat.””

Elsewhere in volume one, Ayati was the first to introduce a subject that would become a
constant feature of anti-Baha’t polemics for decades that followed. Interestingly, however, the
context in which Ayati raised the issue differed basically from what later transpired. The
incident in question was the honorary knighthood conferred on ‘Abdu’l-Baha’, by the British
Mandate authority in Palestine, on 27 April 1920, in recognition of his humanitarian efforts

during World War I for the relief of famine. Although the Baha'1 leader nominally accepted the

7 AyatT, Kashf al-hiyal, 2:42.
7¢* AyatT, Kashf al-hiyal, 1:1.
7> AyatT, Kashf al-hiyal, 1:5.
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honor itself, he declined to use the title.”* Ayati recounted this incident, in the context of
rejecting the Baha'1 tradition, that Baha'u’llah’s father was a minister (i.e., that he was
vazirzadah),”” such a claim he represented as an indication that the leaders of the Baha't

on the readily available historical record, Ayati went so far as to claim that ‘Abdu’l-Baha’ had
“requested” the title from the British Government, “with pressure to a degree that wore out
both General Allenby and Major Tudor Pole.”” This version went on to picture ‘Abdu’l-Baha’
as celebrating the occasion and publicizing it as a means of “showing off himself”
(khud'nama’i), arranging for a photograph with the Order and the insignia from the British
Government on the table. The display of this picture in the homes of most of the Baha’is in
Iran, in AyatT’s words, “proved” to “the people of the world” that despite representing his
father as a spiritual leader, ‘Abdu’l-Baha’ had “abased himself” at the threshold of the British
monarch and that he and his family were “worshipers of the world” (dunya'parast).”

Interestingly enough, however, Ayati’s reference to the event, at this stage, had no political

connotation. Even the passing reference to King George was used to demonstrate ‘Abdu’l-

7% For details, see Ahang Rabbani, ““Abdu’l-Baha’ in Abii-Sinan: September 1914-May 1915,” in Baha'T Studies Review
13 (2005): 75-103; Adib Masumian, Debunking the Myths: Conspiracy Theories on the Genesis and Mission of the Baha'l
Faith) (Lulu:2009), 37-42; H.M. Balyuzi, ‘Abdu’l-Baha: The Center of the Covenant of Baha'u’llah (Oxford: George
Ronald, 1971), 443. Since the 1890s, ‘Abdu’l-Baha’ had instructed the Baha'is farmers living on his lands in
Palestine to cultivate grain, a percentage of which was usually stored. With the beginning of the WWI, he
instructed some of the Baha'l farmers in AbG-Sinan (a village near Acre) to grow vegetables. In times of famine
during WWI, he saved the lives of many including the poor in Palestine and the British soldiers, by providing
them with the stored grains and the fresh vegetables. Rabbani, “‘Abdu’l-Baha’ in Abii-Sinan,”

77 Baha'u'llah’s father Mirza ‘Abbas NirT (d. 1839), known as Mirza Buzurg, served the court of Fath-‘AlT Shah
Qajar (d.1834) in several capacities. He was appointed minister to the shah’s twelfth son, the il-khan of the Qajar
tribe. He grew close to First Minister Mirza Abu’l-Qasim Q@'immagqam, and in 1834 he was appointed governor and
tax-farmer of Burdijird and Luristan. See Encyclopaedia Iranica) s.v. “BAHA’-ALLAH.”

768

Edmund Henry Hynman Allenby (d. 1936) was the High Commissioner for Egypt. On Major Wellesley Tudor Pole
(d. 1968), see the conclusion to this section.

7 AyatT, Kashf al-hiyal, 1:22-23.
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Baha’s alleged “worldliness,” the account being incorporated in one of the sections of Kashf al-

hiyal devoted to this theme.

In the second volume, which apparently was published some two years after the first, Ayati
raised again the topic of the knighthood of ‘Abdu’l-Baha’, this time suggesting a political
connotation. Without any evidentiary support, he pictured ‘Abdu’l-Baha’ as seeking the title
and adding sanctimoniously that it was a shame for someone claiming to be a spiritual leader,
free of any interest in politics, to make such a request. The reason given for the alleged
“request,” Ayati wrote, was that ‘Abdu’l-Baha’ thought “by accepting servitude to George of
England,” the people of the East, especially the Iranians, would be intimidated and thus
inclined to accept “the divinity of his, [i.e., ‘Abdu’l-Baha”s] father.”””° Even so, in this now
politicized reading of the incident, Ayati did not imply that the knighthood demonstrated a

clandestine relationship with the British government, such as would figure in later polemics.

Here, Ayati also introduced the Baha't view of the knighthood of ‘Abdu’l-Baha’, in which
the initiative had been taken by the British and ‘Abdu’l-Baha’ had merely accepted the offer
out of courtesy. The Baha't claim that ‘Abdu’l-Baha”s decision to participate in the ceremony
sitting down, with his back to the insignia, indicated his indifference to the honor, was
rejected by AyatT as “shameless.””” The writer claimed that he had heard such statements from

Baha'ts when he was among them. It seems more likely, however, that this response from

77 Ayati, Kashf al-hiyal, 2:124-125.
7' AyatT, Kashf al-hiyal, 2:126.
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Baha'is was elicited after he made the first reference to the incidence of knighting in volume

one of his book.”?

While the above is the main political accusation by Ayati against Baha'is, he also made
other remarks that set the stage for the future full-fledged politicization of anti-Baha’ism. In a
section of Kashf al-hiyal where he was discussing Baha’u’llah’s letters to the kings and rulers of
the world, Ayati made a reference to his tablet to Alexander 11.”” In setting the background for
the authoring of that tablet, AyatT lists a mixture of information and misinformation as proofs
of Tsarist Russia’s support of Baha'is. He started with, “the Russian Emperor empowered the
Baha'ts in Ashkhabad, gave them freedom, and permitted them to build a Mashriq al-azkar.”
Going back several decades, he then referred to the release of Baha'u’llah from prison which
“had happened through resorting (iltija’) to, and connection (bastigi) with the Russian
legation,” as, he claimed, Baha'is themselves “acknowledge.” Then taking Baha'u’llah’s
brother-in-law for his brother, he added, “history is the witness,” that Baha'u’llah’s brother,
“Mirza Hasan,” was the secretary of the Russian legation.”” Finally, AyatT states that an officer
representing the Russian legation escorted Baha'u’llah to Baghdad, which he falsely attributed

as having been mentioned in “Magalah-'i sayyah by ‘Abdu’l-Baha”.”” He concluded that Baha'ss,

72 The Baha'T community at that time had decided to ignore the polemics against them, and did not respond in
writing. See: Mawlavi-Nizhad, ed., Ishragkhavari, 224. The comment of Baha'Ts, however, could have reached Ayati
by word of mouth.

77 For this and all the references to Russia quoted from AyatT here, see the section titled “Baha’is and Russia.”

774 Baha'u'llah had a brother by the name Muhammad Hasan (d. 1867), who lived in Mazandaran and was never a
secretary to the Russian Legation. On him, see Muhammad ‘Al Malik-khusravi, Iqlim-i nir ([Tehran]: Mu’assisah-'i
milli-i Matb‘at-i Amri, 1337/1958),143-144. 1t was Bahd'u’llah’s brother-in-law who was the secretary at the
Russian legation. See the section titled “Baha’ls and Russia.”

77 AyatT’s reference is to this work: ‘Abdu’l-Baha’, A Traveller's Narrative Written to Illustrate the Episode of the Bab,
trans. and ed. Edward G. Browne (Cambridge: Cambridge University Press, 1891).
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“at the beginning” relied on Russian support, and “it is not clear what politics motivated the

Tsarist State to have undeniably assisted them.”””*

I1. Hasan Nikii

According to a biography written by his close friend Ayati, Hasan Niki was a merchant and a
political activist in Burfigird during the early stages of the Constitutional Movement (1906-
1911). Later, Nika converted to the Baha'1 faith, which resulted in his persecution and a loss of
trade opportunities. He was forced to emigrate to Tehran where he served his new found
religion for twelve years, after which he then travelled for some time in efforts to share its
message with others.”” Nika left the Baha'T religion after his friend and biographer Ayati did,
and subsequently wrote a lengthy anti-Baha’t polemic, Falsafah-'i Niki dar paydayish-i rahzanan
va badkishan (Niki’s philosophy on the emergence of the thieves and the impious). This text consists of
four volumes in two, for a total of 945 pages.””® Even though Falsafah-"i Nikii was not republished
as frequently as Kashf al-hiyal or Kitab-i Subhi, it had a considerable influence in shaping anti-

Baha'1 thought in the decades that followed.

Falsafah-"i Nikii dar paydayish-i rahzanan va bad-kishan

Falsafah-’i Niki is a collection of a diverse range of topics put together in almost no order. The

unifying theme of the book is the attempt to discredit Baha'ss. There is no publication date on

77¢ AyatT, Kashf al-hiyal, 1:62.

777 Ayati (Avarah), al-Kawakib al-durriyya, 2:238-39. To express his gratitude for the praise that Niki had lavished on
his book, AyatT included a short biographical note on the former in the closing pages of his al-Kawakib al-durriyya
(1924).

778 H. Nikd, Falsafah-'i Niki dar paydayish-i rahzanan va bad-kishan, 4 vols in 2 (n.p: n.d). Falsafah-'i Nikii was published
at least once more with an introduction by Ihsan Allah Niki, the author’s son, by Farahant publishing house. The
date of the second publication is also not mentioned. For a short Baha'T account on N1k, see Taherzadeh, The Child
of the Covenant, p. 296.
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the book, but from the content it is clear that it had been written shortly after the first volume
of AyatT’s Kashf al-Hiyal in the late 1920s or the early 1930s. One can trace in Falsafah-'i Nikii the
influence of AyatT’s Kashf al-Hiyal, the political thoughts of Sayyid Jamal al-Din Afghani, and the

content of Za ‘im al-Dawlah’s Miftah-i Bab al-abwab.

Some of the political themes in Falsafah-i Nikii are the same as Kashf al-Hiyal, although Nikii
brings in new aspects. Nikii’s reference to the knighthood of ‘Abdu’l-Baha’ is the same as
AyatT’s in the first volume of Kashf al-Hiyal. Neither shed political light on the issue, instead
framing the knighthood in terms of a supposed lack of spirituality and as a quest for worldly
honor. Nikii mentions that the title “Sir” was also offered to some Muslim clerics in Iraq, but
“since they were spiritual,” they refused to accept it. It was also offered to an Iranian and he

did not “boast” so much about it.””’

Nikii expressed his concern about the “intrigues” (dasisah’ha) that had inflicted the

NS

“Eastern world, in general and the Islamic world, in particular.” “Ominous policies” he wrote,
have endangered our “national unity” (vahdat-i milli). Nika cited the “interests of the
homeland” (masalih-i vatani), and national unity as the motivation behind authoring the
book.”® The founder of the Baha'1 religion, Nikii wrote, based his teachings on the “policy of
the colonialist states” (siyasat-i duwal-i isti‘mari). As proof, Nika referenced Baha’u’llah’s

statement,“It is not his to boast who loveth his country, but it is his who loveth the world”

(lays al-fakhr li-man yuhibb al-watan bal li-man yuhibb al-‘alam).”®" According to Nikd, this

77 Nikdi, Falsafah-'i Nikii, 2: 196-99. The Iranian he named as having been knighted was Sardar Zafar Bakhtiarf,
780 Nikd, Falsafah-"i Nikii, 1:182.

81 Baha'u’llah, Tablets of Baha'u’llah Revealed after the Kitab-i Aqdas (Wilmette, Illinois: Baha't Publishing Trust, 1988),
87-88.
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statement “extinguishes the spirit of an Iranian” (rih-i Irani ra makhmud mikunad) and “submits
him to foreigners” (taslim-i ajanib migardanad) so that they can then take away his country and
its independence. Nikii maintained that spreading such ideas were a “major betrayal to the
nation” (khiyanat-i buzurg bih millat), and an “important crime against one’s own homeland

782

society” (jinayat-i muhimmi bih jami‘ah-"i watan-i khud).”® Other examples of the teachings of
Baha'u’llah, which according to Nikd, were “based on the wish of colonialist countries” (bar ri-
yi tamayul-i mamalik-i isti‘mart), included Baha’u’llah’s encouragement of the use of chairs, and
his removal of limitations on one’s apparel and beard, leaving these issues to the discretion of
the individual.”® At the end of this discussion, Nikdi concluded that Baha’is did not know the
“instruments of what politics” they had become.”® In an abrupt change of topic, Nika titles
the next section, “Mrs. Schopflocher or the Spy,” where he gave an account of a Western
Baha'T woman whom he had met in his 1302/1923 trip to Haifa, Palestine to visit the resting
places of the Bab and ‘Abdu’l-Baha’. Each of them had then embarked on a trip to teach their
religion, he to Egypt and she to India, Burma, Java, and China. Upon their return, they met
again in Haifa. This time, however, Nika wrote, without explanation, that he “realized what it
meant to teach the Cause of God [the Baha'T religion].” He expressed that the “American lady”
was in fact “the colleague” (hamgqatar) of ‘Abdu’l-Baha’ and Shoghi Effendi. “The difference

between her and a Baha'1 teacher from Iran was that she knew what was [in fact] going on, and

the Iranian did not.””® While these statements implied that unbeknownst to them, Iranian

782 Nikd, Falsafah-"i Nika, 2: 11-12.

78 Nika, Falsafah-"i Nikd, 2: 15-16. For the two laws of Baha'u’llah mentioned, see Baha'u’llah, The Kitab-i Aqdas, 75-
77 paragraphs 154, 159, and p. 242 note 175.

78 Nikd, Falsafah-"i Nikd, 2: 12-13.

78 Nikd, Falsafah-i Nikd, 14-15. Mrs, Schopflocher whom Nikii was referring to as an “American” was Florence
Evaline Snyder (d. 1970), born and raised in Montreal. She was married to Siegfried Schopflocher, (d. 1953) a
Canadian Baham of German-Jewish background. See The Bah Encyclopedia Project, s.v. “Schopflocher,
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Baha'is were being taken advantage of, elsewhere in his book Nikii accuses the Baha's of being
“spies” (jasts-i kharijah), implying that they consciously chose to commit espionage without,

of course, any explanation or evidence.”

111 Fazl Allah Subhi Muhtadi

Fazl Allah Subhi Muhtadi (d.1341/1962) was a talented story teller. For twenty years (1319-
39/1940-60) he narrated popular stories on the national radio every Friday. Throughout Iran,
he was also the first to collect folktales and rewrite them for children.”®” Subhi was born into a
Baha'i family and raised as one. For a couple of years following World War I, he served as a
secretary to ‘Abdu’l-Baha’.’® Later, however, he recanted the Baha'i religion. At least one
Baha'l source attributes his separation to the influence of Ayati.” In 1312/1933, he published
an anti-Baha't polemic in the form of his memories, titled Kitab-i Subhi. The book was
repeatedly published both before and after the Islamic Revolution.”” In 1334/1955, the year

that witnessed an anti-Baha't campaign all over the country, Subhi published another anti-

Siegfried”<http://www.bahai-encyclopedia-
project.org/index.php?option=com_content&view=article&id=69:schopflocher-siegfried&catid=37:biography>

78 Nikd, Falsafah-"i Niki, 2: 172.

78 See Encyclopaedia Iranica, s.v. “Children vii.Children’s Literature.”

78 On Subh, see: Yahy4 Arlyanpiir, Az Sabd ta Nima: tarikh-i 150 sal-i adab-i Farst, 2 vols. (Tehran: Shirkat-i Sihami-i
Kitabha-yi Jib, 1976).

7% See Taherzadeh, The Child of the Covenant, 296.

7 The edition available to this author is Fazl Allah Subhi Muhtadi, Khatirat-i zindigi-i Subhi va tarikh-i BabigarT va
Bahd'igart, with an introduction by Sayyid Hadi Khusrawshahi, 5 ed. (Qum: Markaz-i Intisharat-i Dar al-Tabligh-
i Islami, 1354/1976). All citations are from this edition. Based on the information provided in this volume,
following the first 1312/1933 publication under the title Kitab-i Subhi in Tehran, matba‘ah-"i Danish, the second and
third reprints were done in 1343/1964 and 1344/1965 respectively in Tabriz, the fourth in Qum, in 1351/1973. Two
more recent publications are: ‘All Amir MustawfT, ed., Khatirat-i inhitat va suqut-i Fazl Allah Subht, katib-i ‘Abdu’l-
Baha’ (Tehran: Nashr-i ‘Ilm, 2005); Fazl Allah Subhi and Hadi Khusrawshahi, Khatirat-i zindigi-i Subhi : tarikh-i
Babigari va Baha'igari (Tehran: Markaz-i Asnad-i Inqilab-i Islami, 2007). This last volume includes both Kitdb-i Subhi
and Payam-i pidar.
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Baha'T polemic, titled Payam-i pidar (The message of the father).”! Subhi used his story-telling

talent in the writing of his anti-Baha't polemics.”
Kitab-i Subht

Compared to AyatT’s and Nikd’s anti-Baha'T polemics, Kitab-i Subht is short (around 300 pages,
pocket size), and an easy read, full of anecdotes. In the opening pages of the book he

793

introduces himself as Fayz Alla Muhtadi,”and shares how the “changes and revolutions” in his

“beliefs and spiritual thoughts” led him in 1305/1926 to make statements incongruent with the
taste of “the rank and file” (‘avamm) of the people of Baha’,”and how this led finally in early
1307/1928 to his complete separation from the Baha'T community. His goal in writing his book,
he declared, was “ to awaken and inform souls.” Apart from a relatively brief review on the
history, beliefs and scriptures of the Babi and Baha' religions, as Subhi saw them, the book
recounts stories of his alleged experiences among Baha'is—all devoted to depicting members
of the faith in a highly negative light. In this, charges of insincerity of belief figured

prominently. There is no evidence to corroborate his accounts of these experiences. The tone,

though negative, is generally less acerbic than that of Ayati’s.

Kitab-i Subht also has been extensively used as a source by anti-Baha't polemicists over the
years. As far as the political themes are concerned, writing a few years after the publication of

Kashf al-hiyal, Subhi essentially picked up where Ayatt had left off. The text of a letter and a

7L Payam-i pidar was written at a time beyond the purview of this study. It went through several publications. See
Fazl Allah Muhtadi Subhi, Payam-i Pidar, 4™ ed. (Tehran:Amir Kabir, 1356 [2536]/1977). For the 2007 reprint see the
note above. The content of Paydm-i pidar has many similarities with Kitab-i Subht. Its language is much more vulgar
and foul, especially when writing about ‘Abdu’l-Baha”s successor, Shoghi Effendi. See Subhi, Payam-i Pidar,144.

72 For example, he started Payam-i pidar with “My Dear Children,” and wrote the polemic in the form of
recounting stories subtly aimed at the moral disgrace of Baha'is.

™ A footnote, apparently added by Khusrawshai, who wrote an introduction to the work, indicates that Subhi
changed his name to Fazl Allaf after converting to Islam. Subhi, Khatirat-i zindigi-i, 24.

207



prayer written by Abdu'l-Baha’ after the capture of Palestine by the British forces are deftly
inserted in the narrative. The former, dated 16 October 1918 and addressed to a Baha'1in
Tehran, was the first communication from Palestine after a long time of “ total lack of
communications,” and makes reference to the anxiety and sorrow experienced during the war.
The letter expressed joy that now the “dark clouds” were “cleft asunder,” and the light of
“tranquility and comfort” (rahat va dsayish) brightened Palestine. The “tyrannical rule” (sultah-
'i jabirah) was gone and a “just government” (hukimat-i ‘adilah) had been established. It also
makes reference to “justice” and “good governance” of England.” Subhi also incorporated a

prayer of ‘Abdu’l-Baha’ written with respect to the British king”:

O Lord...We yield Thee thanks and praise for the appearance of this just kingdom and
mighty government that is taking great pains to ensure the comfort of its subjects and
the safety of the people. Aid Thou, O my God, the supreme emperor and British
monarch, His Majesty King George V, through Thy holy confirmations. Perpetuate the
sheltering shadow (of his kingdom) over this great land through the help, protection
and support vouchsafed by Thee. Verily, Thou art the Most Powerful, the Most Exalted,
the Almighty, the All-Bounteous.”

The book finds the circumstances surrounding Subhi’s application for a travel permit to visit
‘Abdu’l-Baha’ in Palestine particularly suspicious. This document was “extremely difficult to
get, but was kindly provided, along with a recommendation from the British Embassy, by [a]
Mr. Na‘im1.””” This oblique reference to Baha1 political influence focused on a member of the
faith ‘Abd al-Husayn Na‘Tm1, whose knowledge of English had secured him a position as a

secretary at the British embassy in Tehran.””® The knighthood of ‘Abdu’l-Baha’ is mentioned

794 Subht, Khatirat-i zindigi, 125-26. The original letter is also found in: ‘Abdu’l-Baha’, Makatib-i Hazrat-i ‘Abdu’l-Bahd’,
vol. 3( Egypt: Faraj Allah Zaki al-Kurdi, 1921), 345-346.

7% George V (George Frederick Ernest Albert, r. 1910-36, d. 1936).

7% Subht, Khatirat-i zindigi, 126. The original prayer of ‘Abdu’l-Baha’ is also found in: ‘Abdu’l-Baha’, Makatib, 3:347.
The prayer is dated 17 Dec. 1918.

77 Subhi, Khatirat-i zindigt, 127.

7% See Sulaymani, Masabih, 3: 158. Subhi also mentions the book titled Kashf al-ghita’ ‘an hiyal al-a‘da’, written by
Mirza Abu al-Faza'il Gulpayigani (d. 1914), and his nephew Sayyid Mahdi (d. 1928), in which Iranologist E.G.
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merely in passing, without any comment, as among the events transpiring when the writer

was in Haifa.””’

The content of these three anti-Baha't polemics can be better understood when placed in
the greater socio-political context of the time. Paradoxically, the years of Riza Shah’s reign,
when the country underwent a phase of intense westernization, “produced also the greatest
degree of xenophobia in Iran. This xenophobia did not express itself in open conflict with the
West, but rather in suspicion and resentment.”*® The cosmopolitan nature of the Baha’t

community made it an extremely vulnerable target for such suspicions and resentment.

Niki was concerned with the fact that Westerners believed in an Iranian prophet. On the
one hand, he attempted to downplay the “claims” of the Iranian Baha’is, much like Ayatollah
Khalist.*” On the other hand, he tried to find explanations like ‘Ayan al-Saltanah’s attempts to
understand how westerners could become attracted to the the Iranian religion.*” Yet, the
answers given in the xenophobic milieu of the late 1920s/early 1930s were considerably

different than those reached by by ‘Ayan al-Saltanah.

For politically conscious Iranians still recovering from the pains and dangers of a hundred
years of de facto colonial exploitation and the xenophobia it engendered, the dedication of
western Baha'is to the Iranian leaders of their community was not an easy thing to grapple

with or realistically accept. It felt much more comfortable and congruent with their mindset to

Browne’s scholarship was criticized as having been politically motivated, serving the interests of the United
Kingdom. Subhi claims that after the capture of Palestine by the British, ‘Abdu’l-Baha’ discouraged propagating
that book. Subhf, Khatirat-i zindigi, 127. On Kashf al-ghita’ see Yazdani, “Aba al-Fad’il Gulpaygani.”

7 Subhi, Khatirat-i zindigt, 205.

80 Banani, Modernization, 3.

% See the section on KhalisT in this dissertation. For Nikii’s attempt to downplay the number of western Baha'is,
see the table at the end of his book, where he records the number of Baha'ls in America as 100, London 8, Italy 2,
Berlin 4, etc. Nikd, Falsafah-"i Niku, 2:214.

%2 See the introduction to chapter 2, “Baha’ls and Foreigners.”
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interpret this dedication within a conspiratorial framework, rather than to see it as a genuine
faith conversion. Ayati would perhaps have been shocked to learn that Tudore Pole, one of the
people from whom he claimed ‘Abdu’l-Baha’ had requested to be knighted, was in fact an
admirer of ‘Abdu’l-Baha’ and for some time a Baha'i himself, and that he in fact had

successfully rescued ‘Abdu’l-Baha’ from an Ottoman plot to hang him. **

The political accusations that these former Baha'1 leveled against Baha'ts, while comprising
a very small portion of their books, buried in an avalanche of other types of accusations, and
perhaps unnoticed by their immediate contemporaries, had a recognizable impact in the
politicization of anti-Baha’ism. Writing at a time when nationalistic sentiments were
particularly high, both Ayati and Niki seized the opportunity to incite hatred against Baha's
by depicting them as threats to national unity. As a former political activist during the
Constitutional Revolution who was already familiar with the anti-colonial ideas of Sayyid Jamal

al-Din Afghani, Niki was particularly successful at depicting such an image.*

%3 For details, see Momen, The Babt and Baha't Religions, 332-338. See also, Ismael Velasco, “The Baha't Community
in Edinburgh, 1946-1950,” in Baha'is in the West, Studies in Babi, and Baha'T Religions, vol. 14 (Los Angeles: Kalimat,
2004), 267.

804 Ayati, Nkii and Subhi were close associates. See AyatT, Kashf al-hiyal, 75-80; Subhi, Khatirat-i zindigi, 283-86; Nik{,
Falsafah-'i Nikd, 2:198-199. Later in their lives, the three men joined another former Baha'1 by the name Iqtisad to
write an anti-Baha'l treatise which Niki@’s son published after their death as part of a collection of Nikd’s essays
that his son considered Niki@’s final will and testament. See, Thsan Allah Nikd, Pand-i pidar (Tehran: Farahani,
1344/1965), 33-44,
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Addendum A) Shaykhi Polemics

The earliest Muslim polemic against the Bab was written by Haji Muhammad Karim Khan
Kirmani (d. 1288Q/1871),” the prominent Shaykhi leader and member of the ruling Qajar
family.” Kirmani finished composing Izhdq al-batil (“The Destruction of Falsehood”) on 12
Rajab 1261 (17 July 1845), approximately fourteen months after the Bab first put forth his claim
to be the third gate (after Shaykh Ahmad Ahsa’T and Sayyid Kazim Rashti) of the Hidden Imam.
By 1269Q/1853, Karim Khan had written and widely distributed “five or six books” against the
Bab.*” Thirteen years later, he wrote still another refutation of the Bab at the request of Nasir

al-Din Shah.®® Karim Khan'’s criticisms of the Bab, however, were not limited to these works.*”

Having been a student of Rashti in Iraq, and having studied the esoteric writings of
Ahsa'T and Rashti, Karim Khan recognized perhaps earlier than any other Shi'T scholar that the
Bab claimed to be the recipient of a new revelation. In his earlier works he condemned the
Bab’s “apostatic claims” and criticized his “stylistic errors.”®® Contending that the teachings of

the Bab were opposed to Islam, Karim Khan declared the Bab an infidel (kafir) and averred that

%5 On HajT Muhammad Karim Khan Kirmani see Abbas Amanat, Resurrection and Renewal: the Making of the Babt
Movement in Iran, 1844-1850 (Ithaca: Cornell University Press, 1989), 287 ff.; Denise Martin MacEoin, The Messiah of
Shiraz: Studies in Early and Middle Babism (Leiden: Brill, 2009), 139 and passim.

86 According to Murtazd Mudarrisi, Karim Khan Kirmani was the uncle of the wife of Nasir al-Din Shah and the
mother of Muzaffar al-Din Shah. See Murtazd Mudarrisi, Shaykhigari, Babigari az nazar-i falsafah, tarikh, ijtima‘
(Tehran: Kitabfurfishi-i Furfight, 1351/1972), 243.

87 Karim Khan Kirmani records the name of these works in his Risalah-yi si fasl (1269/1853), 34-5. See MacEoin,
Sources, 123-4; idem, The Messiah of Shiraz, 220. Three of these works are well-known: 1) Izhaq al-batil (1261Q/1845);
2) Tir-i shahab dar radd-i Bab-i khusran ma’ab (1262Q/1846), the Persian translation of Izhdq al-batil; 3) an Arabic tract
titled al-Shahab al-thagib fi rajm al-nawasib (1265/1849). On these works, see: Amanat, Resurrection and Renewal, 291-
294, MacEoin, The Messiah of Shiraz, 155, 219-221, 294; Armin Eschraghi, “Irtibat-i Karim Khan Kirmani, pishvd-yi
firqah-yi Shaykhiyah-i Kerman ba diyanat’hda-yi Babi va Baha'i,” in Safinah-yi ‘irfan vol. 9 (163BE/2006): 46-74.

%98 Radd-i Bab-i khusran ma’ab, also known as Iqaz al-ghafil.

89 He also refuted the Bab in other works as well as in his sermons.

81 See Amanat, Resurrection and Renewal, 262. Karim Khan summarized his “numerous and often complex
objections to the claims of the Bab” in Tir-i shahdb. MacEoin, The Messiah of Shiraz, 220-21.
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“our God is not his God, our Prophet is not his Prophet, and our Imam is not his Imam.”®" In
later works, written after the orthodox ulama had forced the Babis to take a more militant
stance, Karim Khan criticized the concept of jihad in the Bab’s writings.*” The issue of jihad
was emphasized in the polemic he wrote at the request to Nasir al-Din Shah, which appears to
have been received favorably by the monarch. Accusing the Babis of plunder and murder, he
presented his refutation of the Babis as an act of service to the Shah.*” In addition, Karim Khan
invoked his anti-Babi polemical writings as a means of bridging the divide between the
Shaykhis and the mainstream Shi'T clergy. His polemics, especially the earlier ones, were
therefore more devoted to arguments in favor of the latter than to condemnation of the Bab.

Future Shaykhi leaders, including Karim Khan’s son, also wrote anti-Babi polemics.™**

$ MacEoin, The Messiah of Shiraz, 221. The original quote is from Tir-i shahab, 92.

812 An example was his ST fasl compiled in 1269Q/1853 after the Babi upheavals in Mazandaran, Nayriz, and Zanjan.
See Amanat, Resurrection and Renewal, 262, 294.

83 See Eschraghi, “Irtibat-i Karim Khan.”

814 Many of these polemics are now available on the Kirmani Shaykhi website, http://www.alabrar.info/.
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Addendum B) Traditionalist clerics® (the Usili mujtahids) had a lag compared to the Shaykhis
in reacting to the “new heresy.” When they did react, a flood of anti-Babi polemics followed.**°
During the period under study, a large number of such polemics were written, most in reaction
to a single work. The Shaykh al-Islam of Caucasia, a cleric by the name of Mirza Hasan
Tahirzadah, wrote a rebuttal to the major doctrinal work of Baha'w'llah, The Kitab-i igan (The
Book of Certitude), in 1314Q/1896. A weak response by a Baha't layman emboldened him to write
a stronger critique in the same year. This time the Baha'T apologist Aba al-Fazl Gulpayigani (d.
1914), himself a former cleric, wrote a lengthy response to Tahirzadah in 1898 under the title
Kitab al-fara’id.*"” For the next twenty years, refuting the Fard’id became the main objective of
anti-Baha’m polemicists. A large number of polemics were written by traditional clerics on

theological and doctrinal issues.”® Some of these polemics are quite voluminous. Ayatollah

Shahradr's Haqq al-mubin, for instance, is more than five hundred pages.

5 1 refer to these clerics as “traditionalist” to distinguish them from the reform oriented clerics who are the
subject of study in one of the sections of this dissertation.

816 A cursory look at the list of anti-Babi and anti-Baha’T entries in Agha Buzurg TihranT's comprehensive
bibliography of ShT'T works give us an idea of the degree of opposition against the new religion by traditional
clerics. Agha Buzurg Muhammad Mubhsin al-Tihrani, al-Dhari‘a ild tasanif al-shi‘a. 25 vols. Najaf: Matba‘at al-GharT.
1355Q/1936-1398Q/1978.

817 Abu al-Fazl Gulpaygani, Kitab al-fard’id (Cairo: 1898). For details regarding Shaykh al-Islam’s two books, and
related issues, see: Rith Allah Mihrabkhani, Zindigani Mirza Abu al-Fazl Gulpaygani, 2" ed. (Hofheim-Langenhain:
1988).

¥ The most important of these polemics were: ‘Al Asghar Ardakani Majd al-‘Ulama’ Yazdi, Hiddyat al-mahdaviyah,
1325Q/1907-1908; Shaykh Zayn al-‘Abidin al-Niri, Irgham al-shaytan fi radd ahl al-bayan wa-al-igan (Tehran:
1342Q/1923); Haji Sayyid Isma‘il, Fi ibtal mazhab al-ta’ifah al-zallah al-babiyah (Tehran: 1322Q/1904); Husayn-‘Alf,
Minhdj al-talibin (n.p, n.d); Shaykh Muhammad Husayn Tafti, Qati‘ al-watin, 1321-1342Q/1903-1904--1923-1924;
Mirza Abu Talib Shirazi, Asrar al-‘aqd’id, 2 vols (n.p.n.d); Aqga Muhammad Taqi Hamadani, Thqagq al-haqq li-hujjat b. al-
Hasan. 1326Q/1908-1909; Haji Muhammad Karim Khan Kirmani, Shams al-muzi’ah; Shaykh Ahmad Shahradi, Mir'at
al-arifin, 1323Q/1905-1906; Shaykh Ahmad Shahridi, Haqq al-mubin (1333Q/1915); ‘Abd al-Rasiil Madani Kashany,
al-Radd ‘ald al-Babiyah va al-Baha'lyah (Tehran: 1374Q/1954).
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Riza Shah, the Crafting of National Identity, and the Quintessential Iranian Religion

214



Riza Shah, the Crafting of National Identity, and the Quintessential Iranian Religion

1. General Considerations

Riza Shah (d. 1944/1323) started his political career as Riza Khan Mirpanj, commander of the

819

Cossack Brigade® in Qazvin. Together with the journalist Sayyid Ziya al-Din Tabataba’t (d.

1969/1348), he organized a coup d’état and captured Tehran with no bloodshed in 1921/1299.
Riza Khan Sardar-Sipah (Commander-in-Chief of the Armed Forces) assumed the premiership
in 1923/1302. Following the failure of the republican movement which Riza Khan conducted,

the Constitutional Assembly elected him as Shah in 1925/1304. Riza Shah chose Pahlavi as the

name of the new dynasty.*”

Historians who have analyzed Riza Shah'’s reign generally agree on its main ideals:

nationalism, rapid westernization, educational development, secularism and reduction of the

”

9 See Encyclopaedia Iranica, s.v. “Cossack Brigade.” See also, Firuz Kazemzadeh, “The Origin and Early
Development of the Persian Cossack Brigade,” American Slavic and East European Review, vol.15, no. 3 (Oct.
1956):351-63.

820 For an overview of the rise and reign of Riza Shah, see Ervand Abrahamian, Iran Between Two Revolutions
(Princeton: Princeton University Press, 1982), 118-165; Idem, “The Iron Fist of Riza Shah,” in A History of Modern
Iran (Cambridge: Cambridge University Press, 2008), 63-96; Avery, Modern Iran, 269-303; Nikki R. Keddie, Modern
Iran: Roots and Results of Revolution, Updated edition, with a section by Yann Richard, 2™ ed. (New Haven: Yale
University Press, 2006), 80-104; for a study of the impact of the West on Iran under Riza Shah, see Amin Banani,
The Modernization of Iran 1921-1941 (Stanford: Stanford University Press, 1961); for a general assessment of Riza
Shah’s rule see Homa Katouzian, State and Society in Iran: The Eclipse of the Qajars and the Emergence of the Pahlavis
(London: 1.B. Tauris, 2000), 304-342; Idem, “State and Society under Riza Shah,” in Men of Order: Authoritarian
Modernization under Ataturk and Riza Shah (London: 1B.Tauris, 2004), 13-43; Idem, "The Pahlavi Regime in Iran," in
H.E. Chehabi and Juan J. Linz, eds., Sultanistic Regimes (Baltimore: The Johns Hopkins University Press, 1998).XX;
for a study of nationalism under Riza Shah, see: Homayoun Katouzian “Nationalist Trends in Iran,” International
Journal of Middle East Studies, Vol. 10, No.4 (Nov.1979), 533-551. For a Marxist reading of radical nationalism during
Riza Shah’s time and its cultural manifestations, see: Thsan Tabari, Jami‘ah-'i Iran dar dawrdn-i Riza Shah ( N.p.
:1977/1356), 100 -103; for a 1960s critique of the archaism of this period, see Jalal Al-Ahmad, Dar khidmat va
khiyanat-i rawshanfikran (Tehrn: Kharazmi, 1978/1357), 154.
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power of the ulama.*” However, in keeping with the larger theme of this dissertation - religion
and identity politics in Iran in the twentieth century - the primary focus of this chapter is Riza
Shah’s crafting of an ethnic-language based on national identity, and his treatment of Baha'ts,
the followers of the quintessential Iranian religion®”. To create a context in which to analyze
Riza Shah’s crafting of an ethnic-language based on national identity, and his treatment of

Baha's this chapter provides an overview of some of the main ideals of Riza Shah’s reign.

Nationalism was the hallmark of Riza Shah’s reign for historical and ideological reasons.*”

Nationalist sentiments had been prevalent among the Iranian intelligentsia for a couple of

“«

821 Banani in 1961 regarded the following as the ideals underlying the changes introduced by Riza Shah: “a
complete dedication to the cult of nationalism-statism, a desire to assert this nationalism by a rapid adoption of
the material advances of the West; and a breakdown of the traditional power of religion and a growing tendency
toward secularism.” See Banani, Modernization, 45. Recognizing the same elements in Riza Shah’s reign,
Abrahamian saw “secularism, anti-clericalism, nationalism, educational development, and state capitalism” all as
Riza Shah’s means to attain his goal of rebuilding Iran “in the image of the West.” Abrahamian, Iran Between Two
Revolutions, 140.

%22 Referring to the Baha'l religion as “quintessentially Iranian” is based not only on its founders having been

Iranians, but also its philosophical -theological background. The Muslim philosopher Muhammad Igbal, in the
final chapter of his monograph on the history of metaphysics in Iran maintained, "But all the various lines of
Persian thought once more find a synthesis in that great religious movement of modern Persia--Babism
Baha'ism”. See, Muhammad Iqbal, The Development of Metaphysics in Persia: A Contribution to the History of Muslim
Philosophy, 2™ ed. (Lahore: Bazm-Igbal, 1959), 143-146. Quote from page 143. The Persian translation of the book
was published, with the total omission of the positive remark and the relevant pages. See Muhammad Igbal
Lahiiri, Sayr-i Falsafah dar Iran, trans. A.H. Ariyanpiir (Tehran: Regional Cultural Institute, 1968). Later on, however,
in his The Reconstruction of Religious Thought in Islam, all that Iqbal wrote in this regard was: "the Babi movement...is
only a Persian reflex of Arabian Protestantism.” See Muhammad Igbal, The Reconstruction of Religious Thought in
Islam (London: Oxford University Press, 1934), 145. Even this remark was also omitted in the Persian translation.
See Muhammad Iqbal Lahir. Thya-yi fikr-i dini dar Islam, trans, Ahmad Aram (Tehran: Risalat-1 Qalam, 1356/1977),
174. For a study of Iranian religions, see Alessandro Bausani, Religion in Iran: from Zoroaster to Bahd'ullah , trans. J. M.
Marchesti (New York: Bibliotheca Persica Press, 2000).

82 Katouzian describes Riza Shah’s nationalism as “official nationalism.” Rather than referring to patriotic
feelings, “it refers to the European ideology, the origins of which are in the counter-enlightenment movement of
the eighteenth century, and which, having developed in the nineteenth and early twentieth century, found its
purest expression in Fascist Italy and Nazi Germany.” Katouzian, State and Society in Iran, 324. However, there is at
least one anecdote on Riza Shah’s patriotic feelings. One of his courtiers, Awrang (Shakh al-Mulk) who regularly
met Riza Shah for five years recounts an episode in which he was talking to the monarch about some stories of
ancient Iran from Firdawsi’s Shahnamah. When he read a line of poetry depicting the sorrow of people of the city
of Isfahan following the defeat from Alexander, Riza Shah was so moved, that quite uncharacteristically he burst
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*4 Nationalism as “a viable tool of political action”

decades before Riza Shah’s coming to power.
is said to have been born in Iran during the Constitutional Revolution.” The interference of
both Russia and Britain in Iranian affairs created strong nationalism and resentment.*” The
resentment was not only directed towards imperialists, but also against Arabs.*” Based on the
popular feelings of distrust and resentment, it was natural for the new nationalist movement

828 ««

to call for the revival of the imperial glories of ancient Iran. *** “While classifying the Islamic
tradition as Arab, the post-Constitutionalist Iranian nationalists sought to recover ‘national
memory’ (hafizah-"i milli) and reawaken the ‘national spirit’ (rith-i milli) by exploring all that was
pre-Islamic.”®” This “revival” of “the imperial glories of ancient Iran” was considered “the

natural form for the new nationalist movement to take.”®*

into tears. Covering his face with his hat wept silently for nearly ten minutes in front of his astonished men. See
Husayn Makki, Tarikh-i bist salah’i Iran, vol.6, Istimrar-i dictatiiri, 6™ ed. (Tehran: ‘ilmi, 1995/1374), 200-206.

824 Mirza Aqa Khan Kirmani, who has been regarded as “one of the most prominent of the creators of the idea of
Iranian nationalism,” died in 1896. See Musha’Allah Ajiidani, Mashritah-i Irani, 4" ed. (Tehran: Akhtaran,
2004/1383), 329.

825 See Ansari, Modern Iran since 1921: The Pahlavis and After (London: Longman, 2003), 16.

826 1t is also important to note that “Iranian nationalism did not spring entirely from reaction against Western
imperialism. The increasing number of Iranians who went to Europe were impressed with manifestations of
nationalism. A majority of these students went to France where there was a strong atmosphere of chauvinism in
the years that followed the Franco-Prussian War.” Banani, The Modernization of Iran, 14.

7 Writing on Iranian society in years 1921-1936 Miskib maintains, “...hatred of ‘Arabs and enmity with the West
were two motivations for instigating our nationalist sentiments.” Shahrukh Miskiib, Dastan-i adabiydt va
sarguzasht-i ijtima‘(salhd-yi 1300-1315) (Tehran: Farzan, 1994/1373), 10.

%28 Banani, The Modernization of Iran, 15. No discussion of nationalism today is complete without discussing the
highly influential work of Benedict Anderson, Imagined Communities: Reflections on the Origin and Spread of
Nationalism (London: Verso, 1983). Anderson traces the birth of nationalism with the demise of feudalism and the
rise of capitalism in the 18" century. Suggesting a “more satisfactory interpretation” of the “anomaly of
nationalism,” Anderson refers to nationalism as a “cultural artefact of a particular kind,” and proposes the
definition of the nation, as “an imagined political community—and imagined as both inherently limited and
sovereign.” He explains that he calls these communities “imagined” because “the members of even the smallest
nation will never know most of their fellow-members....yet in the minds of each lives the image of their
communion.” (Anderson, Imagined Communities, 15-16, 20). To reconcile the idea of an ancient Iranian identity
with Anderson’s thesis, Ali Ansari draws on “the rich, complex tapestry of historical experience and myth which
constituted the idea and the identity of Iran.” He contends that “while Iran at the turn of the century may have
been an ‘imagined community’, it was a community bound together by an increasingly fertile and convinced
imagination.” Ali M. Ansari, Modern Iran Since 1921: The Pahlavis and After (London: Pearson Education, 2003), 16.

829 Mohamad Tavakoli-Targhi, “Narrative Identity in the Works of Hidayat and his Contemporaries,” in Sadiq
Hidayat: His Work and his Wondrous World, ed. Homa Katouzian (London: Routledge, 2008), 110. Tavakoli-Targhi
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The Revival of the Glory of Ancient Iran

To sculpt a new Iran which mirrored the glory of an imagined ancient Iran under Riza Shah’s
reign, a group of leading Iranian scholars and statesmen took several influential measures.*
These measures included the establishment of the National Heritage Foundation (Anjuman-i
Asar -i milli),** formed under the leadership of Muhammad ‘Ali Furtight, Zuka al-mulk (d.
1321/1942)*’ in 1301/1922, the celebration of FirdawsT’s millennium in 1934/1913 by this
Foundation,” the formation of the Society for Public Guidance to instill national

consciousness into the mind of Iranians through textbooks, newspapers, journals and the

provides his reader with a rather comprehensive list of Iranian and European scholars of this period who
explored pre-Islamic poetry, music, religion, history, art and architecture: Fursat-i Shirazi (1854-1920),
Muhammad Qazvini (1877-1949), ‘Abbas Igbal (d.1955), Hasan Taqizadah (1878-1969), Husayn Kazimzadah Tabrizi
(Iranshahr), Tbrahim Pirdaviid (1885-1968), Ahmad Kasravi (1891-1946), James Darmesteter (1849-1894), A.V.
Williams Jackson (1862-1937), Arthur Christensen (1875-1945), Erich F. Schmidt (1897-1964), and Ernst Herzfeld
(1879-1948). 1bid. For an informative, if biased, overview of archaism and the glorification of the pre-Islamic past
in contemporary history of Iran in Persian, see Riza BigdilT, Bastangara’t dar tarikh-i mu‘asir-i Iran (Tehran: Markaz,
1380/2001).

%30 Banani, The Modernization of Iran, 15. In listing the factors in the tradition of Iranian history which nurtured the
spirit of nationalism, Banani mentions “the role of the Muslim revivalists of the period,” and adds that “the
activities and writings of Jamal al-Din Afghani had a great effect among the early nationalists in Iran. A certain
amount of the spirit of Dar al-Islam versus Dar al-Harb was revived, but it was too out of place in the context of
modern global power politics to have much meaning. But although nearly forgotten in Iran, the idea is far from
dead in the Arab world.” Ibid. What Banani found “out of place” in 1961, soon became a social reality in the late
1970s.

¥ For an in-depth discussion and analysis of these measures, see Tavakoli-Targhi, “Narrative Identity,” 108- 113,
116-118. On Iranian identity, see: Encyclopaedia Iranica, s.v. “Iranian Identity i. Perspectives on Iranian Identity”;
Encyclopaedia Iranica, s.v. “Iranian Identity IIL.--IV. In the 19" and 20" Centuries”; Ahmad Ashraf, “Huviyati irani bih
sah ravayat,” Iran Nameh 2-3 (Summer and Fall 1387): 251-271.

832 See Encyclopaedia Iranica, s.v. “Anjuman-i Asar-i Milli.” The author of the Elr entry, ‘I. sadiq has chosen “The

National Monuments Council” to render the name of the Anjuman into English.

%3 On Furtight, see the section on Azalis.

84 See Tavakoli-Targhi, “Narrative Identity,” 111-112; An interesting observation is that in the nomenclature of
Anjuman-i Asar-i Mill, the term “Milli” (belonging to the people) is used for an institute whose foundation was
very much an act of the state (with the scholar statesman Furiigh leading its establishment, and Sardar Sipah, the
future Reza Shah becoming its honorary president in 1925/1304). This could be considered an attempt at altering
“the antagonistic relation of the millat [nation] and dawlat [state]” “which had emerged out of the polarization of
the political space during the Constitutional movement and remained intact until early 1950s.” See Mohamad
Tavakoli-Targhi, “The Formation of Two Revolutionary Discourses in Modern Iran: the Constitutional Revolution
of 1905-1909 and the Islamic Revolution of 1978-1979,” PhD diss., University of Chicago, 1988. Later the repressive
and non-democratic policies of Reza Shah annulled such early attempts. The antagonism remained there until
Musaddiq’s government in 1951-53, when “millat came to signify the ensemble of forces demanding the
nationalization of British-owned oil industry and supporting the government of Muhammad Musaddiq.”
Tavakoli-Targhi, “The Formation of Two Revolutionary Discourses,” 114.
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like,* the establishment of the Academy of Perian Language (Farhangistan-i zaban-i Iran) in
1314/1935 for goals such as purging the Persian language of “inappropriate” foreign words,**
the promotion of a historiography of ancient Iran,”” the support of archeological
excavations,®® the changing of the Iranian calendar from lunar to solar, the choice to use
choosing the names of ancient Iranian months, and the adoption of “Pahlavi,” a name
connected to ancient Iran as the name of the new dynasty.”’ Furthermore, Riza Shah decreed
in 1935 that the name “Iran” which “invoked ancient glory and signified the birthplace of the

Aryan race,” would replace “Persia” in order to “create new international image.”**

The content of the school textbooks designed during Riza Shah’s reign reflected the same
nationalistic zeal, which was directed towards crafting a national, particularly an ethnic-based
“Aryan” identity. As an example, in 1921 Muhammad TaqT Malik al-Sh‘ard Bahar wrote this

poem for children’s school song:

We are all children of Iran/we are the caretakers (nigahban) of our mother/we
are the heirs of Kayqubad and Jam [ancient mythical kings of Iran]/we are of the
lineage of the son Rustam/born of Kiirush and Achaemenids/the offspring of

835 Abrahamian, Iran between Two Revolutions, 143; Makki, Tarikh-i bist-salah, 6™ ed. (Tehran: “ilmi, 1380/2001), 6:466:
Bigdila, Bastangarat, 271.

836 See Encyclopaedia Iranica, s.v. “Fanhangistan”; Baygdilli, Bastangara'i, 253-261. Abrahamian, Iran Between Two
Revolutions, 142-143; Katouzian, State and Society in Iran, 322; Tavakoli-Targhi, “The Formation of Two
Revolutionary Discourses,” 112. On this and other measures taken for “restyling Persian” starting from
nineteenth century, see: idem, “Crafting National Identity,” in Refashioning Iran: Orientalism, Occidentalism and
Historiography (New York: Palgrave, 2001), 96-112, particularly pages 104-112.

%7 Works such as Mushir al-Dawlah Pirnia, Iran-i Bastani (Tehran: Majlis, 1927/1306). It is important to note that as
Amanat indicates, “it is a sheer exaggeration to suggest that such historical narrative—and the Persian identity
that it aspired to create—were instantaneous products of that time and a mere instrument of Pahlavi state with
no precedence in earlier decade and unconnected to Iranians’ collective memory of earlier centuries.” Abbas
Amanat, “Legend, Legitimacy and Making of National Narrative in the Historiography of Qajar Iran (1785-1925),”
in History of Persian Literature, vol.10, general ed. E. Yarshater, vol. ed. C. Mellville (London, 1.B. Tauris, 2011
forthcoming), 2.

5% See Wipert v. Bliicher, Safar'namah-’i Bliicher, trans. Kaykavis Jahandari (Tehran: Kharazmi, 1984/1363), 234-
247.

8% Tavakoli-Targhi, “The Formation of Two Revolutionary Discourses,” 112.

$0 Arahamian, Iran between Two Revolutions, 143; Tavakoli-Targhi, “The Formation of Two Revolutionary
Discourses,” 111.
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Qaran and Nariman/son of Mehrdad and Farhad/the kind of Ardshir and
Sasan/the land of Iran is a garden/we are the rose flowers of that garden.*"

Speaking of historiography as one of the elements used to craft the ancient “Aryan”
identity, mention must be made here of the speech that the first prime minister of Riza Shah,
the erudite Muhammad ‘Al Furtight (d. 1942),*** gave on the day of the coronation. Furtight
introduced the new monarch as of Iranian genealogy (iraninizhad), and the heir to the ancient
kings of Iran who had established the mightiest government in the world twenty-five
centuries earlier.* Furtight was particularly, if not singularly qualified for this talk, as it was in
fact, the core of a historiographical development in which both he and his father played
significant roles.** Beginning in the nineteenth century, this historiography reconfigured “the

pre-Islamic period as a politically and intellectually impressive past.”** Furtight has been

¥ Muhammad Taqi Malik al-Shu‘ara’ Bahar, Divan-i Malik al-Sh‘ara’, 1:549, as cited in Ja‘fariyan, Jariyan’ha, 22.
Bahar has been mentioned as one of those giving direction to Riza Shah’s archaism. In his poems he advocated
and urged the revival of the culture and rituals of ancient Iran. Perhapse an epitome of the milieu of the time, he
separated Islam from “Arab”, cherishing the former and despising the latter. In his thinking, modernity gets along
with tradition. This was a stance quite compatible with a Baha'T orientation towards Western modernity, and
could reflect the influence of Baha'l ideas on Bahar’s mind. He is reported to have had a Baha' identity for a
period of his life when he was living in Mashhad, and he was even elected by vote of other Baha'ss as one of the
nine members of the governing councils of the Baha'l community, called the Local Spiritual Assembly of Mashhad.
Later on, however, he decided to get involved in political activities, therefore distanced himself from the Baha't
community. From a personal communication with Keyvan Mahjtr whose grandfather, ‘Indyat Allah Suhrab (d.
1346), was an associate of Malik al-Shu‘ara and witnessed his being on the Local Spiritual assembly of the Baha'is
of Mashhad in their early youth. For an account of the Baha’ affiliation of Bahar at some point in life, see also
Salih Mawlavi-Nizhad, ed., Ishragkhavart: Zindigant, athar va khatirat (Madrid: Bunyad-i Farhangi-i Nihal, 2009), 54.

%2 See Encyclopaedia Iranica, s.v. “Furiighi Muhammad ‘Ali Zuka’ al-Mulk.”

8 Makki, Tarikh-i bist salah-'i Iran, 6™ ed. (Tehran: ‘Ilmi, 2001/1380), 4:41-45. The talk was an integral part of what
Elwell-Sutton calls the “honourable precedent,” following which Riza Shah crowned himself with “due
ceremony.” See, Elwell-Sutton, Modern Iran (London: Routledge&Sons, 1941), 70.

¥4 For the configuration of the national history of Iran in the service of crafting national identity and the role of
Muhammad ‘Alf Furlight and his father Muhammad Husayn Furligh in this process, see: Mohamad Tavakoli-
Targhi, “‘Arabsitizi, farangsita’l va Iranara’i,” in Tajaddud-i bami va bazandishi-i tarikh (Tehran: Nashr-i Tarikh-i Iran,
1381/2002), 41-57; Idem, “Tarikhpardazi va Iranara’i: bazsazi-i huviyat-i Irant dar guzarish-i tarikh,” Iran Nameh 12:4
(Fall 1994/1373), 583-628; Idem, “Crafting National Identity,” in Refashioning Iran: Orientalism, Occidentalism and
Historiography (New York: Palgrave, 2001), 96-112, particularly pages 96-104; For extensive and in-depth study and
analysis of the late sixteenth- early seventeenth-century background of this nineteenth-century nationalist
project see Mohamad Tavakoli-Targhi, “Contested Memories,” in Refashioning Iran, 77-95. See also Farzin Vejdani,
“The Furtights: Forefathers of the Iranian History Textbook,” in “Purveyors of the Past: Iranian Historians and
Nationalist Historiography, 1900-1941,” PhD Diss., Yale University, 2009.

%5 Tavakoli-Targhi, “Narrative Identity,” 108-109.
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regarded as the ideologue of such archaism (bastangara’) as practiced by the Pahlavis, as well
as the theoretician of their kingship.**® Although he was a man of “immediate and practical

goals” and not “sympathetic with idealistic theoreticians,”®

*7 a closer examination of Riza
Shah’s reign reveals that a “definite ideological motivation” along the lines mentioned above

was present in his activities.

Deeply concerned with crafting an Iranian national identity based on the glorification of
the ancient Iran and the “Aryan” race, Riza Shah favored Zoroastrian religion and its followers,
as they were considered to be the “pure Iranian race.”** He is reported to have promised his
protection of the Zoroastrians early on in 1925/1304. The Parsis* of India had started
returning to Iran, even before the official transfer of the kingship to the Pahlavis.*
Zoroastrians were given equal citizenship rights. They started getting hired in the

governmental offices, gaining important job positions,”" and succeeded in establishing

6 Baygdila, Bastangara’, 251.
87 Banani, Modernization, 44. On the character of Riza Shah, see Banani, Modernization, 39-40; Katouzian,
“Nationalist Trends in Iran,” 543-544.

8 For a reference to Iranian Zoroastrians as “pure Iranian,” see ‘All Asghar Hikmat, St khatirah az ‘asr-i farkhundah-
i Pahlavi (Tehran: Vahid, 1976), 232. In his 1954 Master’s thesis, Amir Abbas Haydari explains that Riza Shah
“displayed the most marked favor for the small Zoroastrian minority, as a community purely Iranian in race and
religion.” He then adds in a footnote: “Baha’ism, however, though also purely Iranian, was viewed with strong
official disapproval.” See: Amir Abbas Haydari, “Some Aspects of Islam in Modern Iran, with Special Reference to
the Work of Sangalaji and Rashid” (Master’s thesis, McGill University, 1954), 54.

#9 Parsis are the members of the diasporic communities formed in India as a result of the migration of Zoroastrian
refugees from their original homeland in medieval Islamic Persia. Calcutta became a center of Parsi settlement in
the 18th century. From the 19th century onward, Bombay became the principal Parsi center and the headquarters
of the ParsTs of India. See Encyclopaedia Iranica, s.v. “Parsi Communities i. Early History,” and “Parsi Communities
ii. In Calcutta.” On the attention to Zoroastrian under Riza Shah’s reign, see also Bliicher, Safar'namah, 296.

%% Jahangir Ushidard, Tarikh-i Pahlavi va Zardushtiyan (Tehran: Hukht, 1355), 92, as cited in Basiratmanish, Ulama va
rijim-i Riza Shah, 156.

81 Ushidar, Tarikh-i Pahlavi, 132, as cited in Basiratmanish, Ulama va rijim-i Riza Shah, 156; Baygdila, Bastabgara’,
225-236.

221



educational and medical centers.*” Army commanders were advised to hire more

Zoroastrians.®”’

Riza Shah’s interest in Zoroastrianism and his support of the Zoroastrians fits into
Chatterjee’s ideas on anticolonial nationalism. This is despite the fact that Iran was never
officially colonized, as India was, despite the widespread idea that the British brought Riza
Shah to power,*” and despite Riza Shah’s own interest in westernization. In his nationalism
Riza Shah was similar to the anti-imperialist nationalist elites among the Iranians, and his
concern with reviving Zoroastrianism can be viewed as an attempt to highlight “the ‘essential’

marks of cultural identity.” Chatterjee argues that “anticolonial nationalism,”

divides the world of social institutions and practices into two domains—the material
and the spiritual. The material is the domain of the ‘outside,” of the economy and state
craft, of science and technology, a world where the West had proved its superiority and
the East had succumbed. In this domain, then, Western superiority had to be
acknowledged and its accomplishments carefully studied and replicated. The spiritual,
on the other hand, is an ‘inner’ domain bearing the ‘essential’ marks of cultural
identity. The greater one’s success in imitating Western skills in the material domain,
therefore, the greater the need to preserve the distinctness of one’s spiritual culture.
This formula is, I think, a fundamental feature of anticolonial nationalism in Asia and
Africa.®

%2 Tbrahim Safa'i, Riza Shah-i kabir dar a’nah-i khatirat (Tehran: vizarat-i farhang va hunar, 1976/1355), 319, as cited
in Bastratmanish, Ulama va rijim-i Riza Shah, 157.

%3 Ushidari, Tarikh-i Pahlavi, 139; Basiratmanish, Ulama va rijim-i Riza Shah, 157.

4 On this see Michael P. Zirinsky, “Imperial Power and Dictatorship: Britain and the Rise of Reza Shah, 1921-

1926,” International Journal of Middle East Studies 24 (1992): 639-663.

%5 parthe Chatterjee, The Nation and its Fragments: Colonial and Postcolonial Histories in the Partha Chatterjee Omnibus
(New Delhi: Oxford University Press, 1999), 6.
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IL. Rizd Shah and the Ulama

In the words of historian Abrahamian, Riza Shah wanted an Iran “free of clerical influence,
foreign intrigue, nomadic uprisings, and ethnic differences...”.*** Arguably, the reduction of
clerical influence was a corollary to Riza Shah’s Westernizing reforms, rather than being a
primary goal. In areas where he could abstain from infuriating the ulama, such as in dealings

with Baha'is, he was ready to do so, as suggested later in this chapter.

Restriction of the power of the ulama happened in several domains. In education,
restrictions had already started long before Riza Shah. He primarily carried on the efforts of
the earlier reformer statesmen such as Mirza Taqi Khan Amir Kabir (d.1852), Mirza Husayn
Khan Mushir al-Dawlah Sipahsalar (d.1881), and Mirza ‘Ali Khan Amin al-Dawlah (d. 1904).*" In
other areas, however, it was through Riza Shah'’s secularizing reforms that the “ulama lost
influence not only in politics but also in legal, social, and economic affairs.”®® A detailed

discussion of this theme is beyond the scope of this chapter.*

Riza Shah’s reforms in the judiciary system led to the demise of shar’ (religious law) in
matters effecting areas as crucial as family, property and commerce. It is important to note
that his primary interest in legal reform is said to have been “motivated by nationalistic
considerations, for his first objective was to abolish the system of capitulation.”*® He knew for

the abolition of the capitulations to not attract adverse publicity in Europe, Iran had to have a

86 Abrahamian, Iran between Two Revolutions, 140.

%7 For a concise and informative overview of early educational reforms in Iran, see Banani, The Modernization of
Iran, 83-111; Shahrough Akhavi, Religion and Politics in Contemporary Iran: Clergy-State Relations in the Pahlavt Period
(Albany: State University of New York, 1980), 32-37.

88 Abrahamian, Iran between Two Revolutions, 141.

%9 For a thorough study of the court-clerical relationship during Riza Shah’s reign see Akhavi, Religion and Politics,
28-59.

80 Banani, The Modernization of Iran, 70. On abolishing the capitulations, see Abrahamian, Iran between Two
Revolutions, 143.
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judiciary system along Western lines. He therefore, embarked on such reforms.* As far as the

clerics were concerned, he seems to have acted cautiously.

The original 1926 judiciary law was expediently announced “temporary,” reflecting, in the
words of the historian Akhavi, “a measure of respect” and the “prudent attitude” that Riza
Shah originally had for the power of the ulama. It was only after 1932 that the legal
developments brought a significant defeat for the clergy, as they experienced major
reductions in their power due to their removal as registrars.* This change can be looked
upon as one example of how Riza Shah was prudent regarding the power of the clerics even
after he became the Shah, and that it was in the early 1930s that the dramatic changes

affecting the ulama took place.

The law on the uniformity of dress in 1928, the drastic reduction of clerical presence in

the National Assembly, the state takeover of all religious lands (awqaf) in 1939/1318, ***and the

865

banning of the veil for women (kashf-i hijab, “unveiling”)** were other central areas in which

Riza Shah’s reforms lead to the reduction of the power of the ulama. Additionally, the two

%! Banani, The Modernization of Iran, 70.

%2 See Akhavi, Religion and Politics, 39. Akhavi explains: “The permanent Law Concerning the Registration of
Documents and Property of March 1932 divested the shar’ court of the function of registration of documents such
as affidavits, power of attorney, and property titles.” Ibid.

%3 On Riza Shah’s sartorial policies as an example of modernization from above, see Houchang Chehabi, “Dress
Codes for Men in Turkey and Iran,” in Men of Order: Authoritarian Modernization under Ataturk and Riza Shah (London:
L.B. Tauris, 2004), 209-237. Rather than having the reduction of the power of the clerics as a goal, Riza Shah’s dress
codes must be seen in the context of his concern for—even obsession with—gaining an acceptable international
image. His concern with his and his country’s image beyond the borders is obvious in the statement he made
about his order for the adoption of Western hat (chapeau). He told Mukhbir al-Saltanah, “T want us to look like
them so that they do not ridicule us (ki ma ra maskharah nakunand). See: Mahdi-Quli Hidayat (Mukhbir al-
Saltanah), Khatirdat va khatartat: tishah' az tarikh-i shish padishah va gishah’t az darwah-’i zindigani-i man (Tehran:
Zavvar, 1965/1344), 407.

8 See Akhavi, Religion and Politics, 39, 38, 55-58.

%5 Strangely enough, Akhavi does not include Riza Shah’s banning of the women’s veil as one of the issues that
“set the clergy at loggerheads” with him. See Akhavi, Religion and Politics, 38. Akhavi’s position may be attributed
to the lack of a law banning the veil. Although unveiling was not enshrined in a law, it was forcefully
implemented, and raised great dissatisfaction. On this critical issue see H.E. Chehabi, “The Banning of the Veil and
its Consequences,” in The Making of Modern Iran: State and Society under Riza Shah 1921-1941, ed. Stephanie Cronin
(New York: RoutledgeCurzon, 2003), 203- 220.
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events of the Shrine in Qum in 1928/1307, where Riza Shah violated the sanctuary of Qum, and
in 1935/1314 in Mashhad, where he violently suppressed a cleric-motivated upraising, were
hallmarks of the conflicts with the clerical opposition. These occurred mainly in reaction to

the monarch’s Westernizing dress codes.**

Notwithstanding his reduction of the influence of the clerics, Riza Shah did show some
religious sentiment. Even at the peak of his power, when there was no more reason or
incentive for him to want to appease the clerics or the general public, in certain private
conversations, in certain occasions he expressed such sentiments.*” He also is reported to have
occasionally referred to Mirza Muhammad Hasan Na'ini (d. 1936), as his marja*i taqlid (Source of

Emulation).”®

As a side but related issue, mention must be made here that the image of the existence of a
binary divide between the “ethnic nationalist” (Aryanist) and “Muslim religious” orientation
in Iranian society during Riza Shah’s reign is also far from the truth. Riza Shah’s policy of
endorsing the “Aryan” race and getting close to Germany in foreign relations,* had its own
advocates among the ShiT clerics and religiously minded Iranian Shiites. In the 1930s, as the
psychologist and writer, Sahib al-Zamani puts it, “the ‘savior-worshiper’ minds of simple

minded Iranians even attributed a religious mission to Hitler. The rank and file of the Muslims

86 On these two crucial events see: Akhavi, Religion and Politics, 58-59;Abrahamian, A History of Modern Iran, 93-94.

%7 For example, see Hidayat’s record of Riza Shah’s sharing with him in a personal conversation, about his ample
“iradat” (literally “will,” used in Persian to denote “dedication”) to Imam Husayn, and simultaneous disdain for
“too much lamentation” during the holy month of Muharram. Mihdi-Quli Hidayat (Mukhbir al-Saltanah), Khatirat
va khatarat: giishah-'i az tarikh-i shish padiShah va giishah-"i az dawrah-'i zindigi-i man, 2™ ed. (Tehran: Zavvar, 1965),
385. On another occasion, upon passing the shrine-tomb of Imamzadah Hashim, he ordered the head (mudir-i kull)
of the Ministry of Roads, Ahmad Musaddiq to repair that place which had “saved” him in infancy. Makki, Tartkh-i
bistsalah-"i Iran, 2:392. Riza Shah’s own account of the incident of having been “saved” in his infancy appears in
Hidayat, Khatirat va khatarat, 385.

88 See Yann Richard, “Shari‘at Sangalaji,”162. On Mirza Muhammad Hasan Na'ini, see: Ha'irT, Shi ‘ism and
Constiutionalism, 144-151 and passim.

%9 See Bliicher, Safar'namah-'i Bliicher, 300-307.
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(‘avam-i Musalman) even considered Hitler as a sun that is rising in the West as a preamble for
the Advent of the Mahdi of the End of the Time (Mahdi-i Akhar al-Zaman).” Sahib al-Zamani
adds, “What hearts had not beaten for the ultimate victory of Hitler, till the end of the WWII,
as a result of the artful propaganda of the God of Nazi propaganda, Goebbels, in Iran!”*”
Among the clerics, the reformist theologian, Shari ‘at Sangalaji (d. 1944), and Ayatollah Aba

Al-Qasim Kashant (d. 1962),”" two of the most prominent politically active Shi'T clerics of

the1940s and 1950s, were both denounced as pro-Nazi during WWIL®*?

I11. Riza Shah and Baha'is

It is difficult to find a uniform single pattern in the way Riza Shah’s regime treated Baha'ss. In
the first years of his rule, he showed uneven (if not contradictory) attitudes in this respect.”
This was followed by four or five years relative leniency towards the Baha't community, after
which the last half of his reign (1932-1940) was marked by a repressive attitude that initiated a
state-sponsored official restriction of the civil rights of Baha’is--a process which has been

1874

characterized as the “systematization of anti-Bahaism. The one constant feature

870 sahahib al-Zamani, DibachahT bar rahbart, 303.

¥1 See Encyclopaedia Islam, 2™ ed., s.v. “Kashani, Ayatollah Abu al-Qasim”; Encyclopedia of Modern Middle East and North
Africa, s.v. “Kashani, Abu Al-Qasim.” See also Yann Richard, “Ayatollah Kashani: Precursor of the Islamic
Republic?” trans. Nikki Keddi, in Religion and Politics in Iran : Shi‘ism from Quietism to Revolution, edited by Nikki R.
Keddie New Haven: Yale University Press, 1983.

%72 Sharf ‘at SangalajT was denounced as pro Nazi and the Soviets wanted to arrest him during WWIL. One of the
“disciples” of SharT ‘at, ‘Ali Pasha Salih, secretary to the Ambassador of the United States persuaded the American
Ambassador, George Allen, to intervene on Sangalaji 's behalf. See Yann Richard, “SharT ‘at Sangalaji: A Reformist
Theologian,” in Authority and Political Culture in Shi ‘ism, ed. Said Amir Arjomand (New York: State University of
New York, 1988), 159-177, quote from page162. Ayatollah Kashani “was arrested by the British in 1943 because of
contacts with German agents and not released until 1945.”¥2 Hamid Algar, “Religious Forces in Twentieth-Century
Iran," in The Cambrdige History of Iran, 7:745.

¥ There is an interesting account from the time of his premiership, in 1924/1303, telling a mulla, jokingly, that he
should convert all “Babis” to Islam. See ‘Ayn al-Saltanah, Khatirat, 5:6997. The account reflects his awareness of
the sensitivity of the ulama to the heterodox religion.

%74 Douglas Martin, The Persecution of the Bahd’s of Iran, 1844-1984 (Ottawa: The Association for Baha't Studies, 1985),
20.
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throughout all these years, was a ban on the entry and circulation of Baha™ literature. The

pages that follow here examine changing phases of the situation of Baha'is under Riza Shah.

1.Earlier Years, Uneven Treatment

In the early years of his career, Riza Khan, as the Minister of War (1921-23), appointed a Baha't
in a high-ranking position. During the same period, however, reacting to protests from the
ulama, he did not hesitate to order the military government of Simnan, to destroy the temple
the Baha'is of Sangsar had started to build.*” In his first years in office as Shah, he similarly
refused to receive complaints when several Baha'ts were killed in a pogrom in the south of
Iran, and he permitted publication of—and even gave official endorsement to-- the most fierce
anti-Baha'T polemics (This latter case is discussed in the section titled “Former Baha'is”).”® A

detailed discussion of the first case and the pogrom deserves attention here.

Shu‘a‘ Allah ‘Ala‘, the Treasurer General of the Armed Forces
Shu‘a‘ Allah ‘Ala‘T was a Baha't of some prominence. Soon after the coup, Riza Shah named
him Treasure General of the national military establishment, a post in which he retained him

as an appointee for many years. Riza Shah is reported to have frequently expressed his

¥ See ‘Aziz Allah Sulaymani, Masabih-i hidayat, vol 4( Tehran: Mu’assisah-"i Milli-i Matbi‘at-i Amri, ), 567-69.
During this incident the Baha’T school also was destroyed and burned down. Several Baha'ls were arrested and
released after a few days. Another event during this time is the murder of the wife of a certain Aqa Mirza Riza'l
Quli Khan in the Fall of 1924 in Farahan. See: Shoghi Effendi, Tawqrat-i mubarakah (1922-1948) (Tehran:
Mu’assisah-"i Milli-i Matbii‘at-i Amri, 1973), 10. There is no record of the punishment of the murderers.

¥6 ‘Abd al-Husayn Ayati, Kashf al-Hial, three vols. in one, 6" ed (Tehran: 1947/1326). First vol. was published c.
1305/1927. On Kashf al-Hial and the details related to publication see the section “Former Baha'is.” An official
letter signed by the Chief of Police of the Imperial Court, General Dargahi, dated 9 August 1925 (19 Murdad 1304)
appears at the beginning of the book: “Mr. ‘Abd al-Husayn Khan AyatT: Your book, Kashf al-Hiyal (Exposing the
Frauds), together with the appended collection of poems, Hikayat-i Shamshir (Sword Tales), which you have self-
published, have been received by His Imperial Majesty, the Shah, may our souls be a sacrifice unto him. His
Imperial Majesty has perused your work and as a token of his appreciation for your labors, he extends to you his
royal favors.” The date of this letter, however, cannot be correct because it is before the time Riza Shah ascended
the throne i.e., 25 Azar 1304 ( 16 Dec. 1925). See Husayn Makki, Tarikh-i bist salah’i Iran, vol.4, Aghdz-i dictaturi-i
Pahlavt, 6™ ed. (Tehran: ‘Ilmi, 1380/2001), 18.
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satisfaction with ‘Ala‘T ’s trustworthiness, integrity and capability. At a later date, the Shah is
reported to have recommended Shu‘a‘ Allah ‘Ala‘T to his son, the Crown Prince.”” The history
of ‘Ala‘T’s tenure reveals an important aspect of the history of anti-Baha’ism in Iran, in that it
was not only the official policy that determined the fate of Baha'ss, but that the attitude of
individuals, in this case those highly placed, could also play a significant role. As a graduate of

% ‘Ala‘T had initially secured a high-ranking governmental job in finance. In

Dar al-Funin,
1920/mid 1299, he was sent to Qazvin by the government to pay the salaries of the Cossack
Brigade. Riza Khan Mirpanj, then the Cossack commander, met him and was impressed by his
moral integrity.””” After the 1921/1299 coup d’ état, Riza Khan, now the Sardar Sipah
(Commander-in-chief of the Armed Forces) located ‘Ala‘T, and appointed him as the treasurer
general of the army. ‘Ala‘T remained in this position for five years, but he then “for some
reasons,” as he wrote, “insisted” on quitting this “high responsibility” job. Four years later in

1930/1309 Riza Shah pressured him to resume his service, which he accepted out of

compulsion (ijbaran). He remained in the position untill 1944/1323 under Muhammad Riza

877 ‘Aziz Allah Sulaymani, Masabih-i hidayat (Tehran: Mu’assisah-"i milli-i matb‘at-i amri, 1950), 3:378-379. See also
the autobiographical account in ‘Abdu'l-‘Ali ‘Ala’t, Mu'assisah-i ayadi-i amr Allah (Tehran: Mu’assisah-"i milli-i
matb{i‘at-i amri, 1973), 621-633, see especially page 632-33; see also Mashd’ Allah Mushrifzadah, “Sharh-i hal va
khadamat-i mutasa‘id ild Allah ayadi-i ‘aziz-i amr Allah jinab-i Shu‘a‘ Allah ‘AlaT” ‘Andalib 3, no. 12 (Fall 1984): 74-77,
Faridah Subhani, and Nasrin Razavi, “Chand Khatirah az Hagzrat-i Ayadi-i Amr Allah Jinab-i Sarlashkar Shu‘a‘’ Allah
‘Ala't,” Ahang-i Badl' 29, no. 328 (Sept.-Oct. 1974); 30-34; “Yadr az ayadi-i ‘aziz-i amr ilahi jinab-i shu‘a‘ Allah ‘Ala‘t,”
Payam Baha't 303 (Feb. 2005), 22-28. According to an unreliable source, Riza Shah appointed another Baha', Asad
Allah SantT, as the special adjutant of the Crown Prince. See ‘Abd Allah Shahbazi, ed., Zuhir va suqit-i saltanat-i
Pahlavi: Khatirat-i Artishbud-i sabiq Husayn-i Fardist (Tehran: ‘ilm, 1990/1369), 1:374. Shahbazi bases his claim on the
memoirs of Husayn Fardist, a former high-ranking officer of the army during the reign of the last Pahlavi Shah,
who was imprisoned after the 1979 Islamic Revolution. The memoirs are compatible with the Islamic Republic’s
masternarrative of pre-1979 Iranian history and its attendant fabrications about Baha1 collaboration with the
Pahlavi regime. The editor of the work, ‘Abd Allah Shahbazi was the first head of the Political Studies and
Research Institute and one of the main contributors to the Institute for Iranian Contemporary Historical Studies.
These two institutes were founded in the early 1980s to officially (re)write the modern history of Iran.

%78 See Encyclopaedia Iranica, s.v. “Dar al-Funtn.”

9 “Yadi az ayadi-i ‘aziz-i amr,”22. According to ‘Ala‘T’s unpublished personal memoires, on that occasion Riza Khan
the head of the Cossacks suggested that ‘Ala‘T hand to him all the money he had brought with him to pay the
Cossacks, and that he then would pay their salaries. ‘Ala‘T refused to do so, insisting that he himself had to make
sure that everybody received their salary.
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Shah, when he took an early retirement. On his high ranking governmental apointments, he
writes, “it is clear what problems, hindrances and oppositions one faces, being well-known as a
Baha'1, while having such responsibilities in Iran.”®® At least part of the “opposition” to which
he refers seems to have been the extreme anti-Baha’t attitude of Major-General Zarghamr,
army Chief-of -Staff.**

The 1926 Pogrom in Jahrum

From 7 April to 10 April 1926, angry mobs raided and pillaged the homes of Baha'is in
Jahrum, a southern city in Iran. According to reports, somewhere between eight or twelve
Baha'is were killed outright and many more were injured.*” The attacks were apparently
instigated by Isma‘ill Khan Qashqa’i (formerly, Sawlat al-Dawlah), a representative from Jahrum
to the fifth majlis who sought to gain favor with anti-Baha’1 religious leaders in order to secure

re-election.®®

The Baha'ts complained to the local and national authorities to obtain redress.
However, as Herbert Chick, the British Consul in Shiraz, reported in his June 1926 diary,
“According to the President of the Baha'l community, His Majesty the Shah has had sent to all

postal and telegraph offices orders not to accept petitions or complaints from Baha'is.”*** The

880 Ala’T, Mu’assisah-"i Ayadi-i Amr Allah,632-633.

881 zarghami, for example, had told Riza Shah that‘Ala’T was building a castle for himself, perhaps counting on the
king’s preoccupation with appropriating properties. Riza Shah’s personal driver, Muhammad Husayn Tamm, also
a Baha', recounted later for a young family friend, Iraj Ayman, that once he was driving Riza Shah to a place. The
Shah asked Tamm to change his way to go to a specific spot so he could check on the “castle” ‘Ala’t was reported
to have been building. When they see at the spot, a modest house in construction, Riza Shah exclaims, “This is the
castle they said he was building!” From a personal interview with Iraj Ayman, Tuesday, 31 August 2010.

%2 According the reports sent by Baha'is to the head of their religion at the time, twelve of their co-religionists
were killed. See Shoghi Effendi, Baha't Administration: Selected Messages 1922-1932 (Wilmette: Baha'T Publishing Trust,
1980), 103. Another report by a Baha'T individual by the name Fu'ad Rawhani indicates eight people were killed.
See Moojan Momen, The Babi and Baha'T Religions, 1844-1944: Some Contemporary Western Accounts (London, George
Ronald, 1981), 467-69. Non- Baha'T sources at hand are silent about the event. The cleric KhalisT'in passing referred
to it as “the Jahrum incident” with no details. See the section on KhalisT.

%3 Momen, The Babt and Baha’t Religions, 470. According to the report prepared by the British Consul in Shiraz,
Herbert Chick, Isma‘Tll Khan Qashqa’T had been in regular communication with the Soviet consulate, M. Walden, in
connection with the election campaign. Walden was implicated in the plans to organize disturbances. Momen, The
Babi and Baha' Religions, 466.

%4 Momen, The Babi and Baha'T Religions, 470.
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suspected murderers were released soon after their arrest, Isma‘ll Khan Qashqa’® being held
on suspicion of having instigated the trouble. However, on the eve of the Shi'T religious festival
of Ghadir Khumm (29 June 1926,)," Riza Shah released Isma‘ll Khan “at the personal

886

intercession” of the Prime Minister.*®® He is further reported to have met the appeals of the
National Spiritual Assembly of the American Baha'is, and those from the Baha'is of other
countries, “with complete indifference,” and to have “taken no steps to punish the

murderers.”®®’

Other Cases and a Sole Instance of Punishment

After the Jahrum pogrom, in 1926 and1927 there were sporadic cases of attacks on Baha'ts,
three of whom were murdered in Isfahan, and one each in Ardibil and Kirman.*® A detailed
historical account of the case in Ardibil, the murder of Amin al-Ulama, provides us with a
valuable insight on the order of things at the time. Amin al-Ulama was a cleric who converted
to the Baha'T religion and began to teach his new faith to others. Despite the tact and
discretion he displayed, his activities attracted the attention of a certain Mirza ‘Ali Akbar Aq3,
who in consultation with a former parliamentary representative from the city, issued a fatwa
calling for Amin al-Ulama’s death. A young man in his circle, Aqa Bala, was persuaded to carry

out the task. Assured that he could act with impunity and believing that he was engaged in a

% According to the Shi‘a, the 18" of Zii al-Hijja is the anniversary of Imam ‘Al’s appointment as successor to the
prophet Muhammad. See Heinz Halm, Shi‘ism. Trans. Janet Watson and Marian Hill. 2™ ed. (Edinburgh: Edinburgh
University Press, 2004), 7-8. See also Encyclopaedia Iranica, s.v. “Ghadir Khumm.”

%8¢ Momen, The Babi and BahdT Religions, 469-470. The Prime Minister whose intercession released Isma‘ll Khan
Qashqa’t was Mirz Hasan MustawfT al-Mamalik (d.1932).

%7 From the letter dated November 5, 1926, written by the secretary of the National Spiritual Assembly of the
American Baha'ls, Horace Holly, addressing Hon. Frank B. Kellogg, Secretary of State. See the section on the
response from Baha'ss.

%8 Moojan Momen, “A Chronology of Some of the Persecutions of the Babis and Baha'ls in Iran 1844-1978,” in The
Baha'i World: An International Record Vol. XVIIT 1978-1983 (Haifa: Baha'mt World Center, 1986), 380-391, see specifically
page 388.
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“jihad” (holy war), Aqa Bala killed Amin al-Ulama on 6 Farvardin 1306/27 March 1927. He was,
however, arrested by the local military authorities, under whose control the town was at the
time. Charged with first degree murder, he was sentenced to death and executed. Mirza ‘All
Akbar Aqa himself was exiled from Ardibil, a punishment unprecedented in the persecution of
the Babis and Baha'ts in Iran. This official reaction may have been the consequence of the fact
that one of the senior military officers in town at the time was himself Baha'1.* Unfortunately,

the details of other murders referred to above are unavailable.

2. A Brief Period of Relative Tolerance

The years 1928-1932/1307-1311 were, in many ways, exceptional in the life of the Iranian
Baha'l community. Not only were no Baha'l assassinations recorded, but reports from the

period portray a situation of relative security and peace in the community’s life.*

According
to the biennial reports published in The Baha’t World, the Iranian Baha'T community prospered
in many ways because of the relative lack of persecutions, during these four (or five, if we
include 1927/1306, putting aside sporadic cases of murder) years.* It consolidated its

administrative institutions, held its first National Baha't convention in 1927,%*

purchased a
land for the construction of a House of Worship,” and constructed a Hazirat al-Quds (literally,

“the enclosure of sanctity,” the term used for a Baha'l administrative center). It held large

8 ‘Aziz Allah Sulaymani, Masabih-i hidayat, vol 2, 2™ ed.(Tehran: mu’assisah-"i milli-i mat@i‘at-i amri, 1964/1343),
325-470.

% This is just based on published sources. Unpublished notes of the Baha't scholar, Hisam Nugaba'T indicate that
in 1928/1307, at the time of issuing identity booklets (shinasnamah) for citizens, their religion was asked to be
include in the booklets. Based on the information thus provided, the government dismissed the Baha'ls it
employed, first those involved in education, especially teachers, then those working in other branches.

¥l See Horace Holley, “Survey of Current BahaT Activities in the East and West 1928-1930:; Baha'l Forces
Consolidated in Persia,” in The Baha’T World: A Biennial International Record, vol. 111, 85 and 86 of the Baha'l era, 1928-1930
(New York: Baha'T Publishing Committee, 1930): 29-34; Idem, “Survey of Current Baha'T Activities in the East and
West 1930-1932: Persia,” in The Baha't World: A Biennial International Record, vol. IV, 87 and 88 of the Bahd'i era, 1930-1932
(New York: Baha'1 Publishing Committee, 1933): 78-82

%2 Holley, “Survey,” 3:33; Holley, “Survey,” 4: 81.

3 Holley, “Survey,” 4:81.
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public gatherings there, after having been compelled for so many years to hold “small, private
meetings here and there.”® Its Spiritual Assemblies were allowed to issue formal marriage
certificates based on the Baha'l law.*” Civil status forms even omitted spaces designating
religious affiliations, thus freeing Baha'is from classification as Muslims or Jews on
passports.”® During those four to five years, although there were isolated incidents of anti-
Baha'l violence in Kerman and elsewhere,”” Baha’Ts also gained the opportunity of serving the

#® and providing

larger Iranian society through establishing more schools for boys and girls,
more public baths of modern type in a number of cities.”” At one point, in the city of
Kermanshah, police even permitted the operation of the local Baha'T Library as a Public

Library, thus making available a large number of European titles,” although the importation

of Baha'1 books continued to be prohibited.

3. Later Years, Suppression, Severe and Formalized

The short-lived governmental tolerance of Baha'is gave way to relatively strict measures
against them in 1932/1311 and 1933/1312, followed by much harsher restrictions in the next
year. According to a report from two prominent Baha’is, Lutfu’llah Hakim and Mardiyyih N.
Carpenter provided for The Baha’i World, the original change showed itself in many ways. For

example, the Ministry of Post and Telegraph refused to transmit the telegrams intended to

¥4 Holley, “Survey,” 4: 80. This record also indicates “three thousand” as the number of Baha’is gathered in some
meetings in Tehran, in the Hazirat al-Quds. The figure, however, seems to be an exaggeration, since it is hard to
imagine a late 1920s building in Tehran accommodating such a large number of people.

% Holley, “Survey,” 3:32. Idem, “Survey,” 4:81.

¥ Holley, “Survey,” 3:32.

¥7Holley, “Survey,” 3:32.

%% As we will see in the section on Baha'T schools, the establishment of the first of such schools goes back to a time
far before the time of Riza Shah. Some new schools were established in this period, like the girls’ school in
Najafabad. Holley, “Survey,” 3:33.

¥ Holley, “Survey,” 3:33.

" Holley, “Survey,” 3:33.
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inform Baha'ts in different parts of Iran of the passing on of the daughter of Baha’u’llah in July
1932. More anti-Baha’T polemics, written by Ayati and other former Baha'ls, were widely
published during this period with the “the sanction of the Department of Education.” The
Minister of Justice and officials in the Registration Bureau refused to register any Baha’l
marriages on the grounds that the religion was “not officially recognized in Persia.” The
Tavakkul school in Qazvin was closed on the [unfounded] grounds that Baha'T meetings had
been held in the building. In certain places like Gulpayigan, occasional physical violence
against Baha'ts happened with no protection on the part of the government.”'The authors of
the report reflect on the mysteries of this transitional period by saying that “events
demonstrate that a uniform treatment of the adherents” of the Baha' religion “is not to be

7«

expected here.” “On the one hand,” they wrote, “we may give meetings attended by thousands
of people, with the consent and cooperation of public authorities, and...on the other, our
literature, for no tangible reason is forbidden entry.” It seemed “that with us, the exception is

the rule,” they added.”” Soon, however, the treatment of Baha'is turned more “uniform,” but

in a negative way.

The permanent closure of Baha'T schools in 1934/1313 was the first in a series of quite
repressive measures. The head of the Baha'T community, Shoghi Effendi, described, in 20
January 1935/30 Dey 1313, the condition of the Baha’is of Iran in such terms: “today the friends

find their activities in Persia completely paralyzed. Their schools have all been definitely

% See the report: Lutfu’llah Hakim and Mardiyyih N. Carpenter, “Current Baha'T Activities. Part Three-Persian,” in
The Baha't World 1932-1934 (New York: Baha't Publishing Committee, 1936), 114-123, specifically 117-118. The report
does not have a date, but the content shows that it has been finished immediately after the death of the American
Baha'T Keith Ransom-Kehler in Iran, on 23 October 1933, and before the first protest of the Ministry of education
in December 1933 to the closure of the Tarbiyat schools, as there is no indication to that important event. Even
though the volume intends to cover the events of 1932 and 1933, this specific report does not cover the year 1933
in full. Even the news of Ransom-Kehler’s death has been added in a few short lines as an addendum to the
original message, which speaks of her activities.

-

2 Hakim and Carpenter, “Current Baha'T Activities,” 117.

233



closed, their meetings suspended, their correspondence intercepted, and their assemblies and
committees for the most part dissolved.””” Due to the targeted nature of the closure of the

Baha't schools, I now focus on their closure, before moving on to the further repression that

followed.

3. A. The Baha'1 Schools

Until the nineteenth-century, education had been monopolized by Iran’s clerics.
Elementary education was confined to maktab, usually a single room for children of all ages,
with one clergyman teaching the basics of reading , writing, and parts of the Qur'an.” By the
beginning of the twentieth century, a number of foreign schools were founded by Christian
missionaries in Tehran and in provincial towns.’” In 1896, Mirza Hasan Rushdiyyah founded
the first Iranian primary school with a modern curriculum in Tabriz, and by 1906 there were

many such schools in different cities all over Iran.”®

With universal and compulsory education as one of the basic principles of the Baha't

religion, and the great emphasis it placed on the study of modern science and art,” Baha's

908

were eager to establish schools.”” The Baha'is founded their first school, not in Tehran or in

another big city, but in Mahfurfizak, a small village in Mazandaran. Here Mulla ‘Al Jan

%% Shoghi Effendi, Dawn of a New Day (New Delhi: Baha' Publishing Trust, n.d. [The preface is dated 1970]), 51.

" Ahmad Kasravi, Tarikh-i mashriitah-"i Iran, 6" ed. (Tehran: 1965/1344), 19; Banani, The Modernization of Iran, 86.

%% See Encyclopedia Iranica, s.v. “Education xv. Foreign and Minority Schools in Persia.” For educational activities
in Iran from mid to late nineteenth century, see Shahvar, The Forgotten Schools, 23-51.

%% Kasravi, Tarikh-i mashritah-'i Iran, 38-39. On the history of education in Iran, see: Ts4 Sadiq (A‘lam), Tarikh-i
farhang-i Iran az aghaz ta zaman-i hazir, 7" ed. (Tehran: Ziba, 1975/1354).

%7 For a collection of Baha'T writings on education, see: The Research Department of the Universal House of
Justice, comp., Bahd'mEducation (Haifa: Baha't World Centre, 1976).

% For an extensive study of the Baha'l schools, see Soli Shahvar, The Forgotten Schools: the Bahd’is and Modern
Education in Iran, 1899-1934 (London: 1.B. Tauris, 2009); For a concise, yet informative study of these schools, see:
Moojan Momen, “Baha’T schools in Iran,” in The Baha'is of Iran: Socio-historical Studies, eds. Dominic Parviz
Brookshaw and Seena Fazel (London: Routledge, 2008), 94-121. See also, Encyclopaedia Iranica, s.v. “Baha’ism X.
Baha't Schools.” For a history of education in Iran, see David Menshari, Education and the Making of Modern Iran
(tthca: Cornell University Press, 1992).
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Barfuriishi founded a school for both girls and boys before his execution in 1882 for being
when he was executed on the basis of being a “Babi.”*” In 1897 a number of prominent Baha'ts,
such as Mirza Hasan Adib’"° and Ibn-i Abhar, established a maktab in Tehran that evolved over
time into the Tarbiyat school in 1899-1900."" ‘Abdu’l-Baha’ greatly encouraged the initiative
and expressed his hope for the Tarbiyat school to progress to a point where “children will no

longer have to go to Europe and bear the burden of considerable expenses.”*"

Both the boys’ and the girls’ Tarbiyat schools covered elementary and secondary grades
and rapidly gained particular prestige. There was no religious teaching in the curriculum of
the Baha'l schools.”” Many non-Baha'is also sent their children to these schools.”** Riza Shah
himself sent his Crown Prince and his two eldest daughters to Baha'l schools for their
elementary schooling.” Following the Tarbiyat schools, many more Baha’l schools were
established all over Iran.”*® By 1918-19, Baha'T schools accounted for more than 10 percent of

the students enrolled in primary and secondary education. *’ The historian Abrahamian

°® For a first-hand account of this and the other development work he did, see Isfahani, Bahjat al-sudir, 208. See
also, Momen, “Baha’1 schools,” 97-98.

°!° For information on Mirza Hasan Adib, see the sections on Shaykh Hadi Najmabadi, and the section on Russia.

! For more on the Tarbiyat boys’ school, see ‘A. $abit, Tarikhchah-"i madrisah-"i Tarbiyat-i Banan (New Delhi: Mir’at,
1997).

°2 Quoted in ‘Ali-Akbar Furiitan, The Story of my Heart (Oxford: George Ronald, 1984), 48.

°% Shahvar, The Forgotten Schools, 94. ‘Abd Allah Bahrami who as a child attended Tarbiyat school, writes that
Baha'ls did not teach their religion at their schools and “had taken a disinterested (bitaraf) stance. ‘Abd Allah
Bahrami, Tarikh-i ijtimd’T va stydsi-i Iran Gz zaman-i Nasir al-Din Shah ta akhar-i silsilah-"i Qajar (Tehran: Kitab'’khanah-"i
Sana'l), 24.

°* On non-BahaT attendance at Tarbiyat and the other Baha'T schools, see Shahvar, The Forgotten Schools, 93-96,
179. Shahvar mentions “the fact that the staff of the schools was overwhelmingly Iranian (and not foreign, as in
other modern schools)” was one reason for the attraction of non-Baha’1 families towards these schools. Ibid. 94.
However, we know there were some Western teachers among the staff of the Tarbiyat schools. See RJ.
Armstrong-Ingram, “American Baha't Women and the Education of Girls in Tehran, 1909-1934” in In Iran: Studies in
Babt and Baha' History, ed. Peter Smith, vol. 3 (Los Angeles: Kalimat Press, 1986): 181-210; For an example of
children of the family of notables attending Tarbiyat see Sattarah Farman Farmaian, Daughter of Persia: A Woman’s
Journey from Her Father’s Harem Through the Islamic Revolution (London: Corgi Books, 1993), 17, 75.

1 Banani, The Modernization, 96.

%16 For a database of the Baha'm Schools see Shahvar, The Forgotten Schools, 147-182. See also Momen, “Baha’t
Schools,” 99.

7 Momen, “Baha’1 Schools,” 101.
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estimates the number of pupils of the Baha'T schools in Tehran alone to have been 1,500 by

1934.7°
The Closure of the Schools

As Baha’ institutions, the Baha'T schools were closed on both Baha't holidays and public
holidays.” In 1933/1312, on the anniversary of the execution of the Bab,” as in previous
years, the school administrators closed the schools according to the religious rule requiring
the suspension of work on that day. Unlike previous years, in 1933 the Ministry of Education
questioned the school administrators in writing on the reason for closure. In response, the
school administrators explained in writing the closure as being in observance of the
suspension of work. The Ministry rejected their letter, returning it as unacceptable response.”
As the Principal of the boys” Tarbiyat school later recalled, around this time the Ministry of
Education also started to find “excuses” to question the performance of the schools in ways
that gave him and his colleagues the impression that the government was looking for a reason
to close the schools. An example of one such excuse was the suggestion that the Ministry

l 922

doubted that the Qur’an was taught properly in the Baha't schoo

°18 Ervand Abrahamian, Iran between Two Revolutions (Princeton; Princeton University Press, 1982), 163.

° Heshmat Moayyad, “Scholarly Dilettantism and Tampering with History: An Episode in the Baha'T History of
Iran,” in Yad-Nama: In Memoria di Allessandro Bausani, vol. 1: Islamistica. B.S. Amoretti and L. Rostagno, eds. (Roma:
Bardi Editore, 1991), 327-333. Quote from page 329.

?20 28" of Sha‘ban 1352 corresponding to 16 December 1933 and 25" Azar 1312,

2! This piece of information only appears in a British consular report which is apparently based on the
information provided by Mia Abl al-Hysan khan Na‘imi, a prominent Baha'l who worked as a secretary in the
Legation. See Knatchbul-Hugessen to Sir John Simon No. 554, 15 Dec. 1934, file E7789/7789/34: FO 371 17917 in
Momen, The Babi and BahaT Religions, 477. Therefore, Shoghi Effendi’s instruction in 1934 had been, in fact, a
reassertion of the necessity of the observance of that religious rule rather than a new policy. How strictly the
school observed this rule before 1312 our sources are silent about.

%2 See Hishmat Shahriyari, “Ta‘til-i madaris-i Tarbiyat bih ravayat-i Jinab-i ‘Ali Akbar Furiitan,” Payam-i Baha't 316
(March 2006): 26-34, esp. p. 28.
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On July 9, 1934/ 18 Tir 1313, in response to a question from the newly formed National
Spiritual Assembly of the Baha'is of Iran, Shoghi Effendi, the head of the international Baha't
community, instructed that the Tarbiyat school had to be closed on Baha'l Holy Days as
according to the Baha'1 religious law work is to be suspended on such days. Shoghi Effendi’s
instruction was directed towards asserting the independent nature of the Baha'1 religion, and
an expectation for it to be treated on par with other minority religions, the followers of which

were allowed to observe their own religious rules in their schools.””

After receiving this instruction the Assembly sent two representatives to the Deputy
Minister of Education, ‘Ali Asghar Hikmat, to explain the situation to him. This was
particularly important as one such “days”, the anniversary of the execution of the Bab on 28"
of Shaban by the Lunar calendar (equivalent to 15 Azar), was fast approaching. The
representatives could not convince Hikmat. The Baha'ts closed the schools on the said day,
and on the next working day Hikmat sent an official letter to the head of the boys” Tarbiyat
secondary school announcing the immediate closure of the school on a permanent basis. The
letter indicated that “since again without any reasons” the Tarbiyat school had closed, the
Ministry of Education “nullifies the license of that school.””” The government then proceeded

with the closure of all other Baha't schools.
3. B. Harsher Measures Following the Closing of the Schools

Following the closure of the schools, the government forbade Baha'T meetings in many

cities and towns, closed Baha'l centers, harassed Baha'ts over filling-in of census forms,

°% Shoghi Effendi mentions that Zoroastrians were “allowed to celebrate their own feasts, and as such enjoy full
religious freedom.” Shoghi Effendi, Dawn of a New Day (New Delhi: Baha'T Publishing Trust, n.d. [The preface is
dated 1970]), 52; For schools belonging to other religious minorities in Iran, at that time, being allowed to observe
their own holy days, see Moayyad, “Scholarly Dilettantism,” 329.

° For a photocopy of the original letter of the Deputy Minister of Education see Martin, The Persecution, 17.
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marriage certificates and registration of births. It stripped some Baha'ss in the army of their
rank and imprisoned them. Finally it dismissed some Baha'T government employees.”” Such
repressive government actions continued in the remaining years in the reign of Riza Shah. The
National Police Department issued a circular order “throughout the country to the effect that
all public declaration of faith by Baha'is should be strictly suppressed, that all their meetings
and organizations should be strictly dissolved, and that anyone calling himself a Baha’t should

be arrested and prosecuted.””*

Many Baha'ls were arrested and imprisoned, some for closing their shops on Baha't Holy
Days.”” Several prominent Baha'ls were arrested in 1937/1316 in Yazd, and then transferred to
and imprisoned in Tehran for four years on the false accusation of murder.””® More Baha's
employed in the police force, army and government departments were dismissed.”” Some
departments in the Ministry of Finance refused to employ Baha'is after they filled in the

religion column of their application forms with the word “Baha’t.”**

Non-recognition of Baha'T marriage was another way of putting pressure on Baha'ss. In
1938/1317 several hundred Baha’is were investigated for having married under Baha’T law,
which the state did not recognize. Some were imprisoned for up to six months. Prior to
1938/1317, Baha'l marriages were tacitly permitted and the Department of Justices rarely

bothered Baha'ts on account of their marriages. All of a sudden things changed and severe

%> Momen, “A Chronology of Some of the Persecutions,” 389.

%26 “Report Prepared by the National Spiritual Assembly of the Baha'ls of Iran,” in The Baha'l World: A Biennial
International Record, vol VI, 91 and 92 of the Baha't Era 1934-1936 (New York: Baha'T Publishing Committee, 1937), 94-
108. Quote from page 96. The report does not specify the exact date of such events. Momen includes them in the
list of the events of the year 1936/1315. See Momen, “A Chronology of Some of the Persecutions,” 389.

%7 Baha'ls were arrested in Bandar Shah and Arak in 1935/1314, in Sangsar and Bandar Shah in 1937/1316 for
closing their shops on Baha'T Holy Days. In Yazd several prominent Baha'is were arrested and imprisoned in
Tehran for four years in 1937/1316. Momen, “A Chronology of Some of the Persecutions,” 389.

%% For details of this event see, Muhammad-Taq1 Afnan, Bigunahdn, unpublished manuscript, 13-33.

% Momen, “A Chronology of Some of the Persecutions,” 389.

30 “Report Prepared,” in The Baha'i World 6:96.
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penalties were imposed, even for those Baha'ls who were previously married. They were
summoned for trial. The penalty varied from eight days to six months of imprisonment
depending on the attitude of the judge about Bahais. ' In almost every instance of
persecution, the government refused to receive complaints from persecuted Baha'is.
Throughout the country the telegraph offices were ordered not to transmit to the authorities

petitions of appeal from any persecuted Baha'1.””

The Major Concern: Baha’is’ Public Avowal of the Faith (tazahurat)

The above mentioned suppression of the public declaration of faith by Baha'ts was what
Riza Shah himself insisted on. Since 1934/1313, Riza Shah is reported to have ordered
governmental agencies to prevent Baha'is from “tazahurat” (literally demonstrations, and by
that he meant “public avowal of faith”).” This seems to have been the basis for what the Chief
of the General Staff of the army (ra’is-i sitad-i artish), Major-General Zarghami, who was known
for his anti-Baha'1 attitudes did.”* Zarghami issued and circulated an order to Baha' officers
indicating that since the inspection of the ten-year identification forms disclosed that certain
officers had described their religion as Baha'i, these officers were to be “informed by His
Majesty’s order,” that “the word Baha't should on no account be permitted to appear on the

identification forms, that no avowal of their faith should be allowed and that the slightest

%1 Momen, “A Chronology of Some of the Persecutions,” 389; See also ‘Ali-Akbar Furiitan, “Annual Report—
National Spiritual Assembly of the Baha'Ts of Iran—1939-1939,” in The Baha’i World, vol. VIII, 95 and 96 of the Baha't
Era 1938-1940 A.D.(Wilmette, IL: Baha'T Publishing Trust, 1942), 172-190, esp. pp.185-188.

%32 “Report Prepared,” 96.

3 See: Mehrdad Amanat, “Negotiating Identities: Iranian Jews, Muslims and Baha'is in the Memoirs of Rayan
Rayhani (1859-1939),” (PhD diss., University of California, Los Angeles, 2006), 175. Amanat makes the astute
observation that the forbidden presence of the Baha'ts was “subconsciously accepted by the Iranian public who
often referred to them in curious euphemism, and the word Baha't was rarely uttered.” Ibid. See also Hishmat
Shahriyari, “Ta‘til-i madaris-i Tarbiyat bah ravayat-i Jinab-i ‘Al Akbar Furiitan,” Payam-i Baha'i 316 (March 2006):
26-34, esp. p. 34. “Report Prepared,” 6:101, 102.

% That Zarghami had strong anti-Baha'T stance was mentioned in both the unpublished notes of the Baha't
scholar, Hisam Nugaba'], and in a personal interview with Iraj Ayman 31 August 2010.
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expression of faith by them should immediately be suppressed and reported to the capital.” He
then explained the punishment of those who continued to describe themselves as Baha’is on
the forms: “if they are conscripts,” he announced, they would be “deprived of their ranks and
finish their term of service as privates,” and if they belonged to the regular army “they must
after being deprived of their ranks be imprisoned until they reimburse the Government for
their education.” Then, to block the outlet to which some Baha’is had previously resorted, i.e.,
leaving blank the religion space on the form, Zarghami emphasized, “His Majesty has
especially decreed that leaving the religions column blank in itself constitutes a sort of avowal
of faith and this too should not be accepted. Officers may only fill in the blank with the name

of one of the officially recognized religions.”**

There is an account of the dismissal of a Baha'T officer, Lieutenant Malik-Khusravi, from the
army that is particularly informative of Riza Shah’s personal stance vis-a-vis the persecution of
Baha'is. Lieutenant Malik-Khusravi had served in the army for fifteen years and was for some
time an instructor at the Military College, where at some point he had tutored the Crown
Prince (later Muhammad Riza Shah). He insisted on keeping “Baha’i” as his religion in the
identification form. The Chief of the General Staff first tried to convince Malik-Khusravt to
write down instead one of the four recognized religions. When his attempts proved
unsuccessful, the Chief took the matter to the Shah, who is reported to have said: “I never
interfere with anyone’s religion, but since this man has not obeyed my commands, the
provisions of the circular order apply to him; however, I do not imprison him unless he refuses

to reimburse the Government for his education.”**

935 ¢

Report Prepared,” 103.
3¢ “Report Prepared,” 104-105.
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That Riza Shah forbade Baha'is’ from declaring their faith left room for junior officials to
persecute Baha'is as they wished. One example includes the following story. A Baha'1 youth
whose bicycle was stolen complained to the police. The officer in charge asked him his
religion. When the young man replied that he was a Baha'i, the officer told him, “So you're still
declaring yourself a Baha'll Haven't you heard that no one has the right to breathe that word
any more!” He then ignored the theft of the bicycle and instead imprisoned the young man for
the public declaration of his faith.” There were many other similar moves on the part of
junior officials with anti-Baha'1 prejudice, who took advantage of the situation: arresting,

verbally abusing, and putting Baha’s in jail for short terms.”®

IV. The Bahd'i Response

1. Direct Appeals to the Government

For Baha'ls obedience to the government is a religious injunction. Consequently, the first
reaction to the persecution of the community in Iran was to appeal to the local and central

government. In the case of the Jahrum massacre of 1926, as previously discussed, the Baha’ts

%7 “Report Prepared,” 97. The young man was called Amin Allah Pan3hi. See: “Shahriyari, “Ta‘til-i madaris-i

Tarbiyat,” 34.

- .

% Horace Holley, “Survey of Current Baha'l Activities in the East and West,” in The Baha'T World: A Biennial
International Record, vol VI 91 and 92 of the Baha'r Era 1934-1936 (New York: Baha'T Publishing Committee, 1937), 13-93.
See pp 25-31 “Developments in Iran,” esp. p. 30. Eliz Sanasarian has argued that the restrictions imposed on
Baha'Ts in the 1930s were similar to measures taken against other religious minorities, the one exception being
Baha'T marriages which were not recognized. See Elize Sanasarian, Religious Minorities in Iran (Cambridge:
Cambridge University Press, 2000), 52. Sanasarian, however, has not considered the fact that Baha'ls were
forbidden from publicly avowing their faith. This prohibition left the door open for the government and the anti-
Baha'T elements in society to pursue measures to persecute the Baha'l community. See also Eliz Sanasarian, “The
Comparative Dimension of the Baha'T Case and Prospects for Change in the Future,” in The Baha'ts of Iran: Socio-
historical Studies, ed. Dominic Parviz Brookshaw and Seena B. Fazel (London: Routledge, 2008), 156-183.
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attempted to send telegrams on appeal to the authorities in Tehran, but the telegraph offices
refused to accept them based on the order of Riza Shah.” Shoghi Effendi, the head of the
international Baha'T1 community, sent a message “addressed in the name of the Baha'is of every
land to the supreme authority in the State,” expressing their “profound horror at this
outrageous act,” and their “earnest entreaty to inflict immediate punishment on the
perpetrators of so abominable a crime.”” In his letter to the Central Spiritual Assembly of
Iran, Shoghi Effendi indicated that he was waiting to receive details about the attacks so that,
“when necessary, the (Baha'l) Assemblies in the west may contact the authorities in Iran and
abroad [and appeal for justice].””' In a later letter, he wrote that, despite written appeals,
including one from the National Spiritual assembly of the Baha’T s of the United States and
Canada, the murderers and those who instigated them were released with impunity. The
report deplored the “contemptible threats” (tahdidat-i sakhifah) made by some “malevolent
ulama” (‘ulama*-i si’) that brought about the offenders’ release. Shoghi Effendi nevertheless
emphasized that “the intention of Baha'is has never been to criticize, belittle or oppose the
esteemed rulers and leaders of that glorious country.” In accordance with the teachings of
Baha'u’llah, they would obey the decisions of the regime, continue to be its well-wishers, and

942

pray for the Shah to rule justly.

Following the closure of the schools, the National Spiritual Assembly of the Baha’is of Iran
sent a long and detailed telegraphic petition to Riza Shah, a copy being supplied to the Royal

Secretariat. This effort, too, was of no avail. Two days after the telegram was handed in to the

99 See the section on Riza Shah and Baha's.

% Shoghi Effendi, BahdT Administration, 103. Apparently, on this occasion, the Central Spiritual Assembly of the
Baha'ls of Iran also sent Riza Shah a letter through Major-General ‘Ala’T. See Mushrifzadah, “Sharh-i hal va
khadamat, 75.

1 Shoghi Effendi, Tawqt ‘at-i mubdrakah (1922-1926), (Tehran; Mu’assisah-"i Milli-i Matbt‘at-i AmrT, 1972), 285-86.
%2 Shoghi Effendi, Tawqt ‘at-i mubarakah (1922-1926), 305-317, quotes from 309-10. Apparently, it was based on this
very letter that Ayatollah Khalisizadah accused Shoghi Effendi of having “spoken against” the Palavi ruler.
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telegraph office, the head of that office informed the Secretary of the Assembly that “as the
cablegram was of a complaining nature, he was forbidden to send it to its destination.” The
Assembly, therefore, wrote a letter to the Ministry of Post and Telegraph asking for re-
consideration to be given to the matter. Meanwhile, the Assembly petitioned to the Councils of
Ministers to remove the difficulties created for the Baha'i community. Since the Assembly was
not sure if the copy of the petition handed to the Royal Secretariat had been delivered to the
Shah, it considered the possibility of transmitting the petition to the monarch through
unidentified “high personages.” Most of these persons, however, refused the request since

”

“His Majesty was exceedingly angry with Baha'is.” Finally, the Minister of the Interior, Jam
(d.1969)** accepted to hand the petition to the Shah “when a favorable occasion should arise.”
The Director of the Tarbiyat Schools Committee forwarded a detailed petition about the
closure of the schools to the Board of Education. This was sent by the local post, since the
letter would have been refused if sent otherwise.”* All such measures failed. Riza Shah gave no
sign that he had received any of these messages. The Council of Ministers and the Board of
Education were likewise silent. In a final attempt, Baha'is resorted to a very different
approach. The Assembly’s petition was given to an individual Baha't brave enough to dare
offering it to the king as he was travelling to his Sa‘dabad estate. As he passed by, the monarch
saw the man with the letter in his hand and ordered his driver to stop. Although the letter was
delivered to its addressee, guards were ordered to arrest the Baha't messenger. The man was

945

held in custody for some time.”* No other results came out of the attempt.

3 See Encyclopedia Iranica, s.v. “Jam, Mahmiid.”
*** Holley, “Survey of Current,” 6: 28.
% Shahriyari, “Ta‘t1l-i madaris,” 33-34.
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A) Intercession of non-Iranian Baha'ts

As members of a supra-national network of administrative bodies, Baha'ts of other lands
began appealing for the protection of their co-religionists in Iran. Shortly after the massacre
in Jahrum, the National Spiritual Assembly of the Baha's of the United States and Canada on 16
July 1926 addressed a petition to Riza Shah “requesting protection and justice for the Persian
Baha'ls on purely spiritual grounds.”* Again, this initiative, together with appeals from
Baha’is of other countries, was met “with complete indifference.”” A further cause of
disappointment was a pamphlet entitled “The Financial and Economic Situation of Persia,”
published by Arthur.C. Millspaugh, the American Administrator General of Persia’s Finances.”*
On page 5 of the brochure was the statement that there was no “religious fanaticism among

7" In consequence, the National Spiritual Assembly of the American

the Persian people.
Baha'ls wrote to the Secretary of State. They enclosed copies of their letters to the Shah, to the
press in United States, Canada and other countries. Emphasizing that their appeal was based
on “humanitarian grounds,” with no intention to bring that “grievous situation to the political
realm,” the Assembly remarked that, as the facts regarding the cruelties inflicted upon Baha'ts
were widely known, the pamphlet “will tend to discredit the accuracy of this otherwise

valuable and interesting economic report.”” The National Spiritual Assembly of the Baha'is of

the United States and Canada also sought to deliver a copy of its petition to the Shah through

¢ National Spiritual Assembly of the Baha'is of the United States and Canada, “Baha’ Persecutions in Persia, an
Appeal Addressed to His Imperial Majesty Riza Shah Pahlavi,” The Baha't World: A Biennial International Record, vol. II,
April 1926-April 1928(New York: Baha'T Publishing Committee, 1928 ), 287-294. Quote from p. 287.

*7 From the letter dated November 5, 1926, written by the secretary of the National Spiritual Assembly of the
American Baha'ts, Horace Holly, addressing Hon. Frank B. Kellogg, Secretary of State.

%8 On Millspaugh, see Encyclopaedia Iranica, s.v. “Fiscal System v. Pahlavi Period.”

9 See the letter from the National Spiritual Assembly of the Baha'is of the United States and Canada by the
Secretary, Horace Holley, to the Department of State, dated November 11, 1926.

% Ibid.
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the American Minister in Persia.”" The Minister’s response to the request regretted “that
pursuant to existing regulations” he was not able to “transmit communications from unofficial
organizations either to His Majesty the Shah or to officials of his Government without being
authorized to do so by the Department of State.””” (That the Assembly had not attempted to
pass its request to the Minister to Persia through the Secretary of State suggests that its

approach to the latter had received no response.)

Another effort to elicit a response from the Shah concerned the issue of restrictions on
bringing Baha' literature into the country. In early 1930s/1310s, when the Iranian Baha't
community could, for some time, have the luxury of having this issue among its major
concerns, Shoghi Effendi had recourse to the supra-national nature of the Baha't community in
seeking to attract the attention of the Shah and his government. He sent Keith Ransom-
Kehler, a distinguished American woman with an impressive record in the field of
communications to travel to Iran and petition Riza Shah directly.” In doing so, Shoghi Effendi
might have been counting on Riza Shah being “extremely sensitive to foreign criticism.”***
Alternatively, he might have simply been following the example of his grandfather, ‘Abdu’l-

Baha’, who had sent two Western Baha'Ts to intercede with Muzafar al-Din Shah about the

rights of their Iranian co-religionists.” In any case, Kehler met in August 1932 with the

%! See the letter from the National Spiritual Assembly of the Baha'is of the United States and Canada to Philip
Hoffman, the U.S. Minister to Persia, dated November 20, 1926.

*2 From Philip Hoffman, American Minister, to Horace Holley, Secretary National Spiritual Assembly of the
Baha'Ts of the United States and Canada, dated December 28, 1926. The Minister then reported to Washington that
he had received the communication, and added at the end, “No information of any acts of persecution of Baha'ls
in Persia has reached the Legation since the report of an incident at Jahrum in April 1926.” See Hoffman to the
Secretary of State, dated January 13, 1927.

%3 Janet Ruhe-Schoen, A Love Which Does Not Wait (Riviera Beach, FL: Palabra, 1998), 155-156.

** See Banani, The Modernization of Iran, 70.

%5 See Ruhe-Schoen, A Love, 18-19. ‘Abdu’l-Bahd’ sent Lua Getsinger, an American, and Hippolyte Dreyhus, a
French Baha'T to present a petition to Muzaffar al-Din Shah requesting that he extend protection to the
persecuted Baha'ts in Persia. The monarch promised he would do all in his power. Not long after that the 1903
pogrom happened. See the relevant section in this dissertation.
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Minister of the Court, Taymiir Tash who “told her the book ban would be lifted immediately.”
This promise was never fulfilled. If Kehler’s several letters to Riza Shah did ever reach him,

they received no answer.”
Official Reaction to the Appeals from Non-Iranian Baha'ts

In reaction to the above activities on the part of the Baha’t community, in 1313/1934, a
circular was sent by Iran’s Minister of Foreign Affairs for the guidance of representatives of the
Iranian government in foreign countries. Its purpose was to inform the addressees of “the
policy of the Iranian government,” so that they can “correct” what might be possibly
published in the press, on the one hand, and answer the complaints they receive from Baha’is
abroad about the closure of the Baha’T schools and similar issues, on the other.”” The Baha't
schools had been closed, it asserted, because they “had been behaving against the rules and
regulations of the Ministry of Education.” A passage from the circular deserves incorporating
here verbatim, as it reveals how the Iranian government perceived the intercession of the non-
Iranian Baha’is for the plight of their Iranian coreligionists. “Some prejudiced and selfish

people,” the circular said,

have created the image in the mind of Iranian Baha’is, who are mostly ignorant and
illiterate, that all the Americans have become Baha’is, and that the US government, and
perhaps all other governments, support the Baha'ts, and would oppose the government
of Iran taking measures against them. This perception has made the ignorant Baha'ts of
Iran arrogant. They imagine that any action of theirs that might be exposed would
nevertheless be tolerated by the Iranian government owing to its fear of the American
government. They do not realize that no government, whether American or other can
under any circumstances interfere in the domestic affairs of Iran.”

%56 See Ruhe-Schoen, A Love, 155-162, quote from page 160.

%7 Iran Ministry of Foreign Affairs: Circular issued to missions overseas re closure of the Baha't schools in Iran,
transcript, 1934 (Baha'i World Centre Archives GA019/071/003).

%% For Shavar’s translation of the same circular, see Shahvar, Forgotten Schools, 112-113.
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It added that the Iranian government did not wish to trouble anyone for their religious
membership, but it also “cannot accept that a community acts contrary to the state’s rules and
regulations.” While Baha’is did not comprise one thousandth of [the population] of other
religions in Iran, the circular said, “they oppose the general religion (mazhab-i ‘umiaimi) of the
country.” The followers of other religions in Iran, “did not show enmity to the official religion
of the country,” therefore they are left to themselves. Baha'is should do the same, the circular
advised. They should “look and see, that notwithstanding the fact that the majority of the
populations of most other big and small states (duval) [sic] are Christians, do the Christians of
Iran oppose Islam, relying on these other states?” Rather than addressing the Iranian State, the

circular said, “Baha’ts of America or other places, should advise the Baha'is of Iran,to observe

the exigencies of their own country.”

V. Conclusion and Analysis

The closure of the Baha't schools needs to be considered in the context of the increased
persecution of Baha'ts in general during that period rather than as an isolated event.
Futhermore, the heightened level of persecution was an expression of a general change of
attitude on the part of Riza Shah. The change, since the early 1930s concerned not only Baha'ts,
but many other aspects of the reign, to a degree that the historian Homa Katouzian regards it
as signaling a new phase in the monarch’s career, namely a shift from dictatorship to arbitrary

rule.” Although a detailed discussion of the alteration is beyond the scope of the current

%9 Katouzian has distinguished three distinctive phases in Riza khan/ Riza Shah’s career:
Riza Khan led the Cossacks in the coup d’état of 1921 when it looked as if the country was doomed to
brigandage, civil war and probable disintegration. The period between 1921 and 1926 may be described
as a transitional period, a period of interregnum and power struggles, which he won by a series of
successful operations, both political and military. It is also the period when he had the highest political
legitimacy and widest support of his career. The next five-year period, from 1926 to 1931 was a period of
growing dictatorship and autocracy, when the Shah became absolute ruler, though there was still some
consultation and participation, and he still had some support among the modern middle classes. Finally,
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work, it is possible that the hurt and humiliation inflicted on the Shah by the British, in 1933,
through the imposition of another unjust oil concession,” gave rise to extreme suspicion and
bitterness on his part. His arrest and murder of some of his closest confidants in that year is
the best indication of the augmentation of a suspicious attitude that continued through the
rest of his reign.” In the study of Riza Shah’s treatment of Baha'is, however, at least two other
factors must be brought into consideration: his relation with the ulama, and the role possibly

played in his administration by Azalis. Both these issues warrant discussion here.

The Ulama

While Riza Shah had restricted the power of the clerics in the judiciary and educational
systems, he cautiously avoided agitating the ulama on matters that were not important to him.
The social rights of Baha'is clearly fell into this category. His emphasis on the prevention of
any public avowal of faith by Baha'ts, his order to permanently close the Baha't schools, and
the other harsh measures he took against the Iranian Baha't community were rooted in his
reluctance to irritate the clerics on such causes, especially at a time when he was intending to

oppose their wishes on a matter he saw as important, namely the unveiling of women (kashf-i

hijab).

over the next ten-year period, from 1931 until the allied occupation in 1941, the Shah’s power became
not just absolute but arbitrary as well, and he lost the support of all the social classes, both high and low,
both modern and traditional. Homa Katouzian, “Riza Shah’s Political Legitimacy and Social Base, 1921-
1941,” in The Making of Modern Iran: State and Society under Riza Shah 1921-1941, ed. Stephanie Cronin (New
York: RoutledgeCurzon, 2003), 15- 37 . Quote from page 15.
% On the new oil agreement see Katouzian, State and Society, 256, 321-22,
%L Out of suspicion, Riza Shah arrested and killed his Minister of Court, the extremely influential ‘Abd al-Husayn
Taymirtash in 1933, followed by the alienation of many other politicians loyal to him. ‘Ali Akbar Davar, the
Minister of justice and finance committed suicide out of fear of a fate similar to Taymirtash. See Katouzian, “Riza
Shah’s Political Legitimacy,” 27-28. On Davar and Taymirtash, see: Ibrahim Khdjahniri, Bazigaran-i ‘asr-i tala ,
Davar, Taymirtdsh, Ayram, Amir Tahmasbi, Dashti (Tehran: Javidan, 1978/1357), 9-26 and 27-68 respectively. On
Taymirtash, see also: Bliicher, Safar'namah, 248-53.
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The Shah was very much a self-contained individual.”* By late 1934/1313, when he closed
the Baha'T schools and started a wave of severe restrictions on Baha'ts, he surely had in mind
his plans for the unveiling of women. He enforced these in January 1936.°” Of the two areas
critical to the clerics, the “heretic” Baha'ts and abolition of the hijab, Riza Shah was ready to
sacrifice the former to ensure achieving the latter. In his view the unveiling of women was a

major feature of Iran’s modernization and therefore worth fighting for.

No study of the relationship of the state and clerics during the time of Riza Shah—or
indeed the entire Pahlavi period—would provide an accurate picture if it did not take into
account the situation of the Baha'is.” Years ago, the historian Roy Mottahedeh expressed the
view that “tolerating Baha’'ls was a way of showing mullahs who was the boss.” Refering to Riza

Shah, Mottahedeh observed:

Although he dissolved their schools, which had been important sources of the “new
education” at preuniversity level,...and although he refused to grant them any official
standing as a religion, so that they were unable to meet in public or marry according to
their religion, Reza Shah made sure that the Baha’is were left alone; to do otherwise
would be to concede that the mullahs influenced his policies.’*

This assertion introduced the neglected issue of the treatment of Baha'ts during the time of
Riza Shah as highly relevant to a discussion of his relationship with the ulama. Even so, it only

partially explained the dynamics of the time. It is true that after the 1926 Jahrum massacre

%2 On the topic of Rizd Shah not sharing his decisions with others before implementing them, see Katouzian,
“Nationalist Trends,” 533-551.

%3 On the universal removal of veils, see: D. L. Wilber, Riza Shah Pahlavi (New York: Hicksville,1975), 174. On
women’s veil see: Encyclopedia Iranica, s.v. “Chadur.”

%4 See for example Shahrough Akhavi’s monograph Religion and Politics in Contemporary Iran. While Akhavi presents
an impressive study of the Court-Cleric relationship during the 1955 anti-Baha't upheaval during the time of
Muhammad Riza Shah, it is totally silent on Riza Shah’s treatment of Baha'is.

%% Roy Mottahedeh, The Mantle of the Prophet: Religion and Politics in Iran, rev. ed. (1985; rept., Oxford: One World,
2009), 238-39. Mottahedeh adds, “as the Baha'is throughout most of their history were a pawn that these
governments played in their complex game with the mullahs, none of the governments was willing to surrender
this pawn in a single move.” Ibid.
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there were no similar incidents under Riza Shah’s reign. The Shah’s prevention showed the
clerics “who was the boss.” However, it is also true that he did not punish the culprits of that
massacre. Further, Riza Shah’s treatment of Baha’is in the post-1931 era can be explained in
the context of avoiding “undue” conflicts with the ulama or even trying to appease them at a
time when he was on the verge of launching campaigns for which he had to face the objection
and protests of the ulama—campaigns cardinal to his “modernization” project such as the

966

dress codes or unveiling of women.” This is far from the picture generally depicted of Riza
Shah’s treatment of the ulama. The ulama did influence his decisions, even if he made
decisions in order to avoid resistance from them. In recent years a number of scholars have

paid attention to this issue, but a comprehensive study of power dynamics between Riza Shah

and the clerics remains a desideratum.’

That the clerics were highly sensitive to Riza Shah’s treatment of Baha'is evidenced by the

satisfaction that SharTat Sangalaji”® publically expressed, following the closure of the Baha’t

schools:

Last night I heard a report which so delighted me that if I had the means I would strew
the floor of this mosque with sweets. It was that His Majesty our powerful Shah has
ordered the closing of their girls’ and boys schools. O people, this is indeed a matter of

%4 Soli Shahvar proposes a similar analysis: “Riza Shah could not risk recognizing or even appearing to favor
Baha'ss, and certainly not when....he needed to avoid arousing clerical or popular opposition (as when he wished
to introduce radical reform).” Shahvar, The Forgotten Schools, 124.

%7 In 2003, Chehabi wrote, “To assuage its critics and prove its Islamic credentials, the government resorted to the
old trick of sacrificing the interests of minorities: early in 1936 all Baha'T officers in the army were dismissed on
the direct orders of the Shah, and it was rumoured that he desired to make some pro-Islamic gesture in order to
counteract the perception that unveiling had been motivated by opposition to Islam.” Chehabi, “The Banning of
the Veil,” 203. Shahvar also has addressed the power dynamics between the state and the ulama in his discussion
of the closure of the Baha'T schools. Shahvar, The Forgotten Schools, 124-125. A more recent study refers to Riza
Shah’s decision “to sacrifice the Baha’T schools for the sake of unveiling women.” Fereydun Vahman, Yiksad va
shast sal mubaRizah ba diyanat-i Baha't: gushah-'i az tarikh-i ijtima‘t-dini-i Iran dar dawrdan-i mu‘asir (Darmstadt,
Germany: ‘Asr-i Jadid, 2009), 117-119.

%8 See the section on Sangalaji under “Reformist Theologians,” in this dissertation.
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thanksgiving! Think what would happen to our Muslim children who would attend
those schools. May God Himself assist our mighty and exalted Shah!**

Another anecdote indicates how the clerics saw themselves implicated in Riza Shah’s
treatment of Baha'ss. Ayatollah Khalist, for example, recounted that it was under the influence
of the publication of his debates with a Baha'l that Riza Shah “was informed [of the reality of
Baha'is]”, closed their schools and banned their employment in “civil and military” (kishvart va

lashkari) offices.”

An in-depth discussion of the possible impact of the relationship of the ulama with Riza
Shah as it relates to Baha'ts must also take into account that some of Riza Shah’s opponents in
the early days sought to undermine him by spreading the rumor that he was a Baha'i.””* During
his campaign for republicanism Riza Khan’s opponents made this allegation, adding that he
had “conspired to destroy Islam.””? The choices Riza Khan had made (i.e., political activism,
performing the coup) left little doubt that the charge had no grounds in reality and had been

invented merely to undermine an aspiring politician’s position.”

%% “Report Prepared,” 6:97. According to this source, the account was originally published in the magazine Kanin-i

shu‘ara.

%7 Khalist mentions these points years later when ‘Abd al-Husayn Ha'irT asks him in an interview if there were any
“practical results” (natijah-‘i ‘amali) to the debate he had with a Baha'l teacher. Khalisi, Muballigh-i Baha'i dar
mahzar, 42.For details see the section on KhalisT.

7! See the section on the Imbrie Affair for details.

°72 Banani, The Modernization of Iran, 42. See the section on the Imbrie Affair for more details.

-

°7 According to Makki, in his days before assuming the Ministry of War, Rizd Khan used to attend Baha't meetings
for some time. See Husayn Makki, Tarikh-i bist-salah-"i Iran, vol.2, mugaddamat-i taghyir-i saltanat (Tehran: ‘ilmi,
1995/1374), 126. Interestingly, another example of calling an individual a Baha'T in order to destabilize their
situation happened during Riza Shah’s reign to Husayn Makki himself when his opponents spread the rumor so
that he does not get elected for the Majlis. See Husayn Makki, Tarikh-i bist-salah-i Iran, vol.1(Tehran: ‘Ilmf,
1989/1368), 54. In later decades also this was familiar tool. The best case in point was the prime minister ‘Abd al-
Husayn Hazhir (d. 1328/1949) whose opponents called him a Baha' -a totally unfounded allegation used perhaps
also to facilitate his assassination by the Fada'lyan-i Islam. See Ja‘far Mahdiniya, Zindigi-i siyasi-i ‘Abd al-Husayn
Hazhir. (Tehran: Panus, 1373). The purpose of the false rumor other than undermining Hajir might have also

been to “prove” that Baha'ls were tied to the British (since Hajir was).
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Anti-Baha'1 Elements--Azalis?

A very different explanation for the closure was advanced by some Iranian Baha'is of the
period. These Baha'ts claimed that the Baha't schools were closed due to Azali antagonism. ‘Al
Akbar Furitan (d. 2003), an eminent Baha't and a specialist in education, who was the principal
of Tarbiyat schools at the time of their closure in 1934/1313, was under the impression that
“prominent Azalis, including Zuka’ al-Mulk,” were behind the closure. Furiitan believed that
Azalis had convinced Riza Shah that the Baha't school should be closed on the grounds that it
trained pro-Baha’m students.”* Muhammad ‘All Furighi Zuka’al-Mulk (d. 1942),”” a highly
competent politician and scholar, was in the second term of his premiership (1933-1935) at the

time.”’®

More than twenty-two years earlier, the Baha't leader ‘Abdu’l-Baha’ included Zuka’ al-
Mulk’s name among the main Azali figures who instigated different political parties to oppose

the Baha'is.”” ‘Abdu’l-Baha’ wasn’t the only person who identified Zuka’ al-Mulk as an Azal.

7% See Hishmat Shahriyari, “Ta‘til-i madaris-i tarbiyat bih ravayat-i jinab-i ‘Ali-Akbar Furiitan,” Payam-i Bahd'T 316
(March 2006): 26-34. Quote from page 28.

°7> On Furtght, see: Encyclopaedia Iranica, s.v. “Furighi, Muhammad -‘Ali Zuka’ al-mulk.” See also, Ahmad Varedi,
“Muhammad-‘Ali Furiighi, Zuka’ al-Mulk (1877-1941); A Study in the Role of Intellectuals in Modern Iranian
Politics,” (PhD diss., University of Utah, 1992); Baqir ‘Aqili, Sharh-i hal-i rijal-i siyasi va nizami-i mu‘sir-i Iran
(Tehran; Guftar, 2001),2:1107-1120; Mihdi Bamdad, Sharh-i hal-i rijal-i Iran 3:450-451. For some interesting details of
his political career and relationship with Riza Shah, see the interview with Zuka’ al-Mulk’s son: Habib Lajvardi,
ed., Matn-i kamil-i khatirat-i Mahmid-i Furtight (Tehran: Safhah-i sifid, 1387/2008).

%7 The first term of his premiership began with the reign of Riza Shah and lasted for approximately six months. It
has been proposed that given the friendship between the two men, Furiight might have suggested his own
resignation because he thought that without the support of older statesmen like Mustawfl al-Mamalik
(d.1311/1932) who had opposed the deposition of Ahmad Shah (d. 1930) on legal grounds, Riza Shah'’s rule “would
not appear as legitimate” at that point. See Varedi, “Muhammad-‘Ali Furlighi,” 83-84. The second term extended
from 26 Shahrivar 1312 (17 September 1933) to 10 Azar 1314 (2 December 1935). See Lajvardi, Matn-i kamil-i
khatirat, 24, 29. He became the Prime Minister for the third time right before Riza Shah’s forced abdication and
played an important role in preserving the Pahlavi monarchy. See: Bagir ‘Aqilt, Zuka’ al-Mulk-i Furight va Shahrivar
1320 (Tehran: ‘1lmi, 1367/1988).

77 See ‘Abdu’l-Baha’, Ma'idah-"i asmant, 5:224-25. Muhammad ‘AlT Furfight’s father, Mirza Muhammad Husayn Khan
(d. 1907), was also known as Zuka’ al-Mulk. See: Encyclopaedia Iranica, s.v. “Furfighi, Muhammad Husayn Khan
Zuka’ al-Mulk.” However, ‘Abdu’l-Bahd’ could not have speaking about the Mirza Muhammad Husayn Khan. By
the time of the second Majlis (1327-1330Q/1909-1911), when ‘Abdu’l-Bahd’ made this statement, Mirza
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Many years after Zuka’ al-Mulk death, Nar al-Din Chahardaht stated explicitly that he had been

an Azali.””®

Zuka’ al-Mulk enjoyed a “close relationship” with Riza Shah.”” Ali Asghar Hikmat (d.
1359/1980),” the Deputy Minister of Education, was likewise a close friend of the Prime

*%! Both Furtight and Hikmat were men of letters. None of them wrote an anti-Baha't

Minister.
work. Furfight hardly made any public statements about the Baha'is. One of the rare (if not the
only) instances he did do so speaks to his concern with why the Baha'1 faith had endured and
was capable of attracting new adherents. The German Minister to Iran Wipert v. Bliicher
quotes Furiight opining about the Baha'is: “the main characteristic of these people is that they
have not delimitated the principles of their religion. As a result, on the one hand one cannot
challenge their teachings, and on the other—for the very same reason—people of various

creeds and intellectual backgrounds might well convert to it.”**

Contrary to Furfight, Hikmat wrote a short introductory piece on the Baha’i religion as part

of a longer piece on religious minorities in Iran. He composed it near the end of his life and

Muhammad Husayn Khan had already died and the epithet Zuka’ al-Mulk was being used by his son, Muhammad
‘Al Furtight.

78 See Nuir al-Din Chahardahi, Bab kist va suKhan-i ii chist (Tehran: Fathi, 1363/1984), 98.

7 Varedi, “Muhammad-‘AlT Furlight,” 84.

*See: Encyclopaedia Iranica, s.v. “Hikmat, ‘Al Asghar.” The Encyclopaedia Iranica article introduces Hikmat as a

“man of letters, university professor, cabinet minister, and the chief architect of the modernization of the
educational system under Reza Shah (1893-1980). Once Riza Shah decided to unveil Persian women, he placed
Hikmat in charge of mapping out a plan of action, which included co-education in the first four years of
elementary school.” See also, Baqir ‘Aqili, Sharh-i hal-i rijal-i siydsi va nizami-i mu'asir-i Iran, vol. I (Tehran: Guftar
with collaboration of ‘TIlm, 2001), 586-88. For a sample of Hikmat’s writing and details of two years of his life see:
‘AlT Asghar Hikmat, Rahamiz-i Hikmat: Yad'dasht'hd-yi safar-i Tihran-i Mirza ‘Ali Asghar Khan Hikmat Shirazi, ed.
Muhammad Dabirsiyaqi (Qazvin: Hadis-i Imriiz, 1382/2003).

%! Hikmat devoted a section of his book of memories from the Pahlavi era to Zuka  al-Mulk. The author’s
admiration for and closeness to Zuka’ al-Mulk are obvious. See ‘AlT Asghar Hikmat, ST khatirah az ‘asr-i farkhundah-i
Pahlavi (Tehran: Pars, 1976), 15-29.

%2 This is my translation into English of the Persian translation of the original German text. See: Wipert v.
Bliicher, Safar'namah-’i Bliicher, trans. Kaykaviis Jahandari (Tehran: Kharazmi, 1984/1363), 298.
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four decades after his association with Furight’® His note was not antagonistic, although he
referred to the Baha'T religion as a “the heretical sect of innovators” (firgah-i mubtadi‘ah)’®* and

1 985

tried to present the number of adherents as relatively small.”® An anecdote from a later time

986

in Hikmat's life (1960s) suggests the possibility that he had some anti-Baha' sentiments.

Hikmat’s accounts for the reason behind the closure of the Baha'l schools varied. What he
wrote forty years after the closure of the schools, in 1976, as the reason behind the event
contradicted his own official letter ordering the closure.” In Hikmat’s 1934 letter, he clearly
indicated that the reason for closure was that Baha'is had “closed” the schools on a regular

’*® However, in the 1976 account, Hikmat wrote that the day after a religious

working day.
holiday, Riza Shah summoned Hikmat to ask him why the school next to his house was open
the day before, and why the students were there in the school making noise on a holiday. In
response, Hikmat explained that the girls’ Tarbiyat School had been open on the holiday
because “the authorities of the school have their own calendar and their own special feasts

which are different from those of other schools.” Astonished and angry, the account goes on to

say that Riza Shah told Hikmat to “warn” the school authorities that they should either follow

%3 See Hikmat, Si khatirah, 240-241.

% In Islamic terms, innovators are those who inject heretical beliefs or practices for which there is no precedent.
See: Encyclopaedia of Islam, 2™ ed., s.v. “Bid‘a”; Encyclopaedia of the Qur'an, s.v. “Innovation.”

% Basing his argument on a 1350/1971 consensus which had no place for Bahd’is to declare their religion, Hikmat
took the 77,075 figure of those “who have not declared their religion,” as the “number of Baha'ts who did not
express their adherence.” See: Hikmat, ST khatirah, 241.

%¢ One of his former Tehran University PhD students, Shahpir Rasikh, authored a number of entries for Iranshahr,

a concise encyclopedia of Iran commissioned by UNESCO of which Hikmat was the editor. (See: Iranshar, Barrasi-i
sarzamin, mardum, farhang, dawlat va igtisad-i Iran, 2 vol. (Tehran: Chapkhanah-"i Danishgah, 1963, 1964). After the
book was published, Rasikh found out that in one of the entries he had written under the title, “Population in
Iran,” Hikmat, as the editor, had inserted, without informing the author, a few sentences on recognized religions
in Tran (Islam, Christianity, Judaism, and Zoroastrianism), without making any references to the Baha'ss, i.e., the
largest non-Muslim religious minority. See “Khatirah’l az marhiim-i ‘Ali Asghar-i Hikmat,” Payam-i Baha'r 303 (Feb.
2005), 38-39.

%7 For a detailed discussion of Hikmat’s later account, see Moayyad, “Scholarly Dilettantism,” 327-333.
%8 See the section on the closure of schools above. For the photo of the official 1934 letter ordering the closure,
see Martin, “The Persecution,” 17.

254



the official schedule of the country or be closed.” That Hikmat changed his story is in and of
itself indicative that his report is not completely accurate. Furthermore, even the polished
version of the story suggests that Hikmat instigated the authoritarian monarch’s anger by

suggesting to him that Baha'ts did not follow the official schedule of the country’s schools.

The discussion on the Azali affiliation of some of the influential characters of the time is
presented in the addendum to this chapter, “Azalis, Post Constitutional Revolution.” At this
point it suffices to say that the claim that there were people with Azali leanings in highly
influential positions who did not use their power to curtail the Baha't presence in a social
scene is too optimistic and runs the danger of the historian failing to see the facts due to the

subtlety of the protagonists involved.

Riza shah’s decision to close the Baha'T schools and exert other strict anti-Baha’t measures
must be regarded as multi-causal, and it involved his general change of behavior and increased
suspicion, his interaction with the ulama (the unseen influence of the clerics), and the tacit

influence of some of the anti-Baha’t statesmen involved (whether with Azali leaning or not).

% Hikmat, “ST khatirah,”, 241-43. An almost opposite account is given by Sulayman Bihbadi, the special secretary
of Riza Shah. As he wrote, the Tarbiyat school on Kakh street was close to Riza Shah’s study and he had grown
accustomed to hearing children play in the school playground. When Baha'ts closed the school for a day and Riza
Shah did not hear the sound of children playing, he became curious. Apprised that the school had been closed due
to someone’s death, he became angry and summoned Hikmat to investigate the matter. Sulayman Bihbadi,
Khatirat-i Sulayman Bihbidi, Shams Pahlavi, ‘All 1zadi, ed. Ghulam Husyan Mirza Salih (Tehran: Tarh-i Naw,
1372/1993), 336-37.
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Addendum A: Iranian Nationalism under Riza Shah and the Baha'ts

In his study on nationalism in Iran, Richard Cottam concluded that “as a secular
movement, nationalism in Iran should and apparently does minimize religious differentials.”*”
Despite Cottam’s expectation, however, the “secular” nationalism of Riza Shah’s period led to
an institutionalized discrimination against one of the nation’s religious minorities: the Baha’'t
community. It was the emerging Pahlavi bureaucracy that produced this development. What
accounted for this outcome was the ubiquitous--if at this period silenced and subtle--presence
of the ulama, and the relations of power between them and Riza Shah on the one hand, and the
presence in the high ranking decision making levels of the state/society of anti-Baha'l
elements (Azali or otherwise), on the other.

Considering the subtle influence of the ulama in Riza Shah’s decisions, one tends to agree
with the statement that “narratives of secularization which argue that the relationship
between secularism and religion is a zero-sum game resulting in the retreat of the latter are
analytically deficient in explaining the persistence and centrality of religion in supposedly
secular Iranian histories.”” Farzin Vejdani has problematized the dominant characterization
of the first Pahlavi’s secular nationalism as “rooted in pre-Islamic symbols, a celebration of the
992

Iranian dynastic tradition, and a marginalization of Shi‘ism and Islam from the national narrative.

The findings on the treatment of Iranian Baha'ts during the second half of Riza Shah’s rule

*® Richard W.Cottam, Nationalism in Iran, Updated Through 1978, 2™ ed. (Pittsburgh: University of Pittsburgh Press,
1979), 89. Cottam was, of course, writing decades later than Riza Shah’s period. His main evidence for making the
above statement was “the failure of the strong religious elements in the Mussadiq alliance to persuade the
National Front to permit an attack on the Baha'is.” Pointing to the 1955 anti-Baha'l campaign all over Iran, he
asserted, it “occurred when most of Iran’s Nationalists had no voice in the determination of policy.” He then
added, “the pervasive belief that the Baha'is are traitorous will require time to overcome, but after a few years
under a liberal nationalist government this atavistic or totally mythical belief should fade away.” Ibid, 89-90.

#1 vVejdani, “Purveyors of the Past,” 20.

2 Vejdani, “Purveyors of the Past,” 20. Emphasis added.
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lends support to Vejdani's view. Even Cottam’s own observation testifies to the fact that, in
Iran, the “religious” and the “secular” were porous categories. Discussing the impact of
nationalism on the country’s various religious minorities, Cottam commented that the growth

of Iranian nationalism influenced negatively the position of those religious minorities, like

“the Armenians and the Jews,” who granted another nation their “primary loyalty.”*”

Conversely, it helped to integrate into the Iranian nation a minority like Zoroastrians who
were seen as ethnically entirely Iranian. “The Baha'ss,” Cottam asserts, “should fall into the

same category as the Zoroastrians. That they do not is due largely to the fact that Iranian

nationalism is still under the influence of Shiite religious leaders.”

Cottam brings up, as well, the related topic of how Baha'is relate to Iranian nationalism. In
his words,

to what extent Iranian Baha'ls adhere to nationalism is, of course, impossible to
determine. T. Cuyler Young writes that the universal principles of Baha’ism run
counter to the demands of national particularism.”” However, members of the Iranian
Baha'l community insist that Baha'ls are the most devoted Iranian nationalists. They
claim that since an Iranian was chosen to be the[sic] Baha'u’llah, the manifestation of
God on earth, the Baha'is believe that the Iranian nation has a glory above all others.
Probably there is truth in both opinions. It is unlikely that the Baha'ts, Iranians as they
are in language, culture, and history, could be immune to the force of nationalism. But
their intense persecution, together with their universalistic outlook, will drive them in
the other direction.”

Cottam’s analysis would have been much less tentative had he known of the glorification of

ancient Iran, in the Baha'T writings, in a manner similar to that of nationalists (save for the

% Cottam’s generalization regarding both these religious minorities can be questioned. Obviously, there may be
members (or even large segments) of both these minorities who consider themselves first Iranians and then
Armenian or Jewish. With respect to Jews see Orly Rahimiyan,“Iranian Jewish Identity: Between Diaspora and
Homeland,” paper presented at the conference “Facing Others: Iranian Identity Boundaries and Modern Political
Cultures,” Yale Iranian Studies Initiative, MacMillan Center for International and Area Studies, New Haven, April
25™-27" 2008.

9% Cottam, Nationalism in Iran, 89.

%5 T, Cuyler Young, Near Eastern Culture and Society (Princeton, 1951), 136.

9% Cottam, Nationalism in Iran, 88-89.
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absence of a negative depiction of Arabs and Islam). The appearance of this theme in the Baha't
scriptures™ predates the work of one of the (if not the) progenitor(s) of Iranian nationalism,

Mirza Aqa Khan Kirmani, in the area.”

%7 See, for example, ‘Abdu’l-Baha’, The Secret of Divine Civilizations, trans. Marzieh Gail and Ali-Kuli Khan (Wilmette,
1.: Baha'i Publishing Trust, 1990), 6-10. The original Persian book was written in 1875.

% See Mirza Aqa Khan Kirmani, Aiynah-i SikandarT (Tehran: 1324 Q/1906). The book was completed in 1890. On
this work, see Tavakoli-Targhi, Refashioning Iran, 100. Vejdani, “Purveyors of the Past,” 44 ff. On Mirza Aqa Khan,
see Fereydun Adamiyat, Andishah’ha-yi Mirza Aqa khan Kirmani (Tehran; Payam, 1357 Q/1978). See also Mangol
Bayat, Mysticism and Dissent (Syracuse: Syracuse University Press, 1999).
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Addendum B: Azalis, Post Constitutional Revolution

A thorough exploration of the history of the Azali movement, as important as it may be to the

*° However, a brief review of

history of modern Iran, lies beyond the scope of this dissertation.
the Azali activity in post-Constitutional Revolution Iran, contemporary with Riza Shah’s reign,
is highly relevant to any discussion of anti-Baha’ism in Iran during this period. Scholarly
research has established the followers of Azal “have been mostly reabsorbed by Shiite
Islam,”"*” and that “members tend to be secretive about their affiliation, converts are rare, and
association appears to run along family lines.”*" The intent of these few pages is to establish,

on the basis of the historical record, how Azalis adopted a policy of dissimulation (tagiyah), ***

*? Some studies have already addressed the issue of the Azalis, but there is yet much to be done. For a general
introduction on Azalis, see Encyclopaedia Iranica, s.v. “Azali Babism”; see also, MacEoin, The Messiah of Shiraz, 591-
95; for the role Azalis played in the Constitutional Revolution, see Amanat, “Memory and Amnesia.” See also
Bayat, Mysticism and Dissent, 129-31,180-83 and passim; M. Momen, “The Cyprus Exiles,” Baha' Studies Bulletin: vol.
5,n0. 3 and vol. 6, no. 1(June 1991): 84-113. On the Azali practice of dissimulation, see Sepehr Manuchehri, “The
Practice of Taqiyah (Dissimulation) in the Babi and Baha'i Religions,” Research Notes in Shaykhi, Babi and Baha't
Studies Vol. 3, no. 3 (September 1999) http://www.h-net.org/~bahai/notes/vol3/taqiya.htm.

19 Bausani, Religion in Iran, 393.

19! Denise Martin MacEoin, The Messiah of Shiraz: Studies in Early and Middle Babism (Leiden: Brill, 2009), 594-95.
About the number of Azalis, MacEoin adds, “It is difficult to estimate current numbers, but these are unlikely to
exceed one or two thousand, almost all of whom reside in Iran.” Ibid.

192 The originally Shi'T concept of “taqiyah” means “the ‘prudential concealment’ of one’s allegiance to a minority
religious group in danger of persecution.” See: Encyclopedia of Religion, 2™ ed., s.v. “Taqiyah.” See also, Encycopaedia
of Islam, 2™ ed. s.v. “taqiyah.” Oxford Islamic Studies Online, s.v. “tagiyah.”
http://www.oxfordislamicstudies.com.myaccess.library.utoronto.ca/article/opr/t236/e0784 (accessed Oct 6,
2010). According to Bayat, Azalis practiced tagiyah because they feared both Muslims and Baha'Ts. Bayat, Mysticism
and Dissent, 130. This seems to be an unfounded pro-Azali statement, given the fact that Baha'Ts are non-violent by
principle, and have been so in practice, at least since the late 1870s. Bayat seems to be basing her argument on an
isolated famous case when a number of Bahas, acting in disregard of the teachings of Baha'u’llah and much to his
dismay, killed three Azals, . See Adib Taherzadeh, Revelation of Baha'u'llah, Vol 3 (Oxford: George Ronald, 1974), 234
ff; H. M. Balyuzi, Baha'w’llah: The King of Glory (Oxford: George Ronald, 1980). No similar incident is recorded ever to
have happened.
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and that there have been Azalis--both totally dissimulating, and semi-open--living in Iran, even

after the adoption of that policy, some of them highly influential cultural figures.

The Policy of Collective Dissmulation

Haj1 ‘AlT Akbar San‘ati,® who according to his own account “used to be an Azali,” shared with
a friend of his (Ghulam-Riza Agah) that Mirza Yahy4 Azal (d.1912),' had appointed Haji Mirza
Yahyd Dawlatabadi (d. 1939 ) as his successor and as the executor and trustee of his will.
Following Azal’s death, San‘atT and other “heads” of the Azalis of Tehran, whom Azal had
informed of the appointment, gathered together in the home of Dawlatabadi. When his
visiting co-believers made reference to his successorship, the latter remained silent. On the
fortieth day of the passing of Azal, Dawlatabadi invited forty three of the prominent figures
among the Azalis of Tehran to his residence.'®” In that gathering, San‘ati recounts,
Dawlatabadi first said, “Gentlemen, leave me to myself” (dast az man bardarid). The men pointed
out that he was Azal’s successor. He acknowledged that fact, stating that Azal’s letter on the
matter was in his possession. His visitors wanted him to guide them on how to proceed in the
absence of Azal. As the account goes, Dawlatabadi replied, “I am afraid you would not follow

my orders,” and insisted that they swear to do so. This they did. He then requested that they

199 H3jji ‘AlT Akbar San‘ati (or San‘atizadih) was the founder of a orphanage in Kerman where the Iranian sculptor
and painter was raised. See “Ustiad ‘Alf Akbar San‘ati hunarafarin-i hunarha-yi tajasumi,” Kayhan-i Farhangt
51(Khurdad 1367/1988). Iraj Afshar in the obituary for his lifelong friend Humayiin San‘ati (d. 2009), the poet,
writer, translator, innovative industrialist, and the founder of the Franklin Publishing House in Tehran, refers to
the latter’s grandfather, Hajji ‘AlT Akbar San‘at1 “known as Shaykh ‘Al1 Akbar, the deaf.” Iraj Afshar, “tazah’ha va
parah’ha-yi Iranshindst 64,” Bukhard, majallah-"i farhangt va hunari 72-73 (Mihr-Day 1388/2009).
http://bukharamag.com/?p=623. Afshar’s article suggests some interesting aspects of the lives of the AzalTs, like
marriage within the circle of Azalis, an example being that between the two well-known Azali families, the
Dawlatabadis and the San‘atis. It also mentions Hasan Taqizadah as a close friend and associate in the Azali circle.
Ibid.

1% See Encyclopaedia Iranica, s.v. “Azali Babism.”

1% Holding memorial gatherings for the deceased on the fortieth day is a custom among Iranian Shiites.
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pledge their allegiance to him. As they complied, Dawlatabadi said, “Do you see that samavar
[water boiling device] on the shelf?'* From this very hour, till my next order (ta dastar-i
sanavi), each of us must follow the Shi‘a. Whatever the Shi‘a do, from performing the major
ritual ablution (ghusl-i jinabat), to the morning obligatory prayer (namaz-i subh-i du rak‘at), to
imitating this or that mujtahid, you should do, so that people know you are Shi1.” San‘ati then
ended the account by saying, “it is now forty-two years that we are ShiTand he has not issued
any other commands.”**” Dawlatabadi himself lived as a Shi ‘T cleric." In light of what has
been suggested earlier in this dissertation, on the association between the Azalis and the
followers of Sayyid Jamal Afghant,"” it should be noted that Haji ‘Ali Akbar San‘ati’s conduct,
over this period, was such that others thought of him as having had unorthodox or
revolutionary ideas and of associating with (or having been one of) the follower of Sayyid

1010

Jamal Afghani.

1% Dawlatabadt’s reference to the samavar seems to be an unorthodox way of emphasizing the importance of a
moment by mentioning a physical object.

197 See Husayn Makki, Zindigani Mirza Taqi Khan Amir Kabir, ba izafat-i jadid, 12* ed. (Tehran: Iran, 1373/1994), 408~
409. Since Azal died in 1912 and San‘ati is sharing the account forty two years later (i.e., in 1954), and Haji Mirza
Yahy4 Dawlatabadi had died in 1939, San‘atT’s remark, “he has not issued any other commands” seems odd.

19% ‘Abdu’l-Baha’ most likely had Dawlatabadi in mind when he wrote in 1919 that some of the published anti-
Baha'l materials were in fact the work of “Yahyd'is,” a term ‘Abdu’l-Baha’ used to refer to the Azalis. ‘Abdu’l-Baha’
maintained that the writer was a “hidden Yahy4d'T who pretended to be a Muslim” (Yahyd sirri va musalman-i
zahiri) by putting on the garb of a ShT'T cleric. He added that the writer’s aim was to sow the seeds of “sedition and
iniquity” (fitnah va fisad) between ShT'T and Baha' Iranians. ‘Abdu’l-Baha’, Makadtib, 3:282. The Baha'l scholar, ‘Abd
al-Hamid Ishrag-Khavari, himself a former ShiT cleric, has recounted that in the mid-to-late 1920s, after
converting to the Baha'1 religion, he was approached by a man dressed in clerical garb who introduced himself as
Yahy4 Dawlatabadi. The latter proceeded to tell Ishrag-KhavarT that he was in fact a Baha't but chose to keep his
Baha'T identity a secret. He advised Ishag-Khavari to do the same. The two men soon met again in a gathering
with a number of ShiT clerics. When pressed to comment, Dawlatabadi condemned anyone who believed in a
revelation after Muhammad as a heretic who deserved to be killed. See Mawlavi-Nizhad, Ishragkhavari, 167-170.

19 See the section titled “Reformist Theologians.” We already recounted there Hajji ‘Alil Akbar San‘atT’s visit in
Istanbul with Mirza Aqa Khan Kirmani and Sayyid Jamal al-Din Afghani.

199 1raj Afshar recalls that HajjT ‘AlT Akbar “tanah’ash bih tanah-"i payruvan-i Sayyid Jamal al-Din Afghani khurdah bad,”
and as they say, “sarash bity-i qurmah sabzi midad.” Iraj Afshar, “tazah’hd va parah’ha-yi Iranshindsi 64.”
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Life as (Crypto-)Azalis?

The son of Haji ‘Ali Akbar San‘ati, ‘Abd al-Husayn San‘atizadah Kirmani (d.1352/1973)™"
has left us, in his autobiography, with what can be, in many ways, regarded as a unique
account of the of Azalis in Iran."”* On the one hand, it appears that regardless of the
arrangements about acting as the Sh1‘a, the role of Mirza Yahya Dawlatabadi as a leader to the
community—and hence a sense of community--were retained. This can be inferred from ‘Abd
al-Husayn San‘atizadah’s account of his consultion with Dawlatabadi as a superior on the
major issues of his life. These included his marriage and the solving of social conflicts, such as
the one the author had had with the governor of Kerman.'*” He described Dawlatabadi as “a
general, and a commander (farmandah) in a war, busy defending and attacking” through
writing letters, and guiding and activating the “freedom-seekers” all over Iran.'® One can
conclude from this account that a certain level of community cohesion with Yahy4
Dawlatabadi’s de facto leadership existed among the Azalis. On the other hand, a departure
from the laws of the Bab, and submission to Shi‘T ones, is obvious in San‘atizadah’s

autobiography, since San‘atizadah practiced temporary marriage (sighah), which was

% Tran Afshar refers to ‘Abd al-Husayn San‘atizadah as a good writer from the Pahlavi era whose stories had
attracted the attention of Western Iranonogists such as Ripka and Makhalski. He was the father of Humaytn
San‘ati whose obituary Afshar wrote. See Afshar, “tazah’ha va parah’ha-yi Iranshindsi 64.”

192 ‘Abd al-Husayn San‘atizadah Kirmani, Rizigari kih guzasht (N.p: 1346sh/1967). Afshar refers to this book as the
best among the writings of its author.

198 See San‘atizadah Kirmani, RizigarT kih guzasht, 234-236.

1914 San‘atizadah Kirmani, Rizigar kih guzasht, 235.
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forbidden to Babis."”” In so far as religious life was concerned, therefore, Dawlatabadi’s
command to act as the Shi‘a was accepted and followed and a strict adherence to taqiyah was

observed.

Open, if Prudent, Self-Identity as Azalis

Despite the collective agreement among the followers of Mirza Yahya to act as the Shr'a,
there clearly remained a sense of self-identity as Azalis among at least some of them, even as
late as 1960s. In his book, Bab kist va sukhan-i @ chist, Niir al-Din Chahardahi (1376/1997)
published his exchange on the Azali persuasion with a self-acknowledged Azal, a retired
judge by the name Muhammad Sadiq Ibrahim1. Chahardahi refered to the latter as the “leader”
(pishva) of the Azalis and incorporated in his book the text of the latter’s letter dated 24 of
Murdad 1340 (15 August 1961), answering questions on matters such as the writings of the Bab,
the relations of Mirza Aqa Khan Kirmani and Shaykh Ahmad Rihi with Sayyid Jamal al-Din
Afghani and the like.""* Further evidence for the existence of people who identified
themselves as Azalis —even openly where it seemed safe to do so—comes from historian Nikkie
Keddie who had “reliable informants in Iran,” for her information on the Azali activists of the

Constitutional Revolution.'*"’

195 San‘atizadah Kirmani, Razigari kih guzasht, 254-63. See The Bab, Bayan-i Farsi, Iran National Baha'T Archives
(INBA), vol. 24, p. 263 (Vahid 6: Bab 7); see also Nusrat Allah Muhammad-Husayni, Hazrat-i Bab (Dundas, Ontario:
Institute for Baha't Studies in Persian, 152BE/1995), 912.

106 See Nir al-Din Chahardahi, Bab kist va sukhan-i @i chist (Tehran: Fathi, 1363/1984), 215-238, esp. pp. 220-227.
While the book is basically an anti-Babi and anti-Baha’T polemic, strangely enough, on the Azali-Baha'1 divide it
takes a pro-Azali stance. See, for example, p. 147.

%7 Nikki R. Keddie, “Religion and Irreligion in Early Iranian Nationalism,” Comparative Studies in Society and
History vol. 4, no. 3 (April 1962), 265-295, esp. p. 274. Keddie had already thanked Sayyid Hasan Taqizadah in a
separate note as one of her “Iranian informants.” Ibid. 265. However, the fact that elsewhere in the article she is
preferred to just mention “reliable informants,” suggests that she had Azalis in mind whose identity she wanted
to keep secret.
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Prominent Men of Letters

Chahardahi mentions a number of the learned men of his contemporaries as Azalis. Of this
list, Zuka’ al-Mulk Furiight was already mentioned. He also mentions as Azalis several of the
Constitutionalists whose Azali affiliation is now a recognized historical fact.”® These included
“the brother of Furtighi,” (i.e. Abu al-Hasan Furtighi, mentioned in the section “Reformist

Theologians”), and finally ‘Alf Akbar Dihkhuda (d. 1956),"" all of whom attended Shaykh Hadi

1020 1021

Najmabat*® circle, while strongly rejecting the idea of the latter being a Babr.

Chahardahi ’s keen interest in the study of Azalts, is clear from the way he gathered
information in the above mentioned book. This, paired with the fact that his life overlapped

12 might give a certain weight to his

for a few decades with the scholars he refers to as Azalis,
words in making such attributions. This might have lacked credibility had textual evidence
been absent. A comparison of the two articles Dihkhuda wrote in his encyclopedic dictionary

of the Persian language, Lughatnamah, under the entries, “Subh-i Azal”** and

Baha'u’llah”**certainly supports Chahardahi ’s view that Dihkhuda was an Azali. The first of

1% See Amanat, “Memory and Amnesia.”

1% 0n Dihkhuda see Encyclopaedia Iranica, s.v. “Dihkhuda, Mirza ‘Ali Akbar Qazvini.” See also Nahid Mozaffari, “An
Iranian Modernist Project: ‘AlT Akbar Dihkhuda’s Writings in the Constitutional Period,” in Iran’s Constitutional
Revolution: Popular Politics, Cultural Transformations and Transnational Connections (London: 1.B. Tauris, 2010), 193-212;
Mangol Bayat, Iran’s First Revolution: Shi‘ism and the Constitutional Revolution of 1905-1909 (New York: Oxford
University Press, 1991), 43-44; Bilqays Sulaymani, Hamnava ba murgh-i sahar: zindigi vashi‘r-I ‘Ali Akbar-i Dihkhuda
(Tehran: Salis, 1379/2000).

190 On Najmabady, see the section devoted to him in this dissertation.
1021 chahardaht, Bab kist va sukhan-i i chist, 98.

192 Chahardahi (1297/1918-1376,/1997); Dihkhuda (1257/1878-1334/1955); Furlight (1256/1877-1321/1942).

192 See: Lughatnamah-"i Dihkhudd, s.v. “Subh-i Azal.” http://tinyurl.com/386twqd. This comparison was first made
by Moojan Momen in“The Baha'is of Iran: the Constitutional Movement and the Creation of an ‘Enemy Within,””
paper presented as “The Iranian Constitutional Revolution 1906-1911: Centenary Conference” at the University of
Oxford, 30 July - 2 August 2006.

194 See Lughatnamah-i Dihkhudg, s.v. “Baha’wllah.” http://tinyurl.com/33969rs
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these two contributions, albeit in a disinterested tone, is quite long, subtly and extensively
defending the Azali position vis-a-vis the Baha'l one, whereas the “Baha’u’llah” entry is little
more than two lines. As we know, Dihkhuda started publishing the Lughatnamah, late in life, i.e.
from 1318/1939 on. The entries, therefore, do not reflect just his early youth outlook from the
Constitutional Revolution period, when he was active side by side with the major Azalt
Constitutionalists. To ignore this orientation in the life and thought of a cultural figure like
Dihkhuda, as seems to be the case today even in Western scholarship, leads to a distorted
picture of the historical past, pushing off to the margins forces so relevant to Iranian

modernity."*

A similar case is that of the eminent scholar Muhammad Qazvini (d. 1328/1949), a close
friend and associate of both Dihkhuda and Furtight.'”” His introduction to the book on early
BabT history, Nugtat al-kdf, in the name of E.G. Browne is a strong indication of his own Azalt

affiliation.'®”

1% An example is the recently published article on Dihkhuda, where not only his possible Azali affiliation has not
been acknowledged at all, but also a passage from his article “Zuhir-i Jadid,” in the newspaper, Sir-i Israfil has been
quoted in which he sarcastically refutes the Bab, Baha'u’llah and Azal, perhaps as a silent attempt to refute the
allegation that he was an Azall. See Mozaffari, “An Iranian Modernist Project,” 207. Dihkhuda’s sarcastic
references to the Bab and Azal could well be interpreted in the context of practicing “taqiya.”

1926 On Qazvini, see Shahpar Ansari, “The Life, Works, and Times of Muhammad Qazvini (1875-1949),”(M.A. Thesis,
University of Utah, 1990). On the close association between the Furfights and Qazvini, see Vejdani, “Purveyors of
the Past,” 72. For the history of the literary collaboration between Qazvini and E.G. Browne, see: Ibid, 72-79. For
Qazvint's recollections of his visits with ‘Abdu’l-Bahd’ see Muhammad Qazvini “Yaddashthda-yi tarikhi, wafayat-i
mu‘asirin” Yadigar, year 5, no. 6 and 7 (Bahman and Isfand 1327/ Jan. and Feb. 1949): 122-133, also in “Yadddashtha-yi
tarikhi mulagathd-yi ‘alldmah Qazvini va Hasan Taqizadah ba Hazrat-i ‘Abdu’l-Baha’,” Pazhuheshnameh 1.1(summer
1996) http://www.pazhuheshnameh.org/content/view/252/139/. For a translation of the latter article, see:

Ahang Rabbani, trans. “‘Abdu’l-Baha’ Meeting with two Prominent Iranians,” World Order, 30:1(Fall 1998):35-46

1977 See“Muqgaddamah-'i ndshir-i kitab” in, Kitab-i nuqtat al-kaf , by Haji Mirza Jani Kashani, ed. Edward Browne
(Leiden: Brill, 1328Q/1910). For QazvinT's acknowledgment that he in fact wrote the introduction to Kitab-i nuqtat
al-kaf, see Muhammad Muhit Tabataba't, “Muhammad Qazvini,” Gawhar, year 2, no. 11 & 12 (Bahman va Isfand
1353), 941. Qazvini shared with Muhit Tabataba' that he authored the introduction using materials provided by
Browne. Ibid. In a different note, however, Qazvini indicated that his introduction was a translation of the English
introduction written by Browne. Qazvini “Yaddashtha-yi tarikht, wafayat-i mu‘dsirin,” 127. For QazvinT's own
implicit acknowledgment that he edited the Kitab-i nuqtat al-kdf, see the obituary he wrote for Browne. Muhammad

265



In the long introduction that Qazvini wrote for Nugtat al-kaf, he did not limit himself to
presenting an Azali narrative of the early history of the Babi movement or accusing Baha'ts of
distorting the same.'” Writing in 1910, on the heels of the most turbulent years of the
Constitutional Revolution, he maintained that the most critical issue for the Iranian populace
(‘ammah) was no longer religion but politics. QazvinT argued that the shift from religion to
politics had led to a genuine sense of patriotism (vatandiisti). Consequently, Iranian men and
women from all classes of society were determined “to work for the common-good of the
country and the best interests (salah) of Iran.” He praised this patriotic sentiment as “one of
the best signs of the present promising national movement.” This patriotic sentiment was
juxtaposed with the universalism pronounced in the writings of Baha'u’llah and ‘Abdu’l-Baha’.
QazvinT's view on this matter is perhaps most famously captured in the following statement,

an English translation of which was incorporated by Browne in his The Persian Revolution:

The very universalism of Baha’ism does not tend to encourage a passionate patriotism,
and the following is a well-known utterance of Baha'u’llah: ‘Pride is not for him who
loves his country, but for him who loves the [whole] world.’—an admirable sentiment,
but not, perhaps, one which is likely to be of service to the Persians in this crisis in
their history.'”

The language of the above sentence may be mild, but the view expressed in it would become

perhaps the central accusation of the anti-Baha'1 discourse: Iranian Baha'ts lacked loyalty and

Qazvint, Dawrah-"i kamil-i bist maqalah-"i Qazvini, vols. 1 & 2 (Tehran: Kitab’furlshi-i Ibn-i Sina va Kitab'furtshi-i
Adab, 1332/1953), 313. On Kitab-i nuqtat al-kaf, see McCants, William and Kavian Milani. “The History and
Provenance of an Early Manuscript of the Nugtat al-Kaf Dated 1268 (1851-52),” Iranian Studies 37:3 (September
2004): 431-449.

192 He also implied that Baha'is believe that like Baha'u’llah, ‘Abdu’l-Baha’ also received revelation from God. Here
he is repeating an accusation made against ‘Abdu’l-Baha’ by his brother, Mirza Muhammad ‘Ali (d. 1937), and his
followers.

1% Edward Granville Browne, The Persian Revolution of 1905-1909 (New York: Barnes & Noble, 1910) 424, For the
original Persian of Qazvini’s statement, see the introduction (muqaddamah), pages ““aw” to “‘ah.”
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love for their native land. The accusation was made by the former Baha't, Nikd, in the late

1920s and early 1930s,'” and soon became a popular theme in anti-Baha't polemical works.

Given the scholarly talents and accomplishments of such figures as Dihkhuda and Qazvini,
their non-Azali public persona put them in a better position to undermine the reputation of
the Baha'1 faith without raising suspicions of partiality. One wonders whether the literary and
cultural credibility of such influential figures was a factor in nurturing anti-Baha’i sentiment

among the Iranian intelligentsia.

-

190 See the section “Former Baha'is” in chapter 3.
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Chapter Five
The Confessions of Dolgoruki:

Fiction and Masternarrative in Twentieth Century Iran
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The Confessions of Dolgoruki was a 1930s political-spy fiction that was taken as history to create
the masternarrative of espionage for the Baha'is of Iran.'® The work is the purported memoirs
or political confessions of Dimitrii Ivanovich Dolgorukov (d. 1867), the Russian Minister in Iran
from 1845 to 1854."** According to these “confessions,” Dolgoruki was commissioned as a
translator to the Russian embassy in Iran in the 1830s with a secret mission. He converted to
Islam, studied under a certain Hakim Ahmad Gilani, disguised himself in the garb of a cleric,
and employed a number of people as spies, not least of which was the future founder of the
Baha’T religion, Mirza Husayn ‘Ali. After returning to Russia, he traveled to the ‘atabat (the
Shi‘T shrine cities of Iraq) under the alias Shaykh ‘Tsd Lankarani, where he persuaded a young
seminary student from Shiraz to return to Iran and launch the Babi movement. He
subsequently returned to Iran himself as the Russian ambassador and began to bring about the
appearance of the Baha'1 religion by giving instructions to Mirza Husayn ‘All. The goal of each
of these measures was to destroy the national unity that Islam had created among Iranians in

order to serve the interests of his own country.'*”

1931 As we shall see, this text has been published under several different titles, including, “Yaddasht’hda-yi Dolgoruki,”
“Guzarish-i Ginyaz Dolgoruki,” “I'tirafat-i siyast,” “Kinyaz Dolgoruki ya asrar-i paydayish-i mazhab-i Bab va Baha,” and
“I'tirafat-i Kinydz Dolgoruki.” In the present study, it will be referred to as The Confessions of Dolgoruki or The
Confessions.

1932 For some reason, probably the ease of pronounciation, Dolgorukov was more frequently refered to as
“Dolgoruki,” in Iran.

193 See the first historiographical study of The Confessions of Dolgoruki in Mohamad Tavakoli-Targhi, “Baha’isitizi va
Islamgara’t dar Iran,” Iran Nameh, 19:1-2 (Winter/Spring 2001): 79-124; idem, “Anti-Baha’ism and Islamism in Iran,”
trans. Omid Ghaemmaghami, in The Bahd'ts of Iran: Socio-historical Studies, ed. Dominic Parviz Brookshaw and Seena
B. Fazel (London: 2008): 200-231. For a discussion of The Confessions of Dolgoruki within the context of conspiracy
theories, see Ahmad Ashraf, “The Appeal of Conspiracy Theories to Persians,” Princeton Papers (Winter 1997): 55-
88; idem, “Tavahhum-i tawti'ah,” Guftigii (Summer 1374/1995): 7-45; and Houchang E. Chehabi, “The Paranoid Style
in Iranian Historiography,” in Iran in the 20" Century: Historiography and Political Culture, ed. Touraj Atabaki (London:

L.B. Tauris, 2009), 155-176. For a study of The Confessions in relation to the persecution of the Baha'is of Iran, see
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The Confessions is a very complex document. Like a mirror, it reflects the hegemonic socio-
political discourses contemporaneous with its invention, later publication, and frequent
redactions. In the earliest manuscripts, it looks to the pivotal issue of Islamic unity from a
Sunni perspective. In later editions, this perspective is subject to a Shi'T twist. It is pro-Islam
yet anti-clerical. It promotes “Aryan” nationalism, yet its main concern is the unity of the

Muslim world.

In this chapter, I will explore the ways in which The Confessions reflected an identity crisis
in post-constitutional era Iran. By othering Baha’is, The Confessions fused two inconsonant
modes of national identity, the “Aryan” and the Islamic. Despite a far-fetched plot, countless
textual discrepancies, and numerous testimonies dismissing its authenticity, the text built a

masternarrative that powerfully marginalized historical facts and realities.

1.History : How The Confessions Emerged, Different Editions

The work appeared for the first time in the mid-1930s in Mashhad and Tehran in the form of a
handwritten luck chain letter (zanjir-i khushbakhti)."* The letter encouraged readers to
transcribe and send copies to new people with promises of being protected from an impending

1036

calamity.'” Apparently, it was published first in 1322/1943 in a number of newspapers,'”® and

[Moojan Momen], “Conspiracy Theories and Forgeries: The Baha'm Community of Iran and the Construction of an
Internal Enemy,” forthcoming. See also Encyclopedia Iranica, s.v. “Dolgorukov Memoirs.”

193¢ Kasravi, in 1322, wrote that the luck chain letter had appeared “three-four years” earlier. See Ahmad Kasravi,
Baha'Tgari (Tehran: n.d), 119.

1% See Hasan 1'zam Qudsi , Khatirat-i man ya tarikh-i sad salah-i Iran. 2™ edition (Tehran: 1379/2000), 2: 910. Chain
letters i.e., letters that explicitly directed the recipient to make and distribute copies of them were a phenomenon
prevalent in Europe. In the 1920s and 1930s, there was an upsurge of luck chain letters that appealed primarily to
superstition, promising good luck if the letter was replicated and bad luck if it were not. See
<http://www.silcom.com/~barnowl/chain-letter/evolution.html> visited Dec. 14, 09. Pointing to the dissemination of
The Confessions at the beginning in the form of a luck chain letter, Kasrav1 correctly described such letters as an
“afsanah-yi farangi” (European tale). Ahmad Kasravi, Aftab-i haqd’iq ya duriigh-i rusva,” Parcham 1:4
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perhaps in the same year in a book titled Islam va mahdaviyat.” The author of Islam va
mahdaviyat, Sayyid Muhammad Baqir Hijazi, claimed that The Confessions had been published in
1314/1935 by “one of the men of Iran” (yiki az rijal-i Iran) and admitted that he himself had
“redacted” it to publish it in his book.'”® The next edition appeared in Mashhad in the history
section of Salnamah-yi Khurasan at the end of 1322/1943."* Soon after, it was published

1040

independently in Tehran'’ and reprinted numerous times thereafter.'”" The original chain

letter, which is the oldest version of the text, was published in 1342/1963 in Hasan I‘zam

QudsT’s Khatirat-i man ya tarikh-i sad salah-yi Iran."**?

The numerous textual differences among the first editions, and likewise between these
and later editions, point to a continuous history of redactions. The I'zam Qudsi, Hijazi, and
Salnamah-yi Khurasan versions have several key discrepancies. Some of these differences point
to the difficulties of reading handwritten copies. This suggests that these editions are
independent of one another and each has been written from a separate handwritten text.

However, the differences between the various editions go beyond this and at times

(Urdibihisht 1322/1943), 171. The first propagator of The Confessions, therefore, may have been familiar with this
European phenomenon.

19%¢ our knowledge of its publication “in two-three newspapers” in 1322 is based on Kasravi’s remarks. See Ahmad
Kasravi, Bahd'igari (Tehran: n.d), 119.

197 “Guzarish-i Ginyaz Dolgoruki,” in Sayyid Muhammad Baqir Hijazi, Islam va mahdaviyat (Tehran: n.d), 109-147.
Dating the publication of Islam va mahdaviyat (and hence The Confession included in it) is not an easy task. Neither
the book itself, nor Khan Baba Mushar’s Fihrist-i kitab’ha-yi chapi, mentions a date for the publication of Islam va
mahdaviyat. At one point in the book Hijazi refers to the year 1320/1941 as “last year,” but we do not know if it
was actually published in that year. In that case, we would expect Kasravi, who wrote on The Confessions in 1322, to
refer to its publication and not just the appearance of it in the form of a chain letter. See Kasravi, “Aftab-i haqa’iq
ya duriagh-i rusva,” 169-177.

1% See Vazifah, No. 41(18 Mihr 1323/1944). Hijazi did not clarify who had published The Confessions or where he
had published it.

199 “I'tirafat-i siyasi: yadddashtha-yi Kinyaz Dolgoruki,” in Salnamah-yi Khurasan (Mashhad: 1322): 129-160.

190 Kinyaz Dolgoruki ya asrar-i payddyish-i mazhab-i Babi va Baha’i dar Iran (Tehran: n.d).

1% For example, “Baz ham bikhanid td haqiqat ra bidinid: asrar-i Bab va Baha ya i‘tirafat-i Kinyaz Dolgoruki ya asrar-i fash
shudah” 10 ed. (Esfahan, n.d.); and “Yaddasht'ha-yi ‘Kinyaz Dolgoruki’ ya asrdr-i fash shudah,” 11" ed. (Mashhad: n.d.).
1012 “yaddasht’ha-yi Dolgoruki,” in Hasan 1‘zam QudsT, Khatirdat-i man ya tarikh-i sad salah-yi Iran. 2™ edition (Tehran:
1379/2000), 2:911-29.
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demonstrate clearly the “corrections” that have been made and the discretionary
interpolations that have occurred. One of the most salient discrepancies, with serious
implications for understanding the religious-intellectual trend from which The Confessions
appeared, deserves special attention. Earlier versions, the I'zam and Hijazi editions, both
present a Sunni perspective concerning the issue of Muhammad’s successor: “Before passing,”
Muhammad ordered that the “consensus of the ummah” should be the basis for selecting the
leader of the community."*” In the Salnamah-yi Khurdsan edition, this point has been carefully
changed to state that after the passing of Muhammad, ‘Ali accepted the “consensus of the

ummah”***

- NOT that this form of appointing the caliph was the instruction of Muhammad
himself. In other words, the text has been altered to reflect a position that does not openly
contradict the mainstream Shi'T position on the issue of Muhammad’s successor. In the Tehran
edition, numerous phrases were altered to amend the discrepancies. The most noticeable of
these is the change in expression concerning Muhammad’s successor which now assumes a
completely ShiT position and perspective: Before his passing, Muhammad appointed ‘Alt as his
successor.' However, in order to prevent discord between the believers, ‘All chose to
relinquish his right (to Aba Bakr). This edition became the almost fixed version of The

Confessions. Later publications are more or less based on the Tehran edition with slight editorial

changes here and there.'* This edition is the one I will cite from in this chapter.

190 “yaddasht’ha-yi Dolgoruki,” 915; “Guzarish-i Ginydz Dolgoruki,” 118-119.
104 “I'tirafat-i styast,” 137-138.

19% Kinyaz Dolgoruki ya asrar-i paydayish, 18.

194 This ‘final’ version was also published with a long introduction and footnotes added by Ayatollah Shaykh
Muhammad Khalis. In the introduction, KhalisT alleged that the Russian conspiracy included Shaykh Ahmad
Ahsa'T and Sayyid Kazim Rashti, the intellectual predecessors of the Babi movement. See I'tirafdt-i Kinyaz Dolgoruki,
safir-i ristyah dar ‘ahd-i tizar, bih inzimam-i mugaddamah-'i bisyar jalib az marhaim-i Ayatollah Khalisi (Tehran: n.d). In
addition to writing the introduction and footnotes that were published posthumously, Khalist also had a role in
publishing The Confessions. See Mehdi Abedi, “Shi‘ite Socialization in Pahlavi Iran: Autobiographical Sondages in a
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In addition to the discrepancies between the various editions, the work also contains
internal inconsistencies, contradictions and historical errors. A discussion of these errors and
internal tensions is beyond the scope of the present study.' It suffices to say here that the
errors and incongruities included those related to the life of the real Dolgoruki and the life of

the founders of Babi and Baha'1 religions.

2. The Spectrum of Responses

a) Reaction from the Baha't Community

In 1324/1946, a committee working under the auspices of the national governing body of
Iran’s Baha'T community published an 82-page mimeographed booklet for limited distribution
among Baha'Ts (as there were no means to distribute it more broadly).”*® Seeking to prove the
fraudulence of The Confessions, the booklet spelled out the internal conflicts and incoherencies
found in the text. Its authors highlighted its discrepancies with the life of the real Dmitrii

1049

Ivanovich Dolgoruki'® on the one hand, and those of the Babi-Baha’1 figures and historical

Postmodern World,” in Debating Muslims: Cultural Dialogues in Postmodernity and Tradition, ed. Michael MJ. Fischer
and Mehdi Abedi (Madison, 1990), 51. Since we know that KhalisT published The Confessions during his life and
wrote an introduction and footnotes that were published posthumously, it is plausible that he also redacted the
text: perhaps the ‘final’ version is his work, which he preferred to publish on its own during his life time.

=

17 0n these errors and internal tensions, see Ahmad Kasravi, “Aftab-i haqayiq ya duragh-i rusvd,” 170-172; Mujtaba
Minuvi, “Intiqad-i kitab: sharh-i zindigani-i man,” Rahnama-yi kitab 6: 1 & 2. (Farvardin va Urdibihisht 1342): 25-26;
Lajnah-yi Milli-i Nashr-i Asar-i Amrf, Bahsi dar i‘tirafat-i maj‘al muntasab bih Kinyaz Dolgoruki (Tehran: Mu’assasah-yi
Milli-i Matbii‘at-i Amri, 1352/1973), 23-109; [Moojan Momen], “Conspiracies and Forgeries: The Attack upon the
Baha'T Community in Iran: A Response to Dr. David Yazdan’s Article, Muslim Brotherhood—Part VIII,” Persian
Heritage vol. 9, n0.35 (2004): 27-29.

198 Lajnah-yi Milli-i Nashr-i Asar-i Amri, No Title (Tehran: 1324/1945). This booklet was republished in 1352/1973,
under the title Bahst dar i‘tirafat-i maj‘al muntasab bih Kinyaz Dolgoruki, with an introduction incorporating the
words of Igbal-Ashtiyani, Kasravi and Minuvi refuting the authenticity of The Confessions.

' During the Qajar period, three different Russian ambassadors by the name Dolgorukov came to Iran: the first
was Nikolai Andreevich (d. 1847), during the reign of Fath-‘Alf Shah. See Aleksandr Aleksandrovich Polovtsov,
Russkii Biograficheskii Slovar (St. Petersburg, 1905). 6: 553-554; the second, Dmitrii Ivanovich (d.1867) (the one to
whom The Confessions is ascribed), a contemporary of Muhammad Shah and Nasir al-Din Shah. See Polovtsov,
Russkii Biograficheskii Slovar, 6:533; and finally the third, Nikolai Sergeevich (d. 1913) who came to Iran during the
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events on the other. They then asked the two most important questions: Where is the original
document that The Confessions claims to be a translation of?'*° And why is there no mention of
this document in the work of Orientalists who have studied Babi-Baha't history?'®! In 1966, the
Baha'l journal, World Order, published an English translation of excerpts from the original
dispatches of Dolgoruki which indicate both a delayed awareness and clear antagonism on the
part of the Russian diplomat towards the movement of the Bab in its earlier stages when his
sole source of information was the government. “As the representative of one autocrat
[serving] at the court of another,” World Order said, Dolgoruki “sympathized with the attempts
of the Shah to...prevent the spread of the ideas which might threaten the established order.”
Later on, Dolgoruki became acquainted with a number of Babis and his knowledge of the

movement increased.'” Although World Order did not refer directly to The Confessions, it can be

last years of the reign of Nasir al-Din shah. P.Kh. Dvor’i ‘anskie rody Rossiiskoi imperii [Noble Families of Imperial
Russia] vol.1 (IPK “Vesti,” 1993). 196.

1950 The supporters of The Confessions were quick to include a reference to the title and edition of a real journal (the
“August 1924/1925” issue of the Russian journal Novyi Vostok) in the introduction of later editions, claiming that
the original text of The Confessions had been published there. With the help of Dr. Marta Simidchieva of York
University and the University of Toronto in Mississauga, the present writer reviewed all the 1924 and 1925 issues
of the journal and found no references to Dolgoruki or anything written by him. I wish to record my thanks to Dr.
Simidchieva for her assistance.

1051 Aleksander Tumanskii, Valentin A.Zhukovski, Aleksander Kasumovich Kazembek and Edward Browne were
specifically mentioned. Lajnah-yi Milli-i Nashr-i Asar-i AmrT, Bahsi dar i‘tirafat, 21.

1092 “Excerpts from Dispatches Written During 1848-1852 by Prince Dolgorukov, Russian Minister to Persia.” World
Order (Fall 1966), 17-24. According to World Order, a person “employed as an Oriental secretary by the Russian
Legation” was a Babl. Moojan Momen tells us, however, that this person, Mirza Majid Ahi, was not himself a Babi,
but he may have been regarded as such because he was the brother-in-law of Baha’u’llah, a prominent Babi who
would later found the Baha'1 religion. See Moojan Momen,The Babi and Baha’i Religions, 1844-1944: Some Contemporary
Western Accounts (Oxford: George Ronald, 1981), 6. In 1852, when the latter was imprisoned along with many other
Babis in Tehran, Mirza Majid urged Dolgorouki to press the government to release him. See H.M. Balyuzi,
Baha'w'llah: The King of Glory (Oxford: George Ronald, 1980), 99. For more on Dolgoruki’s dispatches, see Momen, The
Babt and Baha't Religions, 1844-1944, 4, 5, 9-10, 75, 77-8, 92-5, and passim. The dispatches were first published in
Mikhail Sergeevich Ivanov, The Babi Uprisings in Iran [Babidskie vosstaniia v Irane (1848-1852)] (Moskva: Izd-vo
Akademii nauk SSSR, 1939). An expanded version of this book was published with some revisions under the title,
Anti-feudal Uprising in Iran in the Mid-19" Century [Antifeodal'nye vosstaniia v Irane v seredine XIX] (Moskva: 1zd-vo
“Nauka,” Glav.red.vostochnoi lit-ry, 1982). We do not have data on whether the existence of the real dispatches
had been an inspiration for the author of The Confessions. Ivanov’s short biography does not reveal whether he
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inferred that the original dispatches were published to prove that The Confessions was forged.
In recent years, in order to counter a resurgence in anti-Baha'l rhetoric that once again
appealed to The Confessions to accuse Baha'is of espionage for foreign powers, Baha'is outside

Iran published a number of articles re-asserting that the text is a forgery."*”

b) Scholars

The Confessions generated the most divergent responses imaginable. Several scholars have
completely rejected their authenticity. In 1322/1943, Ahmad Kasravi argued that the work
mythologized Dolgoruki into a “Husayn-Kurd Shabastari’-type character.'® He went on to
aver that, “Without any doubt, this work has been forged.”'* In 1328/1949, ‘Abbas Igbal-
Ashtiyani described The Confessions as a work that had been “completely fabricated...a work of
several impostors...filled with ridiculous historical errors.”’®® In the 1330s/1950s, individuals
such as Mahmtd Mahmtd and Sayyid Hasan Taqizadah registered their views about its
fabrication.'” In 1342/1963, Mujtabd Minuvi referred to it as “a sham” containing “historical
incongruities and (so-called) facts that contradict historical reality.”’*® In 1371/1999, Denise

MacEoin maintained that The Confessions was “nothing but a clumsy forgery.”** In 1374/1955,

traveled to Iran before 1939 when his book was published or whether he was in touch with Iranians while
preparing the dissertation on which the book was based. See <http://www.mgimo.ru/content1.asp.>

193 For example: [Moojan Momen], “Conspiracies and Forgeries,” which was submitted by Katherine Bigelow,
Director, Office of External Affairs, The National Spiritual Assembly of the Baha'ls of the United States; and
Bahman Nikandish, “Mubarizah-'i najavanmardanah: Kinyaz Dolgoruki yd asrar-i paydayish-i mazhab-i Bab va Baha’ dar
Iran,” Payam-i Baha'l No. 309-310 (2005): 43-49.

19%¢ Ahmad Kasravi, “Aftab-i haqiqat ya durtigh-i rusva,” 172.

195 Ahmad Kasravi, Bahd'igar (Tehran: n.d), 70.

19%¢ ‘Abbas Igbal-Ashtiyani, “Ma va khvanandigan,” Yadigar 5: 8&9 (Farvardin va Urdibihisht 1328), 148.

197 Mahmiid Mahmd, Tarikh-i ravabit-i siydsi-i Iran va Inglis dar qarn-i nizdahum-i miladi (Tehran, 1954), 8:143; For
Taqizadah’s words, see ‘Abbas Zaryab Khu'i, “Taqgizadah anchinan kih man mishinakhtam,” in Yadnamah-'i Taqizadah,
ed. Habib Yaghma'i (Tehran, 1349), 166.

198 Mujtabd Minuvi, “Intiqad-i kitab: sharh-i zindigani-yi man,”25-26.

1% Denise MacEoin, The Sources for Early Babi Doctrine and History: A Survey (Leiden, 1992), 171.
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Ahmad Ashraf spoke about the deeply rooted effect these “forged memoirs” have had on “the
minds of (Iranian) readers.”"* Finally, in 1379-1380/2001, Mohamad Tavakoli-Targhi argued
that these “forgeries” epitomized the zenith of “feelings of inferiority among Iranians vis-a-vis

foreign powers.”"*!

Some have vacillated between remaining silent about the work and voicing their
rejection of it. Firaydiin Adamiyat, who in 1323/1944 invented a narrative similar to The
Confessions, but credited the British and not the Russians for creating the Babi movement,'*”
was initially reticent on The Confessions but would refer to it later and assert: “This story
doesn’t even possess the wit of a children’s tale. It is a cock-and-bull story - dreamt up by
fanatical minds who are far too taken with fairy tales..It has no historical credibility
whatsoever.”'*” Similarly, in the early 1380s/2000s, ‘Abd Allah Shahbazi was silent regarding
The Confessions when writing his own, equally conspiratorial, British-Zionist version of Babi-

Baha'T history.* However, he would later refer to The Confessions as a forgery.'*®

On the other side of the spectrum were those who treated The Confessions as a reliable

historical source.'” In an anti-Baha’t work published in 1325/1946, Abti Turab Huda' referred

1060 Ashraf, “Tavahhum-i Tawti’ah,” 35.

1% Tavakoli-Targhi, “Bahd’isitizi,” 85-86.

1% Firaydiin Adamiyat, Amir Kabir va Iran ya varaqi az tarikh-i siyasi-i Iran (Tehran, 1323), 233-244.

1963 Firaydiin Adamiyat, Amir Kabir va Iran, 3" ed. (Tehran, 1348), 450.

1% ‘Abd Allah Shahbazi, “Justar’ha’ az tarikh-i Bahd'igari dar Iran,” Tarikh-i mu'‘asir-i Iran 7:27 (1382/2003).

196 ‘Abd Allah Shabazi, “Sir Shapir Ripurtir va kiditd-yi 28 Murdad va shabakah’ha-yi ittila‘ati-i Britaniya va lyalat-i
Muttahidah-"i Amrika dar Iran (1320-1332)” Faslnamah-yi takhassusi-i tartkh-i mu'‘asir-i Iran 6:23 (Fall 1381/2002).

1% This started even before the publication of The Confessions. Majid Tafrishi and Javad Janfada, who edited vol. 1
of Hashim Muhitmafi’s (d. 1321/1942-3) Tarikh-i inqgilab Iran, indicate that Muhitmafi appended a copy of The
Confessions of Dolgoruki to his manuscript. The editors did not include that copy (and a number of other addenda
found in Muhitmafr’s manuscript) since they “had been published frequently in various history books.” See
Hashim Muhitmafi, Tarikh-i ingilab Iran, 1, Mugaddamat-i mashritiyat, edited by Majid Tafrishi and Javad Janfada
(Tehran: Intisharat-i FirdawsT va Intisharat-i ‘Ilmi, 1363/1984), 22. MuhitmafT's appending The Confessions is
important for two reasons. Firstly, since he died in 1321/1942-3, his inclusion of The Confessions predates its first
publication. Secondly, MuhitmafT incorporated The Confessions as the real history of the life of the founder of the
Baha'l religion in his book. See Muhitmafi, Mugaddamat-i mashrutiyat, 32, 35, 36. As such, Muhitmafi is perhaps the
first author to cite The Confessions as a work of history. What makes his case more interesting is that he refers to
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readers interested in the history of the Baha'l faith to The Confessions.”™ In the same year,
Ayatollah Kashani, in a separate polemical work written on the basis of The Confessions, wrote
an introduction in support of it.""® In 1331/1952, Hujjat al-Islam Hajj Shaykh Husayn Khurasani
recapped the details of The Confessions in the introduction of his work."* In 1339/1960, ‘Al
Davani extended the influence of The Confessions to the realm of Shi'T theological discourse.
While discussing an unrelated hadith, Davani contended that the movement of the Bab had
been instigated by the Russian consul."” In 1344/1965, Murtazd Ahmad A. claimed to have
discovered “extensive statements in the books of the (Baha') sect” that “support the contents
of The Confessions.”””" In 1345/1966, Ayatollah Akbar Hashimi Rafsanjani called attention to

1072

“the many signs of truth and validity” found throughout The Confessions.

The mid-1340s/1960s witnessed an interesting twist. While arguing in support of a
Russian connection to the movement of the Bab, in 1345/1966 Mudarrisi Chahardahi published
the Persian translation of the dispatches of the real Dolgorukov, the English translation of
which, as mentioned above, had been published earlier that year by Baha’is in World Order.

Here we see a classical example of how “arguments against a conspiracy are quickly

the movement of the Bab as a “religious revolution (ingilab-i diyanati)” and one of the “three great revolutions of
the past century,” the other two being “the political revolution, culminating in Constitutionalism,” and “the
military revolution, the 1299 coup.” Muhitmafi, Mugaddamat-i mashritiyat, 26. This point, taken with what the
author has written on the Baha'1-Azali dispute, suggests that he was probably an Azali. Furthermore, he has used
only the parts of The Confessions that mention Mirza Husayn ‘Ali and completely ignored the sections dealing with
the Bab. See Muhitmafl, Mugaddamat-i mashritiyat, 32-39.

1967 Absi Turab Huda't, Bahd'iyat din nist, 3" ed. (Tehran: Farahan, n.d.), 30.

9% See Ayatollah Kashant’s introduction in Anvar Wadad, Sakhtah’hd-yi Bahd'iyat dar sahnah-yi din va siydsat
(Tehran; Chapkhanah-’i Shirkat-i Matbii‘at, 1326).

1% Husayni Khurasani, Faji‘ah-yi Baha'tyat ya vaqi‘ah-yi qatl-i Abarqii (Tehran: 1331), 3.

1970 Alf Davani, trans. and ed., Mahdi-i maw‘id: tarjumah-yi jild-i sizdah-i bihar al-anwar-i ‘allamah Majlist (Qom, 1339),
817. On his discussion of the hadith, see Omid Ghaemmaghami, “The Year Sixty: Notes on the Intertextuality of the
Hadith of Mufaddal ibn ‘Umar al-Ju‘fi,” forthcoming.

7! Murtazd Ahmad A. Prince Dolgoruki, 3rd ed. (Tehran; Dar al-Kutub-i Islamiyah, 1346/1967), 36.
1972 Akbar Hashimi Rafsanjani, Amir Kabir yd qahraman-i mubarizah ba isti‘mar, 2™ ed. (Tehran, 1364), 209.
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transformed into arguments for a conspiracy.”"”” In the 1350s/1970s, Muhammad Baqir Najafi
and later, in the 1360s/1980s, Bahram Afrasiyabi, while not explicitly mentioning The
Confessions, endorsed and propagated the impressions that The Confessions had created.' In
1362/1983, ‘Imad al-Din Baqt invoked The Confessions as the legitimate history of the Baha'1s."”
In 1368/1989, a group of monarchists outside Iran published The Confessions in their newspaper,
Shahfaraz-i Aryan."”® In 1380/2001, the university professor Zahid Zahidani left open the

possibility of “recognizing this report as a historical document,”**”

and in recent years anti-
Baha'l polemics have repeatedly introduced the work as a legitimate, historically-sound
primary source. A new development occurred in 1386/2007. Hujjat al-Islam Hajj Hasani, in
arguing that Baha'ts were trying to “pretend” that The Confessions was fraudulent, presented a
name for a worker at the Russian embassy in Tehran at the time who he alleged had translated
the text. Furthermore, he presented “historical evidence” for “the existence” of Shaykh
Muhammad, the teacher and father-in-law of the Dolgoruki of The Confessions. A posthumous
oral statement attributed to Ayatollah Lankarani was produced describing his encounter in his

father’s class with an old man who knew Shaykh Muhammad well."”®

1973 See Christopher Partridge and Ron Geaves, "Antisemitism, Conspiracy Culture, Christianity, and Islam: the
History and Contemporary Religious Significance of the Protocols of the Learned Elders of Zion" in The Invention of
Sacred Tradition, ed. James R. Lewis & Olav Hammer (Cambridge, 2007), 75-95, quote from page 84. Partridge and
Geaves explain the reason for this phenomenon as such: “[O]ne of the problems with conspiracies is that they are
difficult to disprove to those committed to them. Cognitive dissonance is quickly and almost instinctively
assuaged by incorporating contrary evidence in the theory itself.” This mechanism, they believe, is why in case of
the Protocols of the Elders of Zion the conspiracy element contributed most significantly to its longevity. Ibid.

197% See Sayyid Muhammad Baqir Najaft, Bahd'tyan (Tehran: TahiirT, 1357/1978), 619-622. Bahram Afrasiyabi, Tarikh-
i jami*i Bahd@'iyat: Nawmasiint, 3" ed. (Tehran, 1368/1989), 342-358; Idem, Tarikh-i jami‘i Bahd'tyat (kalbudshikafi-i
Bahd'tyat), 10" ed. (Tehran: Fam, 1382), 271-283.

15 ‘Imad al-Din Baqi, Dar shinakht-i hizb-i qa‘idin-i zaman (Tehran: 1362), 28.

1976 See Ashraf, “Tavahhum-i tawti'ah,” 35-36.

197 sa‘1d zahid Zahidani, Bahd'iyat dar Iran (Tehran, 1380), 19.

1978 See ‘AlT Abii al-HasanT (Munzir), “Izharat va khatirdt-i Ayatollah Hajj Shaykh Husayn Lankarant dabarah-yi Babigart
va Bah@'igari,” Fasinamah-yi mutali‘at-i tarikhi, vizhahnamah-yi Bahd'tyat 4:17 (Tabistan 1386/Summer 2007), 91-97.
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3. Key Elements of the Author’s Weltanschauung

Despite the frequent, and at times contradictory changes, in the various editions of The
Confessions, it is still possible to map out key elements in the thought of its author(s). In
addition to a dominant anti-Baha’ism, three distinctive features characterize the overall
character of The Confessions: 1] A nationalist, racist attitude; 2] a fundamental concern with
Islamic unity and rapprochement (taqgrib) between Sunnis and Shi‘ah; and 3] an anti-clerical

posture.

For the most part, these three elements are found expressed in responses offered by Hakim
Ahmad Gilani to questions posed by the narrator concerning why Iran, “with all its grandeur,”
was defeated by “the Greek, the Arabs, and Mongols,” and why Islam has been divided into

different sects and factions, and which of these factions is the “right” one.'”

Hakim’s reply to the nostalgic question of how Iran lost the glories of a bygone age reflects
an Aryanist conception of Iranian history and a purist, exclusivist worldview. He ascribes the
“weakness” of Iran to the influence of “the stranger and the foreign nations” (ajnabi va milal-i
khariji). He describes “the Jews and Mazdakis” as agents creating schism among Iranians and
adds that these two elements and “the influence of Christianity from the West” weakened the
country, He concludes his diatribe with the words: “This is how a group of Arabs, obedient to
the command of God, defeated such a great nation.”'”® The incongruence between the
contempt-filled reference to “a group of Arabs” and the respectful mention of “in obedience to
the command of God” reflects an internal tension in The Confessions between two conflicting

identities: one nationalist and the other Islamist. The nationalist attitude presents itself at

197 Kinyaz Dolgoruki yd asrar-i paydayish, 8-17.
1% The Khurasan edition mentions only “the Jews,” and not “the Mazdakis.” See “I'tirafat-i siydsi,”132.

279



another point in the author’s praise of the “Aryan race” as “extremely high-minded, patriotic,

and intelligent.”"*

The cultivation and promotion of Islamic unity is a central concern of The Confessions and
remains a consistent thread throughout the redaction process--from earlier editions that
endorse the Sunni view of the Prophet’s successor to later editions that are more in line with
the ShiT perspective. The consistent message throughout is that “Islam does not have different
factions (shu‘abat nadarad). Islam means to believe in God and the Qur’an.'”® It has [only] one
(set of) principles (yik usiil darad).”** The reader of The Confessions is told that at the time of the
first four Caliphs, “there were no wars and conlflicts” (hich jang va niza‘T [nabud])."”®* The
concern for rapprochement between Sunnis and Shi'ah is also demonstrated by the fact that
the founders of the four Sunni legal schools are accounted on par with the founder of the Sh1'1

legal school, Ja‘far al-Sadiq.'” This emphasis on Islamic unity is, of course, called for in order

19! Kinyaz Dolgoruki yd asrdr-i paydayish, 21. The Khurasan edition has “Iranian race” (nizhdd-i irani) rather than
Aryan. “I'tirafat-i siyast,” 140.

192 This is a reference to the ideology of Qur'anism which formed an integral component of the thought current
from which the author of The Confessions emerged.

19 “I'tirafat-i siyast” (Khurasan), 137-138.

19%¢ “yaddasht’ha-yi Dolgoruki,” 915; “Guzarish-i Ginyaz Dolgoruki,”119; “I'tirafat-i siyasi,” 138.

19% Kinydz Dolgoruki ya asrar-i payddyish, 19. The history of the notion that Shi'ism constitutes the fifth legal school
of Islam sheds light on understanding the context of the author’s world view. This idea was proposed for the first
time during the reign of Nader Shah who suppressed Shi'ism, but he did allow the Shrah to practice their
tradition by granting them status as the fifth legal school. See Said Amir Arjomand, The Shadow of God and the
Hidden Imam: Religion, Political Order and Societal Change in Shi‘ite Iran from the Beginning to 1890 (Chicago: 1984), 216.
However, the issue was soon forgotten with the fall of Nadir Shah. Following late 19th and early 20th century
attempts at rapprochement, in 1911, six of the Shi'T ulama residing in Iraq signed a fatwa urging unity among
Muslims. In the text of this fatwa, Shi'ism was referred to as “one of the five Islamic legal schools” whose conflicts
had led to “the decline (inhitat) of Islamic states” and “the dominance of foreigners (gjanib)”. See “Ahamm al-
akhbar wa-al-ara’,” al-‘Irfan 3:4 (Feb 1911): 159-160. See also Rainer Brunner, Islamic Ecumenism in the 20th Century:
The Azhar and Shiism between Rapprochement and Restraint (Leiden: 2004), 43.
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to protect “Islam” from “foreign governments” (dawlat’ha-yi digar) in later editions,"™ and

from “Russia” in earlier editions."®

The third element in the thought of the author is a strong anti-clerical stance despite his
passion for Islam. Quoting Hakim Gilani, he writes that true Islam (hanifah-yi haggah) brought
unity amongst Muslims, but “the ambitious and selfish leaders” created schism."®® When
Dolgoruki is disguised as a mullah, he describes himself as having become “distrustful” of
anything new before adding that “like a cleric (misl-i yik akhiind),” he “considers any scientific
progress for Iran as blasphemy (kufr).”'*® Elsewhere he writes, “So and so donkey-mounted
cleric has gathered thousands of naive people around him and is in charge in Iran...So and so
ignorant Mullah is conning the people. Sometimes crying and wailing, sometimes lamenting
and weeping, and sometimes gathering people together and recounting the sufferings of the
Imams, he solicits money from the unfortunate masses and calls upon the people to worship
him.”"” This anti-clericalism is clearly stronger in the earlier versions. The successive
redactions gradually changed the anti-clerical text to a text antagonistic to irreligion. In the
earlier versions criticism is registered against “the weakness of the faith of religious leaders,”
(susti-i ‘aqidah-yi buzurgan-i din).'”" This is changed in the Salnamah-yi Khurdasan version to “the

weakness of the faith of leaders” (susti-i ‘agidah-yi buzurgan),'® before being given a sudden,

19% Kinyaz Dolgoruki ya asrar-i paydayish, 10.
1987 “Guzarish-i Ginydz Dolgoruki,” 113, “Yaddasht ha-yi Dolgoruki,” 913.

19 Kinyaz Dolgoruki ya asrar-i paydayish, 10.

19 Kinyaz Dolgoruki ya asrar-i paydayish, 15.

19%0 Kinyaz Dolgoruki ya asrar-i paydayish, 43.

191 “yaddasht’hd-yi Dolgoruki,” 912; “Guzarish-i Ginydz Dolgoruki,” 111.
109 4 jrafat{ siyasi,” 132.
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abrupt twist in the Tehran ‘final’ edition to “the weakness of the faith of the irreligious

leaders” (susti-i ‘agidah-yi buzurgan-i bi-din).'*”

In sharp contrast to the nationalistic, racist tendencies of the text, this anti-clericalism is
accompanied by a contempt-filled view of Iranians as “the vulgar” (mardum-i ‘avamm) who

“cannot recognize right from wrong.”'*

4. Hegemonic Socio-Political Discourses of the Time

An apprehension of and preoccupation with contemporary Europeans and the threats of
imperialism characterized the hegemonic socio-political discourses in the decades that
immediately followed the Iranian Constitutional Revolution. Having left behind what has been
referred to as “one hundred years of contempt,” Iranians were now obsessively concerned
with dignifying Iran. Nationalism was “the response to the emotional need of the patriots.”**”
Next to the more recent memories of the infringements and interventions of the imperialist
powers was the memory of the more distant “defeat” at the hands of Arabs, “the destroyers of
Iran’s ancient grandeur.” In response to this defeat and in an effort to console “their sense of

inferiority in comparison with contemporary Europeans,” the foundational concern of the

“nostalgic nationalists” of the time became “the recovery of [Iran’s] ancient grandeur and

19 Kinyaz Dolgoruki ya asrar-i paydayish, 8.
19%% Kinyaz Dolgoruki ya asrar-i paydayish, 43.

19 Shahrukh Miskab, “Milligara’t, tamarkuz, va farhang dar ghurab-i Qajariyah va tuli*i ‘asr-i Pahlavi,” in Dastan-i
adabiyat va sar guzasht-i jjtima‘ (Tehran: 1373/1994), 5-38, quotes from page 8. Miskiib avers that in many places in
the world, nationalism looks for a scapegoat among ethnic, racial, cultural, or religious minorities to blame for all
national disappointments, to invoke or direct the anger and hatred of the masses to in order to convince them of
its own ideals. He then goes on to state that in Iran, the Arabs and the Imperialist powers have been the
“scapegoat”(s). Miskab, “Milligara’i,” 9.
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purity.” In their “intense desire to forget via a creative remembrance of a remote past,” “they
sought to create an archaeotopia (archaeo+topia), an archaic and archeologically informed

111096

Aryan past.

The imperialist threat evoked a different response in some of the religiously minded
Iranian Muslims: a longing for a return to a different past. Following the lead of their late
nineteenth century predecessors, the most prominent of whom was Afghani, these reformist
Muslims sought to revive a pristine form of Islam in order to counter the dominance of
imperial hegemony over Iran in particular and the Islamic world as a whole. As we have
already seen, particularly concerned with saving the Islamic world from what they regarded as
its state of “decline” (inhitat) and from the dominance of imperialism, these reformist
theologians promoted the unity of all Muslims - a condition they believed prevailed in the first
forty years of Islamic history. In their idealization of those forty years, they tended to
disregard the Shr'i-Sunni conflict over the issue of Muhammad’s successor and were inclined
in their political theory toward a Sunni approach as opposed to a Shi‘T one, believing in the
legitimacy of an elective system of leadership.” They also looked upon the clerical

establishment with disdain, despite coming from the ranks of the clergy themselves.

1% See Mohamad Tavakoli-Targhi, “Narrative Identity in the Works of Hidayat and his Contemporaries,” In Sadiq
Hidayat, His Works and His Wondrous World, ed. Homa Katouzian (London: 2008), 107-128, quote from pages 107-108.
This nationalist memory project, Tavakoli tells us, was configured in the nineteenth century based on “a late
sixteenth and early seventeenth-century neo-Zoroastrian identity narrative that sought to dissociate Iran from
Islam.” This Iran-centered historical memory, “constituted the pre-Islamic age as an archaetopia—an idealized
and memorialized historical period.” Tavakoli-Targhi, “Narrative Identity,” 108-09. See also Mohamad Tavakoli-
Targhi, Refashioning Iran: Orientalism, Occidentalism and Nationalist Historiography (Basingstoke, Hampshire: 2001).
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The Confessions appeared in the context of these two different approaches, each informing a
different mode of identity. Its appearance was preceded by a number of related phenomena

which paved the way for its creation.

5. The Literary Background and Socio-Historical Context in which The Confessions of Dolgoruki

Appeared

a) Creation: The Literary Background

The Confessions of Dolgoruki was created and circulated in the mid 1930s as a handwritten
luck chain letter. It can be said that in a social milieu already filled with religiously motivated
anti-Baha’ism, three texts, each representing a certain mode of thought, provided the context
for the creation of The Confessions of Dolgoruki. The first two were both forgeries and fully
conspiratorial: The Protocols of the Elders of Zion, representing religious prejudice, and the
Testament of Peter the Great representing Russio-phobia. The third, consisting of an imaginary
conversation, was Siyasat-i Talibi, representing an apprehension and preoccupation with

imperialist encroachment on Iran.

The first text, The Protocols of the Elders of Zion, was a conspiratorial work that appeared at
the turn-of-the century in pre-revolutionary Russia, purporting to plan Jewish domination of

the globe.'”® The text was translated into many European languages as well as Arabic (in 1920),

19 The Protocols have been described as “one of the most important forgeries of modern times.” Richard S. Levy,
“Introduction: The Political Career of The Protocols of the Elders of Zion,” in A Lie and a Libel: A History of the
Protocols of the Elders of Zion, by Benjamin W. Segal, trans. and ed. R.S. Levy (Lincoln, NE: 1995), 3-47. See also
Norman Cohn, Warrant for Genocide: The Myth of the Jewish World-Conspiracy and the Protocols of the Elders of Zion
(Michigan: 1969); Christopher Partridge and Ron Geaves, "'Antisemitism, Conspiracy Culture, Christianity, and
Islam: the History and Contemporary Religious Significance of the Protocols of the Learned Elders of Zion" in The
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and was therefore known by many learned Iranians of the time." The author(s) of The
Confessions were doubtless well aware of The Protocols. Given that the news of the anti-Jewish
events going on in Europe had reached Iran, and that, as attested by the text of The Confessions,
anti-Baha’ism was concomitant with anti-Judaism in the author’s(s’) mind(s), it is unsurprising
that The Confessions was inspired by The Protocols, a process which is likely to have come about

naturally."*

Next was The Testament of Peter the Great, the late eighteenth century text according to
which Russia had secretly designed to subjugate Europe and “conquer Persia and thereby
reach the southern warm waters.”"™ An intensified Russophobia among Iranians (partly a
reaction to Russia’s encroachments on Iran during and after the Constitutional Revolution)
was the cause of the attention paid to this Russophobic forgery. The link between the alleged

design and The Confessions of Dolgoruki in the minds of those who propagated it was such that

Invention of Sacred Tradition, ed. James R. Lewis & Olav Hammer (Cambridge: 2007), 75-95. For a comparison
between The Protocols and The Confessions, see Moshe Sharon, “The ‘Memoires of Dolgorukov’ and the Protocols of
the Elders of Zion,” Honestly-Concerned,
http://honestlyconcerned.info/bin/articles.cgi?ID=IR12607&Category=ir&Subcategory=19 (accessed 10 February
2009).

1% The Arabic translation of The Protocols was available as early as 1920; therefore, the creator of The Confessions
could have been well aware of it. See Sharon, “The ‘Memoires of Dolgorukov’ and the Protocols of the Elders of
Zion.” For the Persian translation of The Protocols, see Ghulam Riza Sa‘idi, Khatar-i jahud bara-yi jahan-i Islam
(Tehran: 1335/1956), 116-120.

19 While The Confessions of Dolgoruki was inspired by The Protocols of the Elders of Zion, it itself seems to have been a
source of inspiration for the forgery of other documents. Nearly ten years after the publication of The Confessions
there appeared in Iran the forged memoirs of Abiu al-Qasim Lahiti. See Encyclopedia Iranica, s.v. “Conspiracy
Theories.”

1 See Ahmad Ashraf, “The Appeal of Conspiracy Theories to Persians,” Princeton Papers (Winter 1997), 57-88,
quote from page 18. In a book published around the same time as The Confessions, Husayn Kihi Kirmanti, the editor
of the newspaper Saba, despite indicating in a footnote that The Testament of Peter the Great was “created in the
name of Peter after him,” in the main text refers to The Testament as drawing the main guidelines of Russian
politics and foreign policy and then quotes an item from that document: “Do your best to get close to Istanbul as
much as you can...Facilitate the demise of Iran, and penetrate up to the Persian gulf.” He then adds, “Almost all
the successors of Peter, the Imperialists of Russia, have followed the guidelines set in this document.” Husayn

Kihi Kirmani, Az Shahrivar 1320 td faji‘ah-"i Azarbayjan va Zanjan: tarikh-i ravabit-i Riis va Iran (Tehran: 1942), 20-21.
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Sayyid Muhammad Baqir Hijazi, who “redacted” and published The Confessions in his Islam va

"2 wrote that the sending of Dolgoruki to the ‘atabat, as appears in The Confessions,

mahdaviyat,
was part of Romanovs’ attempt to fulfill the testament of Peter the Great."” Murtazd Ahmad
A., an earnest advocate of the authenticity of The Confessions, likewise believed Russia created

the Baha' religion through Dolgoruki in order “to reach the southern warm waters.”"'*

Third was a text representing an apprehension and preoccupation with imperialist
infringements: Siyasat-i Talibi (TalibT’s Politics) written by ‘Abd al-Rahim Talibov (d. 1911), in
which an imaginary dialogue at the office or residence of the Ottoman ambassador is carried
on between the two ambassadors of Russia and Britain to devise plans to neutralize and
dominate of Iran.""” Talibov was wary that “since the time of the Peter the Great,” he had not
“seen any of the Russian statesmen who were not determined in the extreme to capture

[ran.”"'%

That The Confessions might well have been inspired by Siydsat-i Talibi can be claimed on
some grounds. For example, Talibov writes of Nikolai Sergeevich Dolgorukov’s significant
interference in the internal affairs of Iran, like the “deposition of Zill al-Sultan,” as part of his
“missions.”""”” Likewise, The Confessions also gives an account of how Dolgoruki (in this case,

Dimitri Ivanovich) instigated Zill al-Sultan upon the death of Fath ‘Ali Shah to claim

12See section 1 of this chapter.
19 Hijazi, Islam va Mahdaviyat, 93.
1% Murtazd Ahmad A. Prince Dolgoruki, 3rd ed. (Tehran: 1346/1967), 38.

1% ‘Abd al-Rahim Talibov, Siyasat-i Talibi (Tehran: 1329 A.H/1290S/1911). Talibov wrote Siyasat-i Talibi in
1320Q/1902. The book was published posthumously in 1329Q/1911. See Firaydiin Adamiyat, Andishah’ha-yi Talibov-
i Tabrizi (Tehran: 1363/1984), 4.

1% Talibov, Siyasat-i Talibi, 3-4.

17 Talibov, Siyasat-i Talibi, 5.
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successorship but then “reversed the process” as soon as he received orders from the Russian

1108

court to support Muhammad Mirza, a son of the late Shah, in his bid for kingship.

When confronted with the rejection of the authenticity of The Confessions by scholars such
as Kasravi, Sayyid Muhammad Bagqir Hijazi wrote that “incidentally,” he had obtained a copy of
Siyasat-i Talibi and had seen that it supported the contents of The Confessions. He then referred
anyone who doubted the validity of The Confessions to read Siyasat-i Talibi."'*” Obviously, Hijaz1
had mixed up Talibov’s Nikolai Sergeevich Dolgorukov, who was the Russian ambassador in the
later years of Nasir al-Din Shah’s reign, with Dmitrii Ivanovich Dolgorukov, the alleged writer
of The Confessions and the Russian ambassador during Muhammad Shah’s rule. It can be said
that the decision to write The Confessions in the name of Dolgoruki had been informed by the
content of Siyasat-i Talibi and was not a mere accident, even though they are about two

different Dolgorukis.

Talibov’s narrative and the story of Gladstone who allegedly raised a copy of the Qur’an in
his hand in the British Parliament and said that so long as the Qur'an remained with the
Muslims the British would never dominate them, were widespread among Iranians and fairly
popular in the decades following the Constitutional Revolution. Dolgoruki’s story was an
expression of the same type of apprehension and heightened consciousness regarding

imperialist infringement of and encroachment upon Iran.

1% Kinyaz Dolgoruki ya asrar-i paydayish, 15. In this specific example, the Zill al-Sultan that the author of The
Confessions had in mind was the son of Fath ‘Alf Shah who crowned himself in Tehran under the title ‘Adil Shah
(See ‘Abd Allah Mustawfi, Sharh-i zindigani-i man ya tarikh-i ijtima‘T va idari-i dawrah-yi Qajariyah, 2 vols (Tehran,
1341), 1:42); whereas the Zill al-Sultan of Talibov’s Siyasat-i Talibi was Mas‘Qid Mirz3, the son of Nasir al-Din Shah.

19 Muhammad Bagqir Hijazi, “Mu‘arrifi-i kitab-i Islam va Mahdaviyat,” Vazifah 41(18 Mihr 1323/10 October 1944).
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b) Publication: Socio-political Context

The Confessions were published in the early 1940s, under conditions especially ripe for the
widespread acceptance of an anti-imperialist conspiracy theory. It was at a time when Iranians
were going through the imposed burden and shock of WWII, a time which saw the demise and
forced abdication of a monarch who most believed had been brought to power and overthrown
by foreign imperialists. The perception that events were orchestrated and manipulated by
foreign powers (the invincible External Other), and the suspicion that such events were signs
of their heinous ulterior motives in Iran, no doubt heightened receptivity towards

conspiratorial theories, especially ones concerning traditionally hated minority groups.'*’

Karl R. Popper refers to conspiracy theories as “the typical result of the secularization of
religious superstitions.” He explains the archaic root of this transformation by saying that the
“belief in the Homeric gods whose conspiracies were responsible for the vicissitudes of the
Trojan War is gone. But the place of the gods on Homer’s Olympus is now taken by the Learned
Elders of Zion, or by the monopolists, or the capitalists, or the imperialists.”""" It seems that
The Confessions of Dolgoruki embodies many elements of Popper’s discourse. The same
transformation is at work here with the secularization of religious prejudice and the depiction

of imperialists as the all-powerful forces behind historical events.

According to Leonidas Donkins, the conspiracy theory, while implicit in archaic
consciousness, was elaborated by the Christian demonology which “provided a general

framework within which various popular beliefs in diabolic agencies and sinister forces on

10 Along the same lines, Chehabi writes, “For obvious reasons, the Allied invasion of Iran in 1941 and the
country’s occupation by British, Soviet and American forces led Iranians to interpret subsequent events in light of
conspiracies.” Chehabi, “The Paranoid Style,” 161.

1 Karl R, Popper, “Critiques of the Classical Theories of History,” in Theories of History, edited by Partick Gardiner
(Clencoe, Illinois: Free Press, 1959), 281.
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earth, on the one hand, and secular forms of the demonization of the Other in general, on the
other, came into being.”"""* As such, ironically enough, while taking an Islamist anti-colonial
position, the author(s) of The Confessions was (or were), in fact, appealing to a phenomenon of

western Christian origins.

6. The Confessions of Dolgoruki and the Formation of Iranian Identity

Societies construct two kinds of Others: an external Other which belongs to a different
ethnicity or nation, and an internal Other, i.e. the segment of any given society whose race,
religion, gender or social class differs from the majority. A nation usually defines itself against
one or the other of these two categories.""”’ In The Confessions of Dolgoruki, Baha’is, the despised
internal Other, were linked to Russians, the feared external Other. The anti-Baha't sentiments
inflamed by The Confessions are a prime examples of what Abbas Amanat has referred to as, “A

doctrinally admissible ritual to forge a sense of collective ‘self’ versus an indigenous ‘other’ at a

12 Leonidas Donkins, “The Conspiracy Theory, Demonization of the Other,” Innovations, Vol. 11, No.3 (1998), 349-
360, quotation from page 354.

"3 For the postmodern notion of identity being contingent, only existing in relation to something else (the
Other), and the Other conditioning the existence of any given identity see: Judith Butler, Giving an Account of
Oneself (New York: Fordham University Press, 2005); Kevin Hetherington, Expressions of Identity: Space, Performance,
Politics (Sage Publications, 1998). Alberto Melucci, The Playing Self (Cambridge: Cambridge University Press, 1996).
For a case study on the identification of self through an Other in a Muslim community see Tayfun Atay, “The
Significance of the Other in Islam: Reflections of the Discourse of a Nagshbandi Circle of Turkish Origin in
London,” The Muslim World Vol. 89, no. 3-4 (July-October 1999): 455-477. For a discussion of the internal Other and
the external Other, and their demonization see Ziva Amishai-Maisels, “The Demonization of the ‘Other’ in the
Visual Arts,” in Demonizing the Other: Antisemitism, Racism and Xenophobia, edited by Robert S. Wistrich (Amsteldijk,
The Netherlands: Harwood, 1999), 44-72.
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time when the alien ‘other’ was too intimidating and inaccessible to be viewed as an

adversary.”""

This sense of collective ‘self’ demands special attention. In The Confessions of Dolgoruki, two
inconsonant modes of self-identity exist side by side: a religion-based identity with Islam as its
core and a race-based nationalist identity that was strongly anti-Arab. Casting Baha’is as the
Other of both these elements served to ‘solve’ the conflict and integrate these two modes.
Baha'ls were already the religious Other. Casting them in conspiratorial connection with
imperialism would make them the traitors of the nation as well. The two conflicting identities
could now unite against a common ‘enemy.” The Confessions of Dolgoruki fused two inconsonant
“Aryan” and Islamic modes national identities."> Mohamad Tavakoli-Targhi refers to this very
process when he arguing that the Othering of Baha'ts in political discourse “played a decisive

role in the crystallization of the concept of ‘the Muslim nation of Iran.””**¢

—y—

4 Abbas Amanat, “The historical roots of the persecution of Babis and Baha'is in Iran,” in The Baha'is of Iran: Socio-
Historical Studies, edited by Dominic Brookshaw and Seena B. Fazel (London: Routledge, 2008), 180-181.

"5 The same type of melded national identity has been in order, at least for some Islamists, in post-revolutionary
Iran, who have given a central position to “Iran and the Iranian nation but identified both with Islam.” For this
“Iranian nationalist form of Islamism,” then, “deviant religion and treason to the nation” have collapsed into one
another in Baha'Ts as the nation’s internal Other. It has been alleged “not only that they were spies for foreign
powers, but also that they were national apostates, defectors from the Iranian Muslim nation.” See Juan R.IL Cole,
“The Baha'T Minority and Nationalism in Contemporary Iran,” in Nationalism and Minority Identities in Islamic
Societies, edited by Maya Shatzmiller, 127-63 (Montreal, Quebec: McGill-Queen’s University Press, 2005), quotes
from pages 150, 157.

16 Tavakoli-Targhi, “Anti-Baha’ism,” 202, original Persian in Idem, “Bahd’isitizi,” 81. Negar Mottahedeh has also
discussed the ways in which “the Babi” constituted the “negative stereotype and fetishized image against which
the modern nation identified itself.” Negar Mottahedeh, “The Mutilated Body of the Modern Nation: Qurrat al-
‘Ayn Tahirah’s Unveiling and the Iranian Massacre of the Babis,” Comparative Studies of South Asia, Africa and the
Middle East. Vol. XVIII no.2 (1998): 38-47. See also Idem, Representing the Unrepresentable: Historical Images of National
Reform From the Qajars to the Islamic Republic of Iran (New York, 2008).

290



It can be said that although the The Confessions champions racial nationalism, the work
appeals to what can be called “religious nationalism” for its Othering and ultimate
demonization of Baha'ss. In its narrative, Baha'is are the tools of foreign imperialism bent on
disrupting the national unity achieved by Islam. Defeating and eradicating this internal Other
thus becomes crucial for preserving Iranian (Islamist) identity. This is in line with what
Chatterjee refers to as the insistence of “religious nationalism” on a single majority-based

source of identity.""’

While the ‘Salafi’ predecessors of the creator(s) of The Confessions of Dolgoruki were
motivated by anti-colonialism (i.e., dealing with the external Other), The Confessions conjoined
this external Other with the internal Other, targeting it with all the hatred and suspicion

directed towards the colonial powers."*®

A close reading of the works of the leading reformist theologians of the period under
consideration facilitates our ability to understand the linkage between Baha’is as the internal
Other and colonial powers as the external Other of a Muslim nation. For Kharaqgani, arguably
the most prominent of such thinkers in Iran at the time, the formation of a united Islamic
front, like that which in his mind existed in the first forty years of the religion’s history, was a
vital component for strengthening Muslims in their battle against its multiple Others, namely,

“foreigners” (ajanib)""” and “the followers of old religions, new religions, materialists and

"7 partha Chatterjee, The Nation and its Fragments 113, also discussed in Cole, “The Baha'l Minority,” 159.

8 This connection that The Confessions of Dolgoruki makes between Baha'is and the foreign power has been
interpreted as a way to appeal to the changes of mentality of younger members of the upper class for whom the
earlier purely theological anti-Baha'T polemics were no longer attractive. See Firuz Kazemzadeh, “The Baha’ts of
Iran: Twenty Years of Repression,” Social Research 67, 2 (Summer 2000): 537-558. While this specific alleged link
with the imperialists was a phenomenon of the modern world, the practice of associating the ostracized with
enemies outside the community is one "familiar in other times and places." See Bernard Lewis, "Some
Observations on the Significance of Heresy in the History of Islam," Studia Islamica no.1 (1953): 43-63.

' See the section on Kharaqani in this dissertation.
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naturalists.”"*® As such, KharaqanT's association of new religious movements working in
unison with foreign powers to confront and ultimately destroy Islam can be regarded as the
prelude to an attitude that crystallized in The Confessions—one which cast Baha'is as the
internal Other consorting with the external Other in a grand conspiracy. The Confessions thus
called for and successfully promoted the notion of an exclusionary nation which achieved its
“unity” through singling out a minority it considered “un-absorbable” by depicting it as a

cultural and political fifth column.'*'

7. Who was the creator of The Confessions? Some Notes on Worldview and Intertextuality

Considering the zeitgeist of the period that witnessed the appearance of The Confessions of
Dolgoruki, it is not difficult to argue that the text was a child of its time. A careful reading of The
Confessions leaves one with the sense that its author was among the Iranian reformist thinkers.
Four pieces of internal textual evidence can be cited as governing this impression: a reading of
the early history of Islam consistent with the Sunni version in earlier un-redacted editions of
the text; confidence that Islamic unity is the most effective means to combat western
imperialism; belief that the first forty years of Islam constituted a golden age to be emulated;
and finally, an aversion to Shif clerics. As we saw, the text also embraces elements of racial

nationalism, i.e., Aryanism. One can thus infer that the creator of The Confessions possessed

1120 Kharaqani, Mahw al-mawhiim 2.

1121 See Cole’s discussion of Hobsbawm’s comparison between civic nations that make a place for their minorities,
and the exclusionary ones that achieve their unity through singling out their minorities: Cole, “The Baha't
Minority,” 159; and E. J. Hobsbawm, Nations and nationalism since 1780: Programme, Myth, Reality (Cambridge:
Cambridge University Press, 1992).
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these rather conflicting characteristics, had some literary talent to write a story, and was

fiercely anti-Baha'.

Shaykh Ibrahim Zanjani was among the ‘Salafi’ reformists contemporary with the
emergence of The Confessions. He was a Constitutionalist and a member of the parliament from
Zanjan."” There are striking similarities between Zanjant’s views and the ideas expressed in
The Confessions. There is also a clear intertextuality between his writings and The Confessions.
Furthermore, despite being a clergyman himself, Zanjani was openly critical of Muslim clerics.

Last but certainly not least, he was a novelist and an anti-Baha’1 polemicist.

The similarity of his mindset with that of the author of The Confessions is particularly
striking in its fusing two disparate, if not contradictory modes: puritan racial nationalism and
reformist thought. Zanjant's writings provide ample evidence for both such tendencies -
glorifying the Aryan race on the one hand and striving to revive a pristine form of Islam on the
other. The nationalist and anti-Arab views expressed in his Andakt az tarikh-i Iran (A Brief Look
at the History of Iran) are very similar to the attitudes voiced by ‘Hakim Ahmad Gilant in The
Confessions. Zanjani complained of the “wild and coarse nature” of the Arabs who dominated

Iran, boasted about the “Aryan race of Iranians,” and regretted that “Bedouin Arabs” “ruined

122 0n Shaykh Ibrahim Zanjani, see Mahdi Bamdad, Tarikh-i rijal-i Iran (Tehran: 1347), 1:15; Abii al-Hasan ‘Alavi,
“Rijal-i sadr-i mashritiyat,” Yaghma, 5:3 (Khurdad 1331), 133; and his autobiography: Shaykh Ibrahim Zanjanf,
Khatirat-i Shaykh Ibrahim Zanjani (Sarguzasht-i zindigani-i man), ed. Ghulam Husayn Mirza Salih (Tehran; 1379).
Regarding the latter, see Mahdi Khalaji, “Naqd-i dartini-i rawhaniyat, guzarishi dar secularism,” Iran Nameh 4 (Winter
1383): 489-511. According to Homa Nateq, the original copy of Zanjant’s autobiography kept in the library of the
parliament in Iran, differs markedly from the published version of the book. See Homa Nateq, “Rawhaniyat az
parakandigi ta qudrat 1828-1909” Rahdvard 83 (Summer 2008): 95. On Zanjani as the prosecutor of the revolutionary
court that condemned Shaykh Fazl Allah Nir to death, see Edward G. Browne, The Persian Revolution of 1905-1909
(London: 1966), 444; Janet Afary, The Iranian Constitutional Revolution, 1906-1911: Grassroots Democracy, Social
Democracy, & the Origins of Feminism (New York: 1996), 258, 265.
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the pure Iranian race.”"'” He called for a return to “real” Islam which he believed advocated an
elective process for Muslim leadership.'** He urged Muslims to unite and referred to the
Sunni-ShiT conflict as “a futile dispute (bahs-i bi asar)” Muslims had to cast aside in order to
join together to combat the “enemies of Islam.”"* Zanjani’s strong anti-clerical stance was
reminiscent of the earlier editions of The Confessions both in language and content. Even
though he himself was once a preacher, he believed that there was no room for clerics in Islam
and complained of “a group of turbaned irreligious (men)” who were jealous of and hostile to

him 1126

It is difficult to miss the intertextuality between Zanjant's Khatirat and The Confessions of
Dolgoruki. The prose styles are similar, especially evident in the expression of contrasting views
in the form of the dialogue between two characters featured in both works."” In addition,
similar statements are found in the two texts. At one point, the same exact sentence is

1% At another point, there is a striking resemblance in how

incorporated in similar contexts.
the matter of the Muslim clerics’ strategic and pejorative use of the label “Babi” is treated in

both texts. The narrator of The Confessions recalled:

We received the greatest help from the clerics. They would label whoever they were
opposed to as a “Bab1” and we would proceed to attract these [same] people... We would

"8 Zanjani, Khatirat, 242, 239, 245.

112 For a thorough study of ZanjanT's views on the successorship of Muhammad and his Islamic political theory,
see Zanjani, Khatirat, 30-50. He firmly believed that Islam had been corrupted and he was responsible for
establishing “Islam-i haqiqi” (real Islam). See Zanjani, Khatirat, 51, 53, 55, 76, 85, 89, 94-95.

"% Zanjani, Khatirat, 46.

1126 On ZanjanT's extensive criticism of the clerics, see Zanjani, Khatirat, 53-76 and passim.

1177 As examples, compare the dialogue between a Sunni and a Shi'T in Zanjani, Khatirdt, 42-50, with the dialogues
between the narrator of The Confessions and Hakim Ahmad Gilani in Kinyaz Dolgoruki ya asrar-i paydayish, 8-12.

128 The proverb “yik murid-i khar bihtar az yik dih-i shish dang ast” (an imbecile is worth more than the possession of
a whole village) appear in both texts in the context of the critique of the clerics. See the oldest published version
of The Confessions: 1'zam QudsT, Khatirdt-i man, 925; Zanjani, Khatirat, 116. For passages with strikingly similar prose,
compare Kinydz Dolgoruki ya asrar-i paydayish, 17, with Zanjani, Khatirat, 124; and Kinyaz Dolgoruki ya asrar-i
paydayish, 10-11, with Zanjani, Khatirat, 51.
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secretly persuade the clerics to call whoever we wanted a “Bab1” and an infidel. Then
we would immediately bring them into our circle."”

As Zanjani wrote, “(the clerics) would destroy whoever they were hostile to or whoever

criticized them, with this accusation [of being a Babi].”*"*

Zanjani was an ardent reader of Western novels. He himself authored a number of novels,
some of which belong to the historical fiction genre in which fantasy and historical reality are
interwoven, as is the case with The Confessions."”! In his autobiography, he writes that he had
read the books of “the late Talibov” and encouraged others to do so as well. In the same section
where he states that he ordered “new novels from Tehran,” he adds that he intended to
gradually fight against despotism, tyranny, “the superstitions and deceptions of ‘alim -
namdydn” (those pretending [religious] knowledge), and “the religious innovations” they have

created."*

That Zanjani was fiercely anti-Baha’ is no secret. He gave an account of his interrogations
with the Baha'1 teacher, ‘All Muhammad Varqa, during the latter’s arrest in Zanjan prior to his

execution. He considered the occasion a cause of “great fame and glory” for himself."> Shortly

" Kinyaz Dolgoruki ya asrar-i paydayish, 54.
%0 Zanjani, Khatirat, 148.

3! For his interest in reading novels see Zanjani, Khatirat, 149,182, 195. On his novel-like works see ‘Abd Allah
Shahbazi, “Zindigi va zamanah-yi Ibrahim Zanjan, justar’ha’ az tarikh-i tajaddudgara’-i Irant,” part 1 Zamanah 2:10 (Tir
1382):13-19, part2, Zamdnah 2: 11 (Murdad 1382): 25-28, part 3, Zamanah 2: 12 (Shahrivar 1382): 15-18. Based on the
information Shahbazi provides in these articles, it can be said that ZanjanT’s novel-like works share with The
Confessions a melding of fact and fiction and an authorial preference to remain anonymous.

12 Zanjani, Khatirat, 195.

13 Zanjani, Khatirat, 133-39.
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after this episode, he wrote an anti-Baha’m polemic.'"” His connections with a number of

prominent Azalis may have aggravated his anti-Baha'l sentiments."*

There were a number of other elements in his life and writings that are relevant to our
current discussion. Zanjani read newspapers such as Habl al-matin, and was therefore familiar
with the anti-colonial discourse of his time."** There are passages in his Khatirat that clearly
reflect the Russophobia that informed The Confessions."”” His knowledge of the physical
sciences may also have been reflected in the “scientific” remarks of ‘Hakim Ahmad GilanT

found in The Confessions."*®

Another person who attracts attention when thinking of the creation of The Confessions is
Sayyid Muhammad Bagqir Hijazi who, as was mentioned earlier, redacted and published an

%% and whose thoughts were in some major aspects similar to

early version of The Confessions,
the worldview of the author of The Confessions. This included, but was not limited to, his views

on the pivotal notion of Islam as the force to resist imperialism, and on a return to pristine

Islam as the means of achieving Islamic unity."* Hijaz1's Sunni-oriented views on early Islamic

3% Rajm al-dajjal fi radd-i Bab al-zaldl, 2 vols, 1313 Q, Manuscript in private hands. See ‘Ali Abi al-HasanT (Munzir),
Shaykh Ibrahim Zanjani: zaman, zindigt, khatirat, bih zamimah-yi bahsi dar “vilayat-i takvini-i” payambar va a’immah-yi
ma‘sumin (‘as). 2™ ed. (Tehran: 1387), 23. See also, Zanjan, Khatirdt, 149.

1% Zanjani was closely associated with Zuka’ al-Mulk Furiight and Sadr al-Ulama, See Iraj Afshar, ed., Awrdg-i
friend of and Hajj Sayyah Mahallati who was closely connected with Azalis and may have himself been one. See
Zanjani, Khatirat, On Sayyah’s Azali connections, see Mangol Bayat, Iran’s First Revolution: Shiism and the
Constitutional Revolution of 1905-1909 (New York: Oxford University Press, 1991), 67-8. See also note 1066.

1136 Zanjani, Khatirat, 124, 148.

137 Zanjani, Khatirat, 185, 202, 204, 209.

%% See Zanjani, Khatirat, 155, 195. For ‘scientific’ passages in The Confessions, see the words of ‘Hakim Ahmad GilanT
on the influence of narcotics and wine. Kinyaz Dolgoruki ya asrar-i paydayish, 37-38, 41.

1% See Vazifah, No. 41 (18 Mihr 1323/1944). See also the section ‘Different Editions’ in this chapter.
1140 See Hijazi, Islam va Mahdaviyat, 4. See also references to Hijazi in the section of this chapter on the socio-
historical context of the appearance of The Confessions.
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history were congruent with those expressed in earlier versions of The Confessions.'*" We also
saw his reasoning and insistence on the authenticity of The Confessions; however, one major
component of the thought of the author of The Confessions was lacking in Hijazi: he did not
write anything to indicate a serious concern with Aryanism and race-based nationalism, an
important feature of The Confessions. Furthermore, while he was likewise a fledgling novelist,
his prose, unlike that of Zanjani, does not bear much in common with The Confessions.""** As we
know, Zanjani died in 1313/1935, i.e., prior to the wide circulation of the luck chain letter, to
the extent that we know of the history of the latter. We also know that Hijazi had access to a
copy of The Confessions as early as 1314/1936, as he himself has stated. Given this information,
the similarities between HijazT's thought and The Confessions, and his admitted role in its
“redaction” and publication, we can speculate that he may have had a collaborative role in its
creation."” A more likely scenario, however, is that Zanjani started disseminating The
Confessions in the later years of his life in the form of the luck chain letter, and a copy reached

the hands of Hijazi who ‘redacted’ and published it. Another handwritten copy ended up in

the hands of the editor(s) of Salnamah-yi Khurasan.

8. Discussion and Conclusion

The Confessions of Dolgoruki was a child of its time. Some two decades removed from the
Constitutional Revolution, Iran was a nation defining itself in contradictory terms. Produced

during the reign of Riza Shah, The Confessions of Dolgoruki reflects a crisis of identity between

"4 Hijazi, Islam va Mahdaviyat, 32-33, 57.
142 He wrote a number of novels including Darvish qurban, Tifan-i bald, and Firiizah.

143 KasravT's reference to a bi mdayah (unremarkable) man having created The Confessions could well have been
made about Hijazi, given the latter’s romance novels and the former’s aversion to such novels in general. See
Kasravi, Baha’igart, 70. For KasravT's view on novels, see Ahmad Kasravi, “Yikum-i Daymah va dastanash,” Parcham
1:1 (Farvardin 1322), 1-7.
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two polar opposites - one “Aryan” (and anti-Arab) and the other Islamic - that afflicted Iran in
the 1920s-1930s. The Confessions sought to negotiate the crisis through casting Baha'is as an
internal “Other” engaged in a clandestine conspiracy with the external “Other.” By Othering
Baha'ss, The Confessions fused the two inconsonant “Aryan” and Islamic modes of national

identity.

Despite a far-fetched plot and numerous textual inconsistencies, The Confessions
constructed a masternarrative that marginalized historical facts and realities. The
historiographers who acknowledged its inauthenticity, in their own turn, reproduced and
propagated its fundamental idea. Both Adamiyat and Shahbazi wrote that the Babi-Baha't
religions were created and propagated through plots hatched by the British. This in itself
supports the notion that such an odd work of fiction created a masternarrative of the foreign

origin and espionage of Baha'ts.

It has been said that conspiracy theories are “difficult to disprove to those committed to
them.”"'* The case of The Confessions and the image it created in the minds of Iranians about
their Baha'm countrymen would appear to confirm this fact. There were, however, three
important elements specific to The Confessions that contributed to the influence and longevity
of its narrative: 1) The fiction anchors itself to a number of events in the lives of the founders
of the Bab1-Baha'1 religions. In doing so, it jumbles fact and fiction to give the impression that
it is a narrative of real events; 2) It was published during a period marked by heightened
attention to conspiracy in socio-political discourse following the forced abdication of Riza
Shah by the Allied Powers. This occurred at a time when the people were inclined to believe

the notion that foreign powers had a hand in everything that transpired in Iran; 3) Its long and

114 See Partridge and Geaves, “Antisemitism, Conspiracy Culture,” 84.
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complex redaction history made the text a living entity reacting to arguments against its
authenticity. Such reactions, originating from proponents of the text who longed to place it in
the service of their propagandist goals, ranged from correcting factual errors (such as the
dates), to solving internal incoherencies, to claiming that an original Russian version of the

text existed, to finally inventing a translator for it!

The redactions not only contributed to the longevity of the text and its unremitting
influence, but also reflected the socio-political changes in Iran from the time of the
appearance of The Confessions in the form of a luck chain letter in the early-to-mid-1930s to the
“fixed” form it took in publications that appeared in the mid 1940s. As such, the changes of the
text act as a mirror reflection of the history of that period. Its nationalistic rigor, for example,
was a reflection of the Aryanist sentiments prevalent at the time of its creation, during the
reign of Riza Shah, while its softer language regarding the ulama in later editions from the
mid-1940s was a reflection of the rise in power and influence enjoyed by the clerics when the

second Pahlavi monarch ascended the throne.

Through crafting a foreign political genesis, The Confessions created a fundamental shift in
anti-Baha’t discourse. The production and proliferation of anti-Baha’t polemical works in Iran
has run parallel to the spread of the Baha’t religion since its tumultuous birth in the middle
part of the nineteenth century. In the polemical works written in the early period (1844 to late
1930s-early 1940s), Baha'is were condemned on straightforward religious grounds or were
accused of sexual immorality. Despite many arguments dismissing its authenticity, The
Confessions created a masternarrative of Babi-Baha'l connections with foreign imperialist

powers, a theme that has dominated anti-Baha’i polemics ever since.
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In analyzing conspiracy theories and the demonization of the Other, Leonidas Donkins has
shown that a conspiratorial view of the world is a phenomenon radically opposed to the
principle of tolerance - one that may jeopardize any viable moral order."* The legacy of The
Confessions of Dolgoruki in Iran is living proof of this opposition. The masternarrative it created
has dominated the views held by many Iranians - both intellectuals and laymen - about their
Baha' compatriots. The response has ranged from suspicion of Baha'is to outright support for
Baha'l persecution as just retribution for the crimes they have committed against the nation.

How long this legacy will endure and what forms it will take remains to be seen.

14 Leonidas Donkins, “The Conspiracy Theory,” 360.
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Conclusion
This dissertation charted the process through which the Baha'is of Iran were transformed from
the religious Other in the late nineteenth/early twentieth century to the political Other in the
late 1930s-early 1940s. Beginning in the early 1880s, accusations of a political nature began
appearing in anti-Baha’T polemics, albeit in a form completely different from, if not contrary
to, political accusations leveled in the mid-twentieth century. Extending the image of Babi
militancy to the Baha’t religion, Sayyid Jamal al-Din Afghani, the leading ideologue of political
Islam, depicted Baha'ls as an anti-establishment sect that posed a clear and present danger to
the social order. The polemicist Za‘Tm al-Dawlah soon followed in AfghanT’s footsteps. Yet the
Constitutional Revolution brought a fundamental change in direction. During the
Constitutional Movement, ‘Abdu’l-Baha’s advocacy for the intermingling of the government
and the people as a pre-requisite for socio-political progress was interpreted as indifference
and support of the status quo. This was in stark contrast to the anti-establishment picture
depicted of Babis and Baha’is previously in the rhetoric of Sayyid Jamal al-Din Afghant and
Za‘m al-Dawlah. It was also during the Constitutional Revolution that Edward Browne and his
co-worker of possible Azali persuasion, Mirza Muhammad Qazvini, wrote that the
“universalism of Baha’ism” did not encourage “passionate patriotism”—in effect, accusing

Baha'ts, for the first time, of lacking in loyalty to their homeland (b vatani)

Despite his blatant misrepresentations, Afghant never claimed that Baha’is were connected
to imperial powers. However, Afghant’s notion of pseudo-religions fashioned by imperialists to
sow seeds of conflict and contention among Muslims created a category or concept, as

philosopher Ian Haking has suggested, which was exploited by his followers to classify the
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Baha'is. The reformist theologians (such as Khalisi) and other supporters of Afghani (such as
the former Baha't Nikii) were inspired by him in the mid-late 1920s to apply his categorization
to Baha'is, though sporadically and in a rudimentary and undeveloped form. It was not until
the 1930s that the model was fully applied in the spy fiction, The Confessions of Dolgoruki, most

likely by the reformist theologian Shaykh Ibrahim Zanjant.

Around the same time, the Azali memoirist, Yahyad Dawlatabadi, and the historian, Ahmad
Kasrav, in their historical accounts of the 1903 pogrom of Baha'Ts, reinterpreted the event as a
narrative about the Russian ties of Baha'is. Their accounts actively sought to connect Baha’is to

the Russian Empire while disregarding evidence to the contrary.

The accusation of Baha'T espionage could not have caught on had there not been a context
in which Baha'ts looked similar to foreigners. This context was provided by two factors. One
was the manners and behaviors of many Iranian Baha'ts which made them stand out. The
major elements were the lack of the concept of ritual impurity, the ease with which Baha'is
associated with the followers of other religions (and foreigners), and a more egalitarian view of
women. The second factor was the conversion of Westerners to the Baha't religion which was a
source of unease, disbelief, and suspicion. Here the negative feelings harbored by several
resentful former Baha'ts found an outlet in the late 1920s-early 1930s. The various accusations
they targeted at the Baha'm community laid the foundation upon which full-fledged political
accusations of espionage and lack of patriotism were built. But these accusations were
sporadic, even negligible in terms of their effect on the wider society, as seen in the polemics
written by traditionalist clerics which continued to deal with theological and doctrinal issues

and reflected the dominant narrative of the time.
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Two of the repeated episodes cited in polemical works - assistance provided by the Russian
Minister to Baha'u’llah as a prisoner in Tehran in 1853 in prison and the knighting of ‘Abdu’l-
Baha’ by the British Mandate of Palestine in 1920 - were historicized in this dissertation. They
are worth mentioning here as examples of how the interpretation of historical memory
changes according to the circumstances. The former was dismissed in 1903 by the polemicist
Za‘Tm al-Dawlah as a fabrication of the Baha'ts, while the latter episode was regarded as late as

1928 by Ayati as proof of the alleged materialistic inclinations of ‘Abdu’l-Baha’.

In addition to anti-Baha’ism, this dissertation considered the religious-intellectual milieu
and examined developments in ShiT thought in the modern period. The intellectual circle of
Shaykh Hadi Najmabadi, a ShiT cleric with Babi leanings, was a vibrant nexus of intellectual
exchange. NajmabadT's circle was characterized by a dialogical overlapping of identities and
ideological affiliations, at times reflecting the liminal identities of its proponents. The
intermingling of reformist theologians and Azalis was a salient feature of this circle. Future
studies of intellectual history in post-Constitutional Revolution Iran would do well to take this
circle into account. The fact, for example, that Ayatollah Taligani (who would later play a
prominent role in the Islamic Revolution) published the work of one of the reformist
theologians in Najmabadr's circle and was the student of another, illustrates the far-reaching

influence exerted by his circle on the intellectual history of Iranian modernity.

Anti-Bah@’ism was accompanied by self-refashioning on the part of the Iranian Shi'1 clerics.
A salient example was the case of the reformist theologian, SharT'at Sangalaji. To undermine
the beliefs of the Babi and Baha'T religions, Sangalaji radically rejected one of the most

fundamental doctrines of the ShiT tradition: raj‘at. His reinterpretation of the doctrines of

raj‘at as a kind of utopia, paved the way for the institutionalization of the advent of the Hidden
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Imam in the form of an Islamic government. As such, although SanglajT’s views, formed in
reaction to the Baha'is, were deemed heretical by many of his contemporaries, they ironically

paved the way for the historic developments in Iranian Shi‘ism in the 1970s.

To conclude, the first decades of the twentieth century featured two modes of national
identity prevalent in Iran: one was an ethnic-language-based “Aryanist” identity advocated by
the intelligentsia during the reign of Riza Shah; the other was a religion-based Islamic identity
supported by the more religiously-minded, be it the mainstream Shi'7 clerics or the reformist
theologians. While these two modes of identity were more porous than dichotomous, the
ethnic-language-based mode was dominant under Riza Shah. The findings of this study
demonstrated that through the politicization of anti-Baha’ism, and the conceptualization of
Baha’is as the nation’s internal Other, a shift towards Islamic identity began to crystallize by
the beginning of the 1940s. The process of Othering the Baha'ts had at least three components:
1) religious, carried on by the traditionalist theologians; 2) institutional and formal, sanctioned
by the state; and 3) political, the result of a joint and gradual process in which Azalis, former
Baha'is and reformist theologians all had a role. This process reached its culmination with the
widespread publication of The Confessions of Dolgoruki, which resulted in a fundamental
paradigm shift in anti-Baha't discourse. With the widespread impression of Baha'is as spies of
foreign powers, what constituted up to that point a sporadic theme in some anti-Baha’t
polemics now became the dominant narrative of them all, including those of the traditionalist
clerics who were latecomers as far as the political accusations were concerned, but
nonetheless major beneficiaries of the shift. Consequently, as Iran entered the 1940s, the

process that would transform Islamic piety to political ideology was well under way.

304



Bibliography

Persian and Arabic Sources
‘Abdu’l-Baha’. al-Risalah al-madaniya . 2™ ed. Cairo: 1911.
. Ma@’idah-"i asmani , vol.9 .Tehran, Mu’assisah-'i Milli-i Mat{i‘at-i Amri, 1965.
. Makattb-i Hazrat-i ‘Abdu’l-Bahd’. vol. 3 .Egypt, 1921.
. Makatib-i Hazrat-i ‘Abdu’l-Baha’. Egypt: 1921.
. Makatib-i Hazrat-i ‘Abdu’l-Bahd’. Vol 2. Cairo: Kurdistan al-‘ilmiyya, 1912.
. M@’idah-"i Asmant .Tehran, Mu’assisah-"i Milli-i Matii‘at-i Amri, 1972,

. Makatib-i ‘Hazrat-i ‘Abdu’l-Baha’. Vol. 4. Tehran: Mu’assisah’i Milli-i Matba‘at-i Amrf,
1964.

. Makatib-i Hazrat-i ‘Abdu’l-Bahd’. vol. 1. N.p: n.d.

Ma’idah-"i asmant, comp. ‘Abd al-Hamid Ishraqkhavari, Ma’idah-'i asmani, vol. 9.Tehran:
Mu’assisah-"i Milli-i Matbt‘at-i Amri, 1965.

. M@’idah-i asmant. comp. ‘Abd al-Hamid Ishragkhavari, vol. 5 .Tehran: Mu’assisah-"i
Milli-i Matbti‘at-i amri,1972/129 BE.

. AI-Nur al-abha fi mufawizat-i ‘Abdu’l-Baha’: guftugi bar sar-i nahar. Cairo: Faraj Allah al-
zaki al-kurdi, 1920.

‘Abduh, Muhammad, and Rashid Riza. Tafsir al-manar, part 3.
http://www.archive.org/details/tfseer_manar

Abi al-Hasani (Munzir), ‘AlL. “Izharat va khatirat-i Ayatollah Hajj Shaykh Husayn Lankarant
dabarah-yi Babigari va Bahd’igari.” Faslnamah-yi mutali‘at-i tarikhi, vizhahnamah-yi Baha'iyat
4:17 (Tabistan 1386/Summer 2007): 91-97.

“Ahamm al-akhbar wa-al-ara’.” al-‘Irfan 3:4 (Feb 1911): 159-160.

‘Ala‘T, ‘Abdu'l-‘Ali. Mu’assisah-"i Ayadi-i Amr Allah.Tehran: Mu’assisah-"i milli-i matba‘at-i amrf,
1973.

‘Alam, Ali-Akbar. Mazhar-i Diyanat va Azadi, Ayatollah Aqa-yi Khalisi. Tehran: 1944.

305



‘Alagah’band Yazdi, Aga Muhammad. Tarikh-i Mashritiyat. Tehran: Iran National Baha’t
Archives (INBA), vol.2. Digital reprint, East Lansing, Mi.: H-Bahai, 2001.

‘Alavi, Aba al-Hasan. “Rijal-i sadr-i mashratiyat,” Yaghma, 5:3 (Khurdad 1331).

‘Aqilt, Bagir. Zuka’ al-Mulk-i Furtighi va Shahrivar 1320. Tehran: ‘1lmi, 1367/1988.

‘Ayn al-Saltanah, Qahraman Mirza. Ruznamah-i khatirat-i ‘Ayn al-Saltanah, 10 vols. Tehran: Asatir,
1374—1380/1995—2001.

Abadiyan, Husayn. Buhran-i mashritiyat dar Iran.Tehran: Mu’assisah-"i Mutali‘at va
Pazhtihish'ha-yi Iran, 2004.

Abu al-Hasani (Mungzir), ‘All. “Izharat va khatirat-i Ayatollah Hajj Shaykh Husayn Lankarani
dabarah-’i Babigart va Bahd'igarl.” Faslnamah-yi mutali‘at-i tarikhi, vizhahnamah-yi Baha'tyat 4:17
(Tabistan 1386/Summer 2007).

Abi al-Hasani (Munzir), ‘Ali. Shaykh Ibrahim Zanjani: zaman, zindigi, khatirat, bih zamimah-yi bahsi
dar “vilayat-i takvini-i” payambar va a’immah-yi ma‘sumin (‘as). 2" ed. Tehran: 1387.

. AlL. Shahid Mutahhari, Ifshagar-i tawti ‘ah-'i ta'wil-i “zahir-i” diyanat bi “batin-i” ilhad va
madiyat. Qum: Daftar-i intisharat-i Islami, 1362/1983.
Adamiyat, Firaydin. Amir Kabir va Iran ya varaqt az tarikh-i siydasi-i Iran.Tehran, 1323,
. Andishah’ha-yi Talibov-i Tabrizi. Tehran: 1363/1984.

Afnan, Muhammad ‘Al1. Khandan-i Afnan, Sidrah-"i Rahman. Tehran: Mu’assisah-"i Milli-i
Matb‘at-i Amri, 1347/1970.

Afnan, Muhammad-Taql. Bigunahan. unpublished manuscript

Afrasiyabi, Bahram. Tarikh-i jami*i Bahd'tyat: Nawmasiini, 3" ed. Tehran, 1368/1989.

. Tarikh-i jami*i Bahd@'iyat (kalbudshikafi-i Bah@'iyat). 10" ed. Tehran: Fam, 1382,

Afshar, Iraj. Awrag-i tazihyab-i mashritiyat, marbit bih sal’ha-yi 1325-1330.Tehran: Intisharat-i
javidan, 1359.

. Majmu‘ah-"i asnad va madarik-i chap nashudah darbarah-’i Sayyid Jjamal al-Din mashhir bi
Afghani, 1838-1897 .Tehran: Chapkhanah‘i Danishgah-i Tehran, 1963.

306



. “Sayyid Jamal al-Din Afghani,” in Savad va biydz: majmii‘ah-"i maqalat. Tehran:
Dihkhuda, 1344/1965.

. “tazah’ha va parah’ha-yi Iranshinasi 64,” Bukhard, majallah-'i farhangt va hunari 72-73
(Mihr-Day 1388/2009). http://bukharamag.com/?p=623.

Afshari, Reza. “Naqz-i huqug-i bashar-i Bahd’iyan dar Jumhuiri-yi Islami.” Iran Nameh Vol. 19 no.
1&2 (2001): 151-164.

Ahamm al-akhbar wa-al-ara’.” al-‘Irfan 3:4 (Feb 1911).
Ahmad A. Murtaza. Prince Dolgoruki. 3rd ed. Tehran: Dar al-Kutub-i Islamiyah, 1346/1967.

Ahmadi, Al Shaykh Muhammad-i Khalisizadah (Rihaniyyat dar masaf ba Inglis). Tehran: Markaz-i
Asnad-i Inqilab-i Islami, 1383/2004.

Ajiidant, Masha’ Allah. Mashriitah-'i Irant. 4™ ed. Tehran: Akhtaran, 1383/ 2004.

Al-Ahmad, Jalal. Dar khidmat va khiyanat-i rawshanfikran. Tehrn; Kharazmi, 1978/1357.

Amini, Taraj. “Hajj Shaykh Hadi Najmabadi,” Goftman Iran (8 Mihr 1385/16 Oct. 2006)
http://www.goftman-iran5.info/-othermenu-13/505

. “Khwab-i tarikhi dar tarikh-i bidart,” Guftman-i Iran (25 Khurdad 1386/15 June 2007)
http://www.goftman-iran4.info/-othermenu-13/670 (accessed 9 June 2008).

.Ta‘amul-i aqalltyatha-yi mazhabt va inghilab-i mashritiyat-i Iran. Los Angeles: Ketab,
2008.

Amir MustawfT, Al1, ed. Khatirat-i inhitat va suqit-i Fazl Allah Subht, katib-i ‘Abdu’l-Baha’ .Tehran:
Nashr-i ‘Ilm, 2005.

‘Aqilt, Baqir. Sharh-i hal-i rijal-i siyast va nizami-i mu‘asir-i Iran.Tehran: Guftar, 2001.

AqIqT Kirmanshahi, Ghulam ‘Ali. Dala’il al-raj‘a ya iman va raj‘at. Kermanshah: 1323/1944.

Arylanpiir, Yahyé. Az Saba ta Nimd. Vol. 1. Bazgasht va bidari , 2™ ed. Tehran: Amir Kabir, 1972,

Ashiir1, Dartush. Ustiirah-yi Falsafah dar miyan-i ma: bazdidi az Ahmad-i Fardid va nazariyah-yi
gharbzadigi <http://www.nilgoon.org/pdfs/Fardid-TNR-final_March28_2004_v06.pdf>
accessed 20 Jan 1010.

Ashraf, Ahmad. “Huviyat-i Irant bih sah ravdayat.” Iran Nameh 2-3 (Summer and fall 1387): 251-271.

. “Tavahhum-i tawti’ah,” Guftigii (Summer 1374/1995): 7-45.

307



Ayati (Avarah), ‘Abd al-Husayn. Atashkadah-i Yazdan .Yazd: Gulbahar-iYazd, 1317/1938.

. Kashf al-hiyal, 3 vols. in one, 6™ ed. of vol. 1, 3 ed. of vols. 2, 3 .Tehran: 1326/1947.

. al-Kawakib al-durriyya fi ma’athir al-Baha'tya, 2 vols . Egypt: 1924,

Bab (The). Bayan-i Farst, Iran National Baha't Archives (INBA), vol. 62. Available online:
http://www.h-net.org/~bahai/areprint/bab/G-L/1/inba62/INBA62.pdf. Accessed 10 August
2010

. Qayyim al-asmd’. Iran National Baha'T Archives (INBA), vol. 3.

Bahar, Muhammad Tagqi (Malik al-Sh‘ara’). Divan-i Malik al-Sh‘ara. 5™ ed. Tehran: Intisharat-i
Tis, 1368/1989

. Tarikh-i Mukhtasr-i Ahzab-i siydsi-i Iran. Vol.2 .Tehran: Amir kabir, 1363.

Baha'uw'llah, Asar-i galam-i a‘ld, 2™ ed, vol.3 (vols 5, 6 and 7 of the older edition). Hamilton, Canada:
Mu’assisah-"i Ma‘arif-i Baha', 2006.

.The Kitab-i aqdas. Haifa: Baha't World Center, 1992.
. Kitab-i igan. Hotheim: Baha'l Verlag, 1998.
. M@’idah-"i asmanti. vol.8 .Tehran: Mu’assisah-"i milli-i matbt‘at-i amri, 1972.

Bahramy, ‘Abd Allah. Tarikh-i ijtima’ va styasi-i Iran dz zaman-i Nasir al-Din shah ta akhar-i silsilah-'i
Qajar .Tehran: Kitabkhanah-'i Sana’1,1344/1965.

Bamdad, Mahdi1. Sharh-i hal-i rijal-i Iran dar qarn-i 12 va 13 va 14 Hijri. Tehran: Zavvar, 1968.

Bamdad, Mahdi. Tarikh-i rijal-i Iran. Tehran: 1347.

Banna Yazdi, Ustad Ali Akbar. Tarikh-i ‘Ishqabad, manuscript. < http://www.h-
net.org/~bahai/arabic/vol4/banna/ashgabat.htm> (accessed 20 June 2010)

Baqt, ‘Imad al-Din. Dar shinakht-i hizb-i qa‘idin-i zaman. Tehran: 1362.

Basiratmanish, Hamid. ‘Ulama’ va rijim-i Riza Shah: nazart bar ‘amalkard-i siyasi-farhangi-i
rihaniyyin dar salha-yi 1305-1320.Tehran: ‘Uriij, 1997.

Baz ham bikhanid ta haqiqgat ra bidinid: asrar-i Bab va Baha ya i‘tirafat-i Kinyaz Dolgoruki ya asrar-i

fash shudah” 10th ed. Esfahan, n.d.

Bazargan, Mahdi. Bi‘sat va ideology. Mashhad: Tuld’, n.d.

308



. Ishq va parastish or thermodynamics of insan. 2™ ed. Tehran: Shirkat-i sahami-i intishar,
1344/1965.

Bigdild, Riza. Bastangara’i dar tarikh-i mu'‘asir-i Iran. Tehran: Markaz, 1380/2001.

Bihbadi, Sulayman. Khatirat-i Sulayman Bihbidi, Shams Pahlavi, ‘All Izadi. Edited by. Ghulam
Husyan Mirza Salih. Tehran: Tarh-i Naw, 1372/1993.

Bliicher, Wipert v. Safarnamah-i Bliicher. trans. Kaykaviis Jahandari. Tehran: Kharazmi,
1984/1363.

Chaghatai, M. Tkram .ed. Jamal ad-Din al-Afghani: An Apostate of Islamic Resurgence .Lahore: Sang-e-
meel, 2005.

Chahardahi, Nir al-Din.Bab kist va sukhan-i i chist. Tehran: Fathi, 1363/1984.
.Vahhabiyyat va rishahd-yi an .Tehran: Fathi, 1363/1984.

Dabbagh, Islam. “Aftab-i pinhan (Yadi az mubarazat-i mazhabi-siyasi-i Ayatollah al-‘Uzma
Shaykh Muhammad Khalisizadah dar Iran va Iraq).” Kayhan-i Farhangi, no. 100 (Murdad
1993).

Davani, Ali, trans. and ed. Mahdi-i maw‘ad: tarjumah-'i jild-i sizdah-i Bihar al-anwar-i ‘allamah
Magjlisi. Qum: Hikmat, 1339.

. Mahdi-i maw‘ad: tarjumah-’i jild-i sizdah-i bihar al-anwar-i ‘allamah Majlist. 2" ed. Qum,
1350/1971-72.

Dawlat'abadi, ‘Al Muhammad. Khatirat-i Sayyid ‘Alt Muhammad Dawlatabadi .Tehran:
Intisharat-i FirdawsI, 1362/1983.
Dawlatabadi, Yahya. Hayat-i Yahyd. 4 Vols. Tehran: Ibn-i Sina, 1331-36/1952-57

Fardid, Ahmad. Didar-i farrahi va futiihat-i akhar al-zaman. Edited by Muhammad Madadpdr.
Tehran: Mu’assisah-'i Farhangt Pajtihishi-i, Chap va Nashr-i Nazar, 1381/2002.

Farild Gulpayagani, Hasan. Qantin-i asasi-i Islam. Tehran: Intisharat-i Farahani, 1970.
Farid, ‘Abd al-wahhab. Islam va raj‘at .n.d, n.p.

Farmanfarma’iyan, Hafiz, ed. Khatirat-i siyasi-i ‘Ali khan Amin al-Dawlah .Tehran: Iran, 1962.
Fayz al-Islam Isfahan, Sayyid ‘Al1 al-Nagqt. Pasukhnamah-yi Azgali .N.p : n.d. c.1311.

. Rahbar-i gumshudahgan N.p : n.d. c.1316.

309



Fazil Mazandarani, Asad Allah. Amr va khalg. 4 vols. in 2. Hoffheim: Mu’assisah-1 Milli-i
Matbii‘dt-i Baha'i-i, 1985.

. Asrar al-asar. 5 vols.Tehran: Mu’assisah-‘i Milli-i Matbt‘at-i Amri, 1967-1973.

. Tarikh-i zuhur al-haqq, Vol. 8 in 2 parts. Tehran: Mu’assisah-‘i Milli-i Matba‘at-i Amrf,
1975-1976.

. Tarikh-i zuhar al-haqq. Vol. 6. East Lansing: H-Bahai Digital Publication, 1991.
http://www2.h-net.msu.edu/~bahai/arabic/vol3/tzh6/tzh6.htm .

Furiighi, Abl al-Hasan. Introduction to Tahrir al-‘uqala’ by Shaykh Hadi Najmabadr.Tehran:
1312/1933.

Gulpayigania, Abii al-Faza'il . Kashf al-ghita’ ‘an hiyal al-a’dd’. 2 vols. Turkistan, Tashkand: n.d.
Habibabadi, M.‘A. Makarim al-athar dar ahwal-i rijal-i dawrah-i Qajar.Isfahan: Kamal, 1362/1983.

H2'ir1, Abd al-Hadl. Tashayyu’ va mashritiyyat dar Iran va naqsh-i Iraniyan-i muqim-i Iraq.Tehran:
Amir Kabir, 1364sh/1985-6.

Hajiyani DashtT, ‘Abbas. Majlis shabhd-yi shanbah, bayanat-i Hazrat-i Ayatollah Aqa-yi Hajj Taqt
Tabataba't piramin-i raj‘at va digar matalib-i arzandah. n.p. 1416.

Hashimi Rafsanjani, Akbar. Amir Kabir ya qahraman-i mubdrizah ba isti‘mar. 2™ ed. Tehran, 1364.
Hidayat (Mukhbir al-Saltanah), Mahdiquli. Khatirat va khatarat. Tehran: Zavvar: 1375.

. Khatirat va khatartat: tushah’t az tarikh-i shish padishah va gtishahT az darwah-'i zindigani-i
man. Tehran: Zavvar, 1965/1344

Hidayat, Riza Quli Khan. Rawzat al-Safa-yi Nasirt .Tehran, 1274.

. Tarikh Rawzat al-safa-yi Nasiri, vol. 10. Qum, 1339/1961.
Hijazi, Sayyid Muhammad Baqir. Islam va mahdaviyat. Tehran: n.d.

. “Mu‘arrifi-i kitab-i Islam va mahdaviyat.” Vazifah 41(18 Mihr 1323/10 October 1944).
Hikmat, ‘AlT Asghar. Rahamiiz-i Hikmat: yaddashtha-yi safar-i Tihran Mirza ‘Ali Asghar Khan Hikmat

Shirazi. Edited by Muhammad Dabirsiyaqi. Qazvin: Hadis-i Imriiz, 1382/2003.

. ST khatirah az ‘asr-i farkhundah-'i Pahlavi . Tehran: Vahid, 1976.

Huda'1, Abi Turab. Bahd’iyat din nist. 3" ed. Tehran: Farahani, n.d.
Husayn-i Khurasani. Faji‘ah-yi Bahd'iyat ya vaqi‘ah-yi qatl-i Abarqu. Tehran: 1331.

310



Husayni [Afghani], Jamal al-Din.“Hagiqat-i mazhab-i naychiriyyah va bayan-i hal-i naychiriyan,” in
Ara’ va mu‘taqadat-i Sayyid Jamal al-Din Afghant. Edited by Mudarrisi Chaharadahi, Murtaza
by Tehran: Igbal, 1337/1958.

Husayni-dashti, Mustafd. Danistani’ha-yi Islam: ma‘arif va ma‘arif . Online version: http://www.al-
shia.org/html/far/books/maaref_maarif/te/019.htm#link964 (accessed 29 March 10).
Igbal-Ashtiyani, Abbas. “Ma va khvanandigan.” Yadigar 5: 8&9 (Farvardin va Urdibihisht 1328): 148.

Igbal Lahari, Muhammad. Sayr-i falsafah dar Iran. trans. A. Ariyanpir. Tehran: Regional
Cultural Institute, 1968.

. Thya-yi fikr-i dini dar Islam, trans. Ahmad Aram .Tehran: Risalat-I Qalam, 1356/1977.
Iranshar, Barrasi-i sarzamin, mardum, farhang, dawlat va igtigad-i Iran. 2 vols. Tehran:chapkhanah-'i
danishgah, 1963, 1964.
Isfahani, Haji Mirza Haydar ‘Alf. Bahjat al-sudiir. 3 ed. Hofheim: Baha'i-verlag, 2002.
Ishragkhavari, ‘Abd al-Ham1id. Rahig-i makhtim, Vol. 1 .Tehran: Mu’assissah-"i Milli-i Matba‘at-i
Amri, 1973/1352.
. Muhazirat, 2 vols. Tehran: Mu’assisah-"i Milli-i Matba‘at-i Amri, 1963-64.

I'tirafat-i Kinyaz Dolgoruki, safir-i risiyah dar ‘ahd-i tizar, bih inzimam-i mugaddamah-'i bisyar jalib az
marhim-i Ayatollah Khalisi. Tehran, n.d.

“I'tirafat-i siyasi: yaddashtha-yi Kinyaz Dolgoruki.” Salnamah-yi Khurasan (Mashhad: 1322): 129-160.

I'tizad al-Saltanah, ‘Aliqalt Mirza. al-Mutanabb’iyn. Section on the Babis edited by Abd al-
Husayn Navai as Fitnah-"i Bab. 2nd ed. Tehran: 1351 /1972,

I'zam-i QudsT, Hasan. Khatirat-i zindigani-i man ya tarikh-i sad salah-’i Iran. Tehran: Karang,
1372/1993.

. Khatirat-i man ya tarikh-i sad salah-"i Iran. 2™ edition. Tehran: Karang 1379/2000.

Jabiri Ansari (Shaykh), Hasan Khan. Tarikh Isfahan va Ray va hamah-'i jahan. Tehran: 1943.

Ja‘fariyan, Rasil. Jaryan’ha va sazman’ha-yi mazhabi-siyasi-i Iran: az riy-i kar amadan-i Muhammad
Riza Shah ta piriizi-i inqilab-i Islamt, 1320-1357. 6™ rep. Qum: 1385/2006.

311



. Sayyid Asad Allah Kharagani: rawhani nawgard-yi rizigar-i mashratah va Riza Shah.
Tehran: Markaz-i Asnad-i Inqilab-i Islam1, 1382/2003.

Jamaly, Sifat Allah. Sayyid Jamal al-Din Asadabadr . Tehran: Kitabkhanah'i Ibn Sina, n.d.

Jamalzadah, Sayyid Muhammad ‘Ali. Sar u tah yik karbas ya (Isfahan-namah). Tehran: Ma‘rifat,
1323/1944.

K. Plya and Maryam Husaynkhah, “Guftigiiy-i Shargiyan ba Hasan Yusufi Ishkavart, Part 2.”
Shargiyan (4 Khurdad, 1384/25 May, 2005).
http://www.sharghian.com/mag2/archive/005964.html (accessed 9 January 2008)

Kasravi, Ahmad.“Aftab-i haqa’iq ya durtigh-i rusva.” Parcham 1:4 (Urdibihisht 1322), 169-177.

. Baha'igari. Tehran, n.d.

. Tarikh-i mashritah-"i Iran. 6™ ed. Tehran: Amir Kabir, 1344/1965.
“Yikum-i Daymah va dastanash.” Parcham 1:1 (Farvardin 1322).

. Zindigani-i man. Tehran: Jar, 1355/1976.

Khajahnari, Ibrahim. Bazigaran-i ‘asr-i tala’t , Davar, Taymurtash, Ayram, Amir Tahmasbi, Dashti.
Tehran: Javidan, 1978/1357.

Khalaji, Mahdi. “Naqd-i dariini-i rawhaniyat, guzarishi dar secularism.” Iran Nameh 4 (Winter 1383).

khalist (Ayatollah), Muhammad. Kashf-i al-astar: javab bar asrar-i hizar salah. n.p : Muhammad
Husayn-i Muhammadi Ardihali, n.d.

. Muballigh-i Baha't dar mahzar-i sharif-i Ayatollah Khalist. Yazd: 1947.

. Introduction to I'tirafat-i Kinyaz Dolgoruki, safir-i risiyah dar ‘ahd-i tizar, bih inzimam-i
muqaddamah-'i bisyar jalib az marhum-i Ayatollah Khalisi. Tehran, n.d.

Khalist, Muhammad Mahdi. al-Tawhid wa-l-wahda. Mugtatafat muntakhaba min khutab wa-duris
samahat al-imam al-mujtahid al-akbar al-shaykh Muhammad al-Khalist. Baghdad: 1954.

Kharaqani, Asad Allah. Mahw al-mawhiim wa sahw al-ma‘liim Tehran: 1960.

. Risalah nubuwwat-i khassah va abadiyyat-i Islam va himasah ba adiyan. Tehran:
Danish,1312/1933.

“Khatirah’i az marhtim-i ‘Ali Asghar-i Hikmat,” Payam-i Baha't 303 (Feb. 2005).

312



Khumayni, Ruh Allah. Kashf-i Asrar. n.p: n.d.
Kinyaz Dolgoruki ya asrar-i paydayish-i mazhab-i Babi va Bahd’i dar Iran. Tehran: n.d.
Kirmani , Mirza Aqa khan and Shaykh Ahmad Rahi .Hasht Bihisht.n.p, n.d.

Kahi Kirmani, Husayn. Az Shahrivar 1320 ta faji‘ah-"i Azarbayjan va Zanjan: tarikh-i ravabit-i Ris va
Iran. Tehran: 1321/1942.

Lahiji, ‘Abd al-Karim. “Murri bar vaz*-i Huqugqi-i Iranian-i ghayr-i musalman.” Iran Nameh, Vol. 19,
no. 1&2 (Winter & Spring 2001).

Lajnah-"i Milli-i Nashr-i Asar-i Amri. Bahsi dar i‘tirafat-i maj‘al muntasab bih Kinyaz Dolgoruki.
Tehran: n.d.

Lajvardi, Habib, ed. Matn-i kamil-i khatirat-i Muhammad- Ali Furight. Tehran: Safhah-'i sifid,
1387/2008.

Lisan al-Mulk Sipihr, Mirza Muhammad Taqt. Nasikh al-tawarikh: dawrah-"i kamil tarikh-i
Qajariyah. Edited by Jahangir Qa’immaqgami. Tehran: Amir Kabir, 1337.

Mahallati, Muhammad. Guftdr-i khush-i Yarquli. 4™ edition, with an introduction by Ayatollah
NajafT Mar‘ashi, edited by Sayyid Hidayat Allah Mustarham. Tehran: Farahani, 1965/1344.

Mahdiniya, Ja‘far. Zindigi-i siyasi-i ‘Abd al-Husayn Hazhir. Tehran: Panus, 1373.

Mahmid, Mahmad. Tarikh-i ravabit-i siyasi-i Iran va Inglis dar garn-i niizdahum-i miladi. Tehran,
1954,

Majd al-Islam Kirmani, Ahmad. Tarikh-i inhitat-i majlis, faslt az tarikh-i ingilab-i mashratiyat-i Iran,
with an introduction by Mahmiid Khalilpir . Isfahan: University of Isfahan, 1972.

Makhziimi, Muhammad. Khatirat Jamal al-Din al-Afghani. 3™ ed. Beirut: al-Ahliyyah lil-Nashr wa-al-
Tawzl, 2003.

Makki, Husayn. Tarikh-i bist-salah. 8 vols. 6™ ed. Tehran: ‘ilmi, 1380/2001.
.Tarikh-i bist-salah-"i Iran. vol. 1. Tehran: ‘Ilmi, 1368/1989.

. Tarikh-i bist salah’i Iran. vol. 4, Aghdz-i dictaturi-i Pahlavi, 6™ ed. Tehran: ‘Ilmi,
1380/2001.

. Tarikh-i bistsalah-'i Iranm. Vol.3. Inqiraz-i Qajariya va tashkil-i silsilah’i dictatorylran.
Tehran: Amir kabir,1357.

. Tarikh-i bist salah’i Iran. vol.6, Istimrar-i dictatiri, 6™ ed. Tehran: ‘ilmi, 1374/1995.

313



. Tarikh-i bist-salah-'i Iran. vol.2, mugaddamat-i taghyir-i salanat. Tehran: ‘ilmT, 1374/1995.

. Zindigani Mirza Taqi Khan Amir Kabir, ba izafat-i jadid, 12™ ed. Tehran: Iran, 1373/1994.

Malikzadah, Mahdi. Tarikh-i ingilab-i mashritiyyat-i Iran . Tehran: Sukhan, 1383sh/2004.
Malmiri, Muhammad-Tahir. Tarikh-i shuhada-yi Yazd. Cairo: 1923.

Markaz-i Asnad-i Inqilab-i Islami, ed., Haftad sal khatirah az Ayatollah Sayyid Husayn
Budald.Tehran: Markaz-i Asnad-i Ingilab-i Islami, 1378/1999.

Markaz-i Barrasi-i Asnad-i Tarikhi. Shaykh Husayn Lankarant bih ravayat-i asnad-i SAVAK.
Tehran: Markaz-i Barrasi-i Asnad-i Tarikhi-i Vizarat-i Ittila’at, 1383.

Mashhiiri, Dilaram. Rag-i Tak: Guftart darbarah-"i nagsh-i Din dar tarikh-i ijtima’ Iran. 4" ed. 2 vols.
Paris: Khavran, 2002.

Nihal, 2009.

Mihrabkhani, Rth Allah. Rasa’il va raqa’im-i Jinab-i Mirza Abt al-Faza'il Gulpaygant. Tehran:
Mu’assasih-"i Matbi‘at-i Amri, 134BE/1978.

. Sharh-i Ahval-i Mirza Abu al-Fazd'il Gulpayigani .Tehran: Mu ‘assisah-"i Matbt‘at Amr,
1974.

. Zindigani-i Mirza Abu al-Faza’il Gulpayigant, rev.ed. 1975. Reprinted by Hofheim-
Langenhain: Baha't-Verlag, 1988.

Minuvi, Mujtabd . “Intigad-i kitab: sharh-i zindigani-i man.” Rahnamd-yi kitab 6: 1 & 2. (Farvardin
va Urdibihisht 1342):55-56.

Miskab, Shahrukh. Dastan-i adabiyat va sarguzasht-i ijtima‘(salhd-yi 1300-1315). Tehran: Farzan,
1994/1373.

-

. “Milligara’i, tamarkuz, va farhang dar ghuriib-i Qajariyih va tuli*i ‘asr-i Pahlavi,” in Dastan-
i adabiyat va sar guzasht-i ijtima‘, Tehran: 1373/1994.

Mudarris, M. ‘A. Rayhanat al-adab 1. Tabriz: 1346 /1967.

Mudarrist Chaharadahi, Murtazd. Ara’ va mu‘tagadat-i Sayyid Jamal al-Din Afghani .Tehran: Igbal,
1337/1958.

. Ard@’ Sayyid Jamal al-Din va andishah’ha-yi ii. 3*ed. Tehran: Parastii, 1346/1968.

314



. Shaykhigart, Babigart az nazar-i falsafah, tarikh, ijtima‘. Tehran: Kitabfuriishi-i Furiight,
1351/1972.

“Mugaddamah-i nashir-i kitab.” In Kitab-i nugtat al-kaf, by Haji Mirza Jani Kashani, ed. Edward
Browne. Leiden: Brill, 1328Q/1910.

Muhammad-Husayni, Nusrat Allah. Hazrat-i Bab. Dundas, Ontario: Institute for Baha't Studies in
Persian, 152BE/1995.

Muhttmafi, Hashim. Tarikh-i inqgilab Iran, 1, Mugaddamat-i Mashritiyat. Edited by Majid Tafrishi
and Javad Janfada. Tehran: intisharat-i Firdawsi va intisharat-i ‘Ilmi, 1363/1984.

Muhit Tabataba’r, Muhammad. “ ‘Allamah Muhammad Qazvini,” Gawhar, year 2, no. 11 &12
(Bahman va Isfand 1353), 941

. Nagsh-i Sayyid Jamal al-Din Asadabadt dar bidari-i mashrigzamin. N.p.: Dar al-Tabligh-i
Islamt, 1350/1972.

. Sayyid Jamal al-Din Asadabadt va bidari-i mashrigzamin, with an introduction by Sayyid
Hadi Khusrowshaht .Tehran: Daftar-i Nashr-i Farhang-i Islami, 1370/1991.

Mursalvand, Hasan. Hajj Najmabadi va mashritiyat, bih munasibat-i yik sadumin sal-i rihlat-i
Ayatollah Hajj Najmabadi rahmat Allah ‘alayh 1320-1420 H.Q. Tehran: Vizarat-i Farhang va
Irshad-i Islami, 1378/1999.

Mushar, Khanbaba. Fihrist-i kitab’ha-yi chapt Farsi. Tehran: Bungah Tarjumah va Nashr-i Kitab,
1337.

. Mu’allifin-i kutub-i chapi-i Farsi va ‘Arabi: az dghdz-i chap ta kuniin (Tehran: Rangin, 1340-
1344 / 1961-1965

Mushrifzadah, Masha’ Allah. “Sharh-i hal va khadamat-i mutasa‘id ild Allah ayadi-i ‘aziz-i amr Allah
jinab-i Shu‘a’ Allah ‘Ala’t.” ‘Andalib 3, no. 12 (Fall 1984): 74-77.

MustawfT,'Abd Allah. Sharh-i zindigani-i man ya tarikh-i ijtima‘ va idari-i dawrah-'i Qajariyah. 2
vols.Tehran, 1341.

MutahharT, Murtazd. Mugaddamah’t bar jahanbini-i Islami (1-7). Qum: Daftar-i Intisharat-i Islamr,
1362/1083.

. Vala’ha va valayat’ha. 6™ ed. Tehran: Sadra, 1370/1991.
Najafi, Sayyid Muhammad Bagqir. Bahd'iyan. Tehran: Tahtiri, 1357/1978.

Najmabadi, Shaykh Had1. Tahrir al-‘uqala’. Tehran: 1312.

315



Nateq, Homa. “Rawhaniyat az parakandigi ta qudrat 1828-190.” Rahavard 83 (Summer 2008).

Nikandish, Bahman.“Mubarizah-i ndjavanmardanah: Kinyaz Dolgoruki ya asrar-i paydadyish-i
mazhab-i Bab va Baha’ dar Iran.” Payam-i Baha'L. No. 309-310 (2005): 43-49.

Nikd, H. Falsafah-'i Nikii dar paydayish-i rahzanan va bad-kishan. 4 vols in 2. n.p. n.d.
Nikd, Thsan Allah. Pand-i pidar. Tehran: Farahani, 1344/1965.

Nikasifat, Suhrab. Sarkiib va kushtar-i digarandishan-i mazhabt dar Iran, 2 vols. Luxembourg:
Payam, 1388/2009.

Pirniya (Mushir al-Dawlah), Hasan. Iran-i Bastan. 3 vols. Tehran: Majlis, 1932-1935.

Qabil Abadah’i, Aqa Mirza. Vaqayi*-i amri-i Abadah, ed. Ghulam ‘Ali Khan Dihgan. Hofheim:
Baha'i-Verlag, 2007.

Qazvini, Muhammad. Dawrah-'i kamil-i bist maqalah-’i Qazvini. Vols. 1&2. Tehran: Kitab-furtishi
Ibn-i SIna va Kitab-furtishi Adab, 1332/1953.

Ra’fat, Hushang . “Jami‘ah-i Baha'T Ishqabad.” Pazhuheshnameh 1:2 (Spring 1997).
http://www.pazhuheshnameh.org/content/view/258/139/

Rafati, Vahid. “Diyanat-i Baha’i dar Rusiyah.” Pazhuheshnameh 1:2 (Spring 1997).
http://www.pazhuheshnameh.org/content/view/259/139/

Razavi Nuvvab Vakil, Sayyid Muhammad. Khatirat-i Nuvvab-i Vakil. ed. Akbar Qalamsiyah.
Tehran: Intisharat-i Gita, 1999.

Riza, Rashid. “Al-Batiniyah wa-akhir firagihim, al-Babiyah wa al-Baha'tyah.” al-Manar 13 (2
December, 1910): 833-40; (10 January, 1914): 922-32.

Sa‘idi, Ghulam Riza. Khatar-i jahtid bard-yi jahan-i Islam. Tehran: 1335/1956.

Sabit, ‘A. Tarikhchah-'i madrisah-"i Tarbiyat-i Banan . New Delhi: Mir’at, 1997.

Sadiq (A‘lam), Is4. Tarikh-i farhang-i Iran az ghdz ta zaman-i hazir. 7" ed. Tehran: Ziba,
1975/1354.

Sadr Hashimi, Muhammad. Tarikh-i jarayid va majallat-i Iran. 4 Vols. Isfahan, 1327-1331/1948-
1952 ; repr. Isfahan: Kamal, 1363/1984.

Safa’1, Ibrahtm. Riza Shah-i kabir dar a’inah-'i khatirat. Tehran: Vizarat-i Farhang va Hunar,
1976/1355.

Safa’1, Ibrahim. Panjah khatirah az panjah sal .Tehran: Javidan, 1992.

316



Sahib al-Zamani, Nasir al-Din. Dibachah't bar rahbari, 3rd ed. Tehran: ‘Ata’1, 1348/1969.
salih, Allayar. “Marg-i Buz,” Ayandah No. 9-10 XI. (Azar-Day 1364): 687.

Samandar, Shaykh Kazim. Tarikh-i Samandar va Mulhaqqat. Tehran: Mu’assisah-"i Milli-i
Matbti‘at-i Amri, 1975.

San‘atizadah Kirmani, ‘Abd al-Husayn. RizigarT kih guzasht. N.p: 1346/1967.
Sangalaji (Shari‘at), Riza Quli. Kilid-i fahm-i Qur'an. 2™ ed. N.I: 1362 HQ/1322 HS/1943.

. Mahw al-mawhiim, with an introduction by Husayn-Quli Musta‘an [Tehran?]:
1323/1944.

. Tawhid-i ‘ibadat (Yiktd parasti). Tehran: 1360AH/1941/1320.

Shahbazi, ‘Abd Allah. “Iran, Israel va Bomb, the Return of Jeffry Goldberg.”
http://www.shahbazi.org/pages/Goldberg_Iran3.htm

. “Justar’haT az tarikh-i Baha'igarT dar Iran,” Tarikh-i mu‘asir-i Iran. Year 7, no. 27 (Pa’iz
1382/Autumn 2003): 7-59.

“Sir Shapur Ripurtir va kidita-yi 28 Murdad va shabakah’ha-yi ittila‘ati-i Britaniya va Iyalat-i
Muttahidah-"i Amrika dar Iran (1320-1332).” Faslnamah-i takhassusi-i tartkh-i mu‘asir-i Iran 6:23
(Fall 1381/2002).

. “Zindigt va zamanah-'i Ibrahim Zanjani, justar’ha’t az tarikh-i tajaddudgara’-i Irant,” part 1
Zamanah 2:10 (Tir 1382):13-19, part2, Zamanah 2: 11 (Murdad 1382): 25-28, part 3, Zamanah 2:
12 (Shahrivar 1382): 15-18.

, ed. Zuhtr va suqut-i saltanat-i Pahlavi, vol 1: Khatirat-i Artishbud-i sabiq Husayn-i Fardust.
Tehran: ‘Ilm, 1990/1369.

Shahriyari, Hishmat. “Ta‘till-i madaris-i Tarbiyat bih ravayat-i Jinab-i ‘Ali Akbar Furiitan.”
Payam-i Baha'i 316 (March 2006): 26-34.

Sharif al-Din Mashkiir, Muhammad Hasan. “Nam va nasab-i marhim Sharf‘at-i Sanglaji.” Ayandah
No. 1-3 XII (Farvardin-Khurdad 1365): 73.

Sharif Razi, Muhammad. Ganjinah-'i danishmandan: kitab-i inqilab va shahadat. Vol 8.Qum: 1358.
Shaykh al-Ra’is (Q3jar), Abu al-Hasan Mirza. Ittihad-i Islam. n.p, n.d.
Shiftah, Nasr Allah. Zidiginamah va mubarizat-i siydasi-'i ductur Fatimi. Tehran: Aftab-i Haqiqat,

1985.

317



Shoghi Effendi. Tawgqi ‘at-i mubarakah (1922-1926). Tehran: Mu’assisah-"i Milli-i Matba‘at-i Amri,
1972.

Subhani, Faridah and Nasrin Razavi. “Chand khatirah az Hazrat-i Ayadi-i Amr Allah Jinab-i
Sarlashkar Shu‘a‘ Allah ‘Ala't.” Ahang-i Badr 29, no. 328 (Sept.-Oct. 1974): 30-34.

Subhi Muhtadi, Fazl Allah. Khatirat-i zindigi-i Subht va tarikh-i Babigari va Baha'igari. 5" ed. Qum:
Markaz-i Intisharat-i Dar al-Tabligh-i Islami, 1354/1976.

. Payam-i Pidar. 4™ ed. Tehran:Amir Kabir, 1356 /1977.

Sulaymani, ‘Aziz Allah. Masaih-i hiddyat. 9 vols. Tehran: Mu’assisah-"i Milli-i Mati‘at-i Amrfi,
1947-1975.

Sulaymani, Bilqays. Hamnava ba murgh-i sahar: zindigt va shi‘r-i ‘Ali Akbar-i Dihkhuda. Tehran:
salis, 1379/2000.

TabarT, Thsan. Jami‘ah-‘i Iran da dawran-i Riza Shah. n.p: 1356/1977.
Talibov, ‘Abd al-Rahim. Siyasat-i Talibi, Tehran: 1329 A.H/1290S/1911.
Taqizadah, Hasan. Sayyid Jamal al-Din Asad-Abadi .Tabriz: Mu’assasah’i Intisharat-i Surtish, 1969.

Tavakoli- Targhi, Mohamad. * ‘Arabsitizi, farangsita’t va Iranara’i,” in Tajaddud-i bami va
bazandishi-i tarikh .Tehran: Nashr-i Tarikh-i Iran, 1381/2002.

. “Bahd’tsitizi va Islamgara’i dar Iran.” Iran Nameh, 19:1-2 (Winter/Spring 2001):79-124.
.Tajaddud-i bumi va bazandishi-i tarikh .Tehran: Nashr-i Tarikh-i Iran, 1381/2002.

.Tarikhpardazi va Iranara’t: bazsazi-i huviyat-i Irant dar guzarish-i tarikh.” Iran Nameh 12:4
(Fall 1994/1373).

al-Tihrani, Agha Buzurg Muhammad Muhsin. al-DharTa ild tasanif al-shi'a. 25 vols. Najaf:
Matba‘at al-Ghart. 1355Q/1936-1398Q/1978.

. Tabaqat a‘lam al-shT'a. Mashhad : Dar al-Murtada lil-Nashr, 1404/1984.

“Ustad ‘Ali Akbar San‘att hunarafarin-i hunar’ha-yi tajassumt,” Kayhan-i Farhangi 51(Khurdad
1367/1988).

Vahman, Fereydun. Yiksad va shast sal mubarizah ba diyanat-i Baha't: giishah-'i az tarikh-i ijtima‘i-
dini-i Iran dar dawran-i mu‘asir. Darmstadt, Germany: ‘Asr-i Jadid, 2009.

Wadtd, Anvar. Sakhtah’hd-yi Baha'tyat dar sahnah-i din va siyasat. Tehran: Chapkhanah-i
Shirkat-i Matbii‘at, 1326.

“Yaddasht’ha-yi Kinyaz Dolgoruki’ ya asrar-i fash shudah,” 11" ed. Mashhad, n.d.

318



“Yadr az ayadi-i ‘aziz-i amr ilahi jinab-i shu‘a‘ Allah ‘Ala‘t.” Payam Baha't 303 (Feb. 2005).

“Yaddashtha-yi tarikhi mulaqatha-yi ‘allamah Qazvini va Hasan Taqizadah ba Hazrat-i ‘Abdu’l-Baha’,”
Pazhuheshnameh 1.1(summer 1996)
http://www.pazhuheshnameh.org/content/view/252/139/

Yazdani, Mina. Awza*i- ijtima‘i-i Iran dar ‘ahd-i Qajar az khilal-i asar-i mubarakah-i Baha'.
Hamilton: Association for Baha'1 Studies in Persian, 2003.

Za‘Tm al-Dawlah, al-duktur Mirza Muhammad Mahdi Khan Ra’is al-Hukama’ al-IraT al-
Adharbayjani al-Tabrizi. Miftah-i bab al-abwab, 1* ed. Cairo: al-Manar, 1903.

Za‘Tm al-Dawlah Tabrizi, Mirza Muhammad Mahdi Khan-i. Miftah-i Bab al-abwab ya tarikh-i Bab
va Bahd’, trans. Shaykh Hasan Farid Gulpayigani, 2™ ed. Tehran: Shams, 1961.

zZahid Zahidani, Sa‘id with the assistance of Muhammad ‘Alf Islami. Baha'iyat dar Iran. Tehran:
Markaz-i Asnad-i Inqilab-i Islami, 1380.

Zanjani, Ibrahim (Shaykh). Khatirat-i Shaykh Ibrahim Zanjani (Sarguzasht-i zindigani-i man). Edited
by Ghulam Husayn Mirza Salih.Tehran: 1379.

. Rajm al-dajjal fr radd-i Bab al-zalal. 2 vols, 1313 Q Manuscript in private hands

Zarqani, Mahmud. Badayi* al-athar, 2 vols. Mumbai: Krumi, 1921.

Zaryab Khu'i, ‘Abbas. “Tagizadah anchinan kih man mishinakhtam,” in Yadnamah-'i Tagizadah, ed.
Habib Yaghma't (Tehran, 1349).

Zidiginamah va khadamat-i ‘ilmi va farhangi-i Ayatollah Hajj Najmabadi Najmabadi .Tehran:
Anjuman-i Asar va Mafakhir-i Farhangi, 1385/2006.

Zuka'1 Bayza'l, Ni‘mat Allah. Tazkarah-'i shu‘ara-yi garn-i avval-i Baha't. Tehran: Mu’assisah-"i
Milli-i Matb@i‘at-i Amri, 1964,

319



European Languages

‘Abdu’l-Baha’. A Traveller's Narrative Written to Illustrate the Episode of the Bab, trans. and ed.
Edward G. Browne. Cambridge: Cambridge University Press, 1891.

Abedi, Mehdi. “Shrtte Socialization in Pahlavi Iran: Autobiographical Sondages in a
Postmodern World,” in Debating Muslims: Cultural Dialogues in Postmodernity and Tradition,
edited by Michael M.J. Fischer and Mehdi Abedi. Madison, 1990.

Abrahamian, Ervand . A History of Modern Iran. Cambridge: Cambridge University Press, 2008.
. Iran Between Two Revolutions. Princeton: Princeton University Press, 1982.

Abu Rabt', Ibrahtm M. “Editor’s Introduction,” in Blackwell Companion to Contemporary Islamic
Thought . Oxford: Blackwell, 2006.

Ackerman, Nancy and Graham Hassell. “Russia and the Baha't Faith: A Historical Connection,”
in The Baha't World, 1998-99: An International Record.Haifa: Baha't World Center, 2000.

Afary, Janet. The Iranian Constitutional Revolution, 1906-1911: Grassroots Democracy, Social Democracy,
and the Origins of Feminism. New York: Columbia University Press, 1996.

Affolter, Friedrich W. “The Specter of Ideological Genocide: The Baha'is of Iran.” War Crimes,
Genocide & Crimes Against Humanity, vol. 1, no. 1 (Jan, 2005): 75-114.

Afnan, Mirza Habibu'llah. The Genesis of the Babi-Baha'T Faiths in Shiraz and Fars, trans. Ahang
Rabbani.Leiden: Brill, 2008.

Afshari, Reza. “The Discourse and Practice of Human Rights Violations of Iranian Baha’is in the
Islamic Republic of Iran.” In The Bahd'is of Iran: Socio-Historical Studies , edited by Dominic
Brookshaw and Seena Fazel. London: RoutledgeCurzon Curzon, 2008.

Akhavan, Payam. “Implications of Twelver Shi‘th Mihdism on Religious Tolerance: The case of
the Baha’{ Minority in the Islamic Republic of Iran,” in Islamic Law Reform and Human Rights,
Tore Lindholm and Kari Vogt. Copenhagen: Nordic Human Rights Publications, 1993.

Akhavi, Shahrough. Religion and Politics in Contemporary Iran: Clergy-State Relations in the Pahlavi
Period. Albany: New York State University Press, 1980.

Aleksandrovich Polovtsov, Aleksandr. Russikii Biografischeski Slovar. St. Petersburg, 1905.

320



Algar, Hamid. “Religious Forces in Twentieth-Century Iran," in the Cambrdige History of Iran, Vol.
7: From Nadir Shah to the Islamic Republic, edited by Peter Avery, G. R. G. Hambly and C.
Melville, 705-31. Cambridge: Cambridge University Press, 1991.

. Religion and State in Qajar Iran. Berkley: University of California Press, 1969.

Alkan, Necati. Dissent and Heterodoxy in the late Ottoman Empire: Reformers, Babis and Baha'ss.
Piscataway, NJ: Gorgias, 2009.

Amanat, Abbas. Apocalyptic Islam and Iranian Shi'ism. London: 1.B.Tauris, 2009.

. “The historical roots of the persecution of Babis and Baha'is in Iran,” In The Baha'ts of
Iran: Socio-Historical Studies, edited by Dominic Brookshaw and Seena B. Fazel. London:
Routledge, 2008.

. “In-Between the Madrasa and the Marketplace: The Designation of Clerical
Leadership in Modern Iran,” in Apocalyptic Islam and Iranian Shi‘ism. London: L.B. Tauris,
20009.

. “Legend, Legitimacy and Making of National Narrative in the Historiography of
Qajar Iran (1785-1925),” in History of Persian Literature. vol.10, general ed. E. Yarshater, vol.
ed. C. Mellville. London, 1.B. Tauris, 2011.

. “Memory and Amnesia in the Historiography of the Constitutional Revolution.” In
Iran in the 20™ Century: Historiography and Political Culture. Edited by Touraj Atabaki. 23-54.
London: 1.B. Tauris and Iran Heritage Foundation, 2009.

. Pivot of the Universe: Nasir al-Din Shah Qajar ad the Iranian Monarchy, 1831-1896. Berkeley:
University of California Press, 1997.

. Resurrection and Renewal: The Making of the Babi Movement in Iran, 1844-1850. Ithaca:
Cornell University Press, 1989. Reprinted Los Angeles: Kalimat, 2005.

Amanat, Mehrdad. Jewish Identities in Iran: Resistance and Conversion to Islam and the Baha't Faith
(London: 1.B. Tauris, 2010).

. “Negotiating Identities: Iranian Jews, Muslims and Baha’is in the Memoirs of Rayan
Rayhani (1859-1939),” PhD diss., University of California, Los Angeles, 2006.

Amin, ‘Uthman. Muhammad ‘Abduh. Cairo: 1944. Reprined Washington: American Council of
Learned Societies, 1953.

Amir Arjomand, Said. “ Ideological Revolution in Sht'ism,” in Authority and Political Culture in
Shr'ism. New York: State University of New York Press, 1988.

321



. The Shadow of God and the Hidden Imam: Religion, Political Order and Societal Change in
Shi'ite Iran from the Beginning to 1890. Chicago: 1984.

. The Turban for the Crown: the Islamic Revolution in Iran. Oxford: Oxford University Press, 1988.

Amishai-Maisels, Ziva. “The Demonization of the ‘Other’ in the Visual Arts,” in Demonizing the
Other: Antisemitism, Racism and Xenophobia, edited by Robert S. Wistrich. Amsteldijk, The
Netherlands: Harwood, 1999.

Anderson , Benedict. Imagined Communities: Reflections on the Origin and Spread of Nationalism.
London: Verso, 1983.

Ansari, Shahpar .“The Life, Works, and Times of Muhammad Qazvini (1875-1949).” M.A. Thesis,
University of Utah, 1990.

Ansari, Ali. M. Modern Iran since 1921: The Pahlavis and After. London: Pearson Education, 2003.

Anti-feudal Upraising in Iran in Mid-19" Century [Antifeodal’nye vosstaniia v Irane v seredine XIX].
Moskva: Izd-vo “Nauka,” Glav.red.vostochnoi lit-ry, 1982.

Armstrong-Ingram, R.J. “American Baha't Women and the Education of Girls in Tehran, 1909-
1934” in In Iran: Studies in Babt and Baha'T History, ed. Peter Smith. Vol. 3. Los Angeles:
Kalimat Press, 1986.

Ashraf, Ahmad “The Appeal of Conspiracy Theories to Persians.” Princeton Papers (Winter
1997):55-88.

Atay, Tayfun “The Significance of the Other in Islam: Reflections on the discourse of a
Nagshbandi Circle of Turkish Origin in London,” The Muslim World, No.89 (Jul-Oct 1999):455-
77.

Avery, Peter, G. R. G. Hambly and C. Melville. The Cambridge History of Iran, Vol. 7: From Nadir Shah

to the Islamic Republic. Cambridge: Cambridge University Press, 1991.
Avery, Peter. Modern Iran. New York: Frederick A. Preager, 1965.

AVPR [Archive of the Russian Ministry of Foreign Affairs] F. 194, op. 528, ed. Khr. 2049, 1848-1897.

Babayan, Kathryn. Mystics, Monarchs, and Messiahs: Cultural Landscape of Early Modern Iran.
Cambridge: Harvard University Press, 2002.

Baha'wllah. Gleanings from the Writings of Baha’u’llah. trans. and comp. Shoghi Effendi. Wilmette:
Baha'1 Publishing Trust, 1988.

322



. The Summons of the Lord of Hosts. trans. Baha't World Center Haifa: Baha't World
Center, 2002.

. Tablets of Baha'u’llah Revealed after the Kitab-i Aqdas. Wilmette, Illinoise: Baha't
Publishing Trust, 1988.

Balyuzi, Hasan.M. ‘Abd al-Baha’: The Centre of the Covenant of Baha’u’llah. Oxford: George Ronald,
1971.

. Baha'v'llah: The King of Glory. Oxford: George Ronald, 1980.
. Edward Granville Browne and the Bahd'i Faith. London: George Ronald, 1970.

. Eminant Baha'ts in the Time of Baha'u’llah with some Historical Background. Oxford: George
Ronald, 1985.

Banani, Amin. "Some Reflections on Juan Cole's Modernity and the Millennium," Baha' Studies
Review Vol. 9 (1999/2000) <http://bahai-library.com/bsr/bsr09/9C1_soundings.htm>.
Accessed June 8™, 2010.

Banani, Amin. The Modernization of Iran 1921-1941. Stanford: Stanford University Press, 1961.

Batyushkov. G. Babidy: Persidskaya Sekta.(“The Babis: a Persian Sect”) St.Petersburg: 1897.

Bausani, Alessandro. Religion in Iran: from Zoroaster to Baha ullah. Trans. J. M. Marchesti. New
York: Bibliotheca Persica Press, 2000.

Batyushkov, G. Babidy. Persidskaya Sekta (“The Babis: a Persian Sect”) St.Petersburg: 1897.

Bayat, Mangol. “The Iranian Revolution of 1978-79: Fundamentalist or Modern?” Middle East
Journal, Vol. 37, No. 1. (Winter, 1983):36.

. Iran’s First Revolution: Shi'lsm and the Constitutional Revolution of 1905-1909. New York:
Oxford University Press, 1991.

. Mysticism and Dissent: Socio-religious Thought in Qajar Iran.New York; Syracuse
University Press, 1982.

Bazilenko, 1.V. “Bakhaizm i politika Rossii na musul’manskom Vostoke [Baha'Tsm and Russian
politics in the Muslim East]”, Rossija, Zapad i musul’'manskij Vostok v kolonial’nuju epokhu
[Russia, West and the Muslim East in the colonial period].St. Petersburg: Izdatel’stvo
“Dmitrij Bulanin”, 1996), 44-70.

Bhabha, Homi. The Location of Culture. London and New York: Routledge, 1994.

323



. “The Other Question : Stereotype, Discrimination and the Discourse of Colonialism,”
The Location of the Culture. London and New York: RoutledgeCurzon, 1994.

Brookshaw, Dominic Parviz, and Seena B. Fazel, ed. The Baha'is of Iran: Socio-historical Studies.
London: Routledge, 2008.

Brookshaw, Dominic Parviz. “Instructive Encouragement: Tablets of Baha’u’llah and Abdu’l-
Baha’ to Baha't Women in Iran and India,” in The Bahd'is of Iran: Socio-historical Studies, edited
by Dominic Parviz Brookshaw and Seena B. Fazel. London: Rotledge, 2008.

Boroujerdi, Mehrzad. Iranian Intellectuals and the West: the Tormented Triumph of Nativism.
Syracuse: Syracuse University Press, 1996.

Browne, G .E. “The Babis of Persia.” The Journal of the Royal Asiatic Society, XXI (1889): 942-3.

. Materials for the Study of the Babi Religion. Cambridge: University Press, 1918.
. The Persian Revolution of 1905-1909. London: Frank & Cass, 1966.

, ed. and trans. A Travelle’s Narrative Written to Illustrate the Episode of the Bab, by
Adbdu’l-Baha’. vol.2. Cambridge: Cambridge University Press, 1891.

Brunner, Rainer. Islamic Ecumenism in the 20th Century: The Azhar and Shiism between
Rapprochement and Restraint. Leiden: Brill, 2004

. Die Schia und die Koranfdilschung. Wiirzburg: Ergon, in Kommission, 2001.

Buck, Christopher, and Youli A. Ioannesyan. “ Baha'u’llah’s Bisharat (Glad-Tidings): A
Proclamation to Scholars and Statesmen.” Bahd’i Studies Review, vol. 16 (2010):3-28 .

Burrell, R. M. and Robert L. Jarman, eds. Iran Political Diaries 1881-1965, Volume 2:1901-1905.
Oxford: Archival Editions, 1997.

Butler, Judith. Giving an Account of Oneself. New York: Fordham University Press, 2005.

Chatterjee, Parthe. The Nation and its Fragments: Colonial and Postcolonial Histories in the Partha
Chatterjee Omnibus. New Delhi: Oxford University Press, 1999.

—_

Chehabi, H.E. “Anatomy of Prejudice: Reflections on Secular Anti-Baha’tsm in Iran.” In
Dominic Brookshaw and Seena Fazel, eds., The Baha'is of Iran: Socio-Historical Studies. London:
Routledge, 2008.

. “The Banning of the Veil and its Consequences,” in The Making of Modern Iran: State
and Society under Riza Shah 1921-1941, edited by Stephanie Cronin. New York: Routledge
Curzon, 2003.

. “Dress Codes for Men in Turkey and Iran,” in Men of Order: Authoritarian Modernization
under Ataturk and Riza Shah. London: 1.B. Tauris, 2004.

324



. “The Paranoid Style in Iranian Historiography,” in Iran in the 20 Century:
Historiography and Political Culture, edited by Touraj Atabaki. London: I.B. Tauris, 2009.

Chirol, Valentine. The Middle Eastern Question or Some Polemical Problems of Indian Defence. London:
John Murray, 1903

Cohn, Norman. Warrant for Genocide: The Myth of the Jewish World-Conspiracy and the Protocols of
the Elders of Zion. Michigan: 1969.

Cole, Juan R.I. “Autobiography and silence: the early career of Shaykh al-Ra’Ts Q3jar,” in Iran im
19. Jahrhundert und die Entstehung der Baha'™-Religion, edited by Herausgegeben von Johann
Christoph Biirgel and Isabel Schayani. Hildesheim: Olms, 1998.

X“The Baha'l Minority and Nationalism in Contemporary Iran,” in Nationalism and
Minority Identities in Islamic Societies, edited by Maya Shatzmiller. Montreal, Quebec: McGill-
Queen’s University Press, 2005.

. “The Concept of Manifestation in the Baha'l Writings,” Baha' Studies monograph 9
(1982):1-38.

. Modernity and the Millennium: The Genesis of the Baha'T Faith in the Nineteenth-Century
Middle East. New York: Columbia University Press, 1998.

. “Muhammad ‘Abduh and Rashid Riza: a Dialogue on the Baha’t Faith.” World Order,
vol. 15, nos. 3-4. (Spring/Summer 1981).

. “New Perspectives on Sayyid Jamal al-Din al-Afghani in Egypt,” in Iran and Beyond:
Essays in Middle Eastern History in Honor of Nikki R. Keddie, edited by Rudi Matthee and Beth
Baron .Costa Mesa: Mazda, 2000.

. “The provincial politics of heresy and reform in Qajar Iran: Shaykh al-Ra’Ts in Shiraz,
1895-1902.” Comparative Studies of South Asia, Africa and the Middle East, vol. 22 no. i-ii (2002).

. “Rashid Riza on the Baha’1 Faith: A Utilitarian Theory of the Spread of Religions.”
Arab Studies Quarterly 5,3 (Summer 1983).

. “Shaikh al-Ra’Ts and Sultan ‘Abd al-Hamid II: The Iranian Dimension of Pan-Islam,” in
Histories of the Modern Middle East: New Directions, edited by Israel Gershoni, Hakan Erdem,
and Ursula Wokoeck. Boulder, CO: Lynne Rienner, 2002.

Cottam, Richard W. Nationalism in Iran, Updated Through 1978, 2™ ed. Pittsburgh: University of
Pittsburgh Press, 1979.

Cox, Harvey. “ Deep Structures in the Study of New Religions,” in Understanding New Religions,
ed. Jacob Needleman (New York, 1978): 122-130

325



Crews, Robert D. “An Empire for the Faithful, A Colony for the Dispossessed,” in Cahiers d’Asie central
17/18 (2009). http://asiecentrale.revues.org/index1145.html.

Cronin, Stephanie. “Popular Protest, Disorder, and Riot in Iran: The Tehran Crowd and the Rise of Riza
Khan, 1921-1925.” IRSH 50(2005): 167-201.

Curzon, George N. Persia and the Persian Question. Vol.1. London: Longmans, Green and Co., 1892.
Reprinted by Frank Cass & Co., 1966.

Dabashi, Hamid. Theology of Discontent : the Ideological Foundations of the Islamic Revolution in Iran. New York: New
York University Press, 1993.

Daftary, Farhad. A Short History of the Ismailis: Traditions of a Muslim Community. Princeton: M.
Wiener Publishers, 1998.

Daftary, Farhad. The Assassin Legends: Myths of the Ismailis .I.B. Tauris, 1994.

Donkins, Leonidas. “The Conspiracy Theory, Demonization of the Other.” Innovations, Vol. 11, No.3
(1998), 349-360.

Dreyfus, Hippolyte. “Une Institution Béha’ie: Le Machreqou’l-Azkar d’ ‘Achqabad,” dans
Mélanges Hartwig Derenbourg: recueil de travaux d’érudition dédiés a la mémoire d’Hartwig
Derenbourg par ses amis et ses éléves (1844-1908). Paris: Ernest Leroux, 1909.

Elwell-Sutton, L.P. Modern Iran. London: Routledge & Sons, 1941.

Enayat, Hamid. Modern Islamic political thought: the response of the Shi'T and Sunni Muslims to the
twentieth century New York: I.B. Tauris, 2005. First published in 1982 by University of Texas
Press.

Ende, Werner. “Erfolg und Scheitern eines schiiyischen Modernisten: Muhammad ibn
Muhammad Mahdr al-HalisT (1890-1963)”, in Gottes ist der Oriental, Gottes ist der Okzident.
Festschrift Abdoljawad Falaturi, edited by U. Tworuschka. Kéln: 1991.

“Excerpts from Dispatches Written During 1848-1852 by Prince Dolgorukov, Russian Minister
to Persia.” World Order (Fall 1966): 17-24.

Farmanfarmaian, Sattarah. Daughter of Persia: A Woman’s Journey from Her Father’s Harem Through
the Islamic Revolution. London: Corgi Books, 1993.

Fischer, Michael M.J. Iran: From Religious Dispute to Revolution. Cambridge, Massachusetts: Harvard University
Press, 1980.

Fraser, Isabel. “The Baha't Temple at Wilmette to Be Built with Money from Every Race, Clime
and Religion under the Sun,” Star of the West, vol. 5, no.5 (June 5, 1914): 67-68.

326



Michael MJJ. Fischer, “Social Changes and the Mirrors of Tradition: Baha'is of Yazd,” Debating
Muslims: Cultural Dialogue in Postmodernity and Tradition, edited by Michael M J. Fischer and
Mehdi Abedi. Madison: The University of Wisconsin Press, 1990.

Fischer, Michael Max Jonathan. Zoroastrian Iran between Myth and Praxis. PhD diss.,
University of Chicago, 1973.

Furiitan, ‘Ali-Akbar. “Annual Report—National Spiritual Assembly of the Baha'is of [ran—1939-
1939,” in The Baha'i World, vol. VIII, 95 and 96 of the Baha't Era 1938-1940 A.D. Wilmette, IL:
Baha'1 Publishing Trust, 1942.

. The Story of My heart. Oxford: George Ronald, 1984.

Ghanea, Nazila. The Interaction between the United Nations human rights system and the Baha'is in
Iran.Oxford: George Ronald, 2002.

Ghaemmaghami, Omid. “The Year Sixty: Notes on the Intertextuality of the Hadith of Mufaddal
ibn ‘Umar al-Ju‘fi,” forthcoming.

Gulpaygani, Mirza Abu al-Faza'il. Miracles and Metaphors, trans. Juan Ricardo Cole. Los Angeles:
Kalimat Press, 1981.

Ha'iri, ‘Abd al-Hadi. Shi‘ism and Constitutionalism in Iran: A study of the Role Played by the Residents
of Iraq in Iranian Politics. Leiden: E.J. Brill, 1977.

Haim, “Shi‘ite Clerics and Politics.” Israel Oriental Studies 10 (1980): 165-72.

Hajatpour, Reza. Iranische Geistlichkeit zwischen Utopie und Realismus Zum Diskurs iiber
Herrschafs-und Staatsdenken im 20. Jh. Germany: Reichert Verlag Wiesbaden, 2002.

Hakim , Lutfu’llah S. and Mardiyyih N. Carpenter. “Current Baha' Activities. Part Three-Persian.”
The Bahd'i World 1932-1934. New York: Baha'1 Publishing Committee, 1936.

Halm, Heinz. Shi‘ism. Trans. Janet Watson and Marian Hill. 2™ ed. Edinburgh: Edinburgh
University Press, 2004.

Haydari, Amir Abbas. “Some Aspects of Islam in Modern Iran, with Special Reference to the
Works of SangalajT and Rashid”. Master’s thesis, McGill University, 1954.

Hetherington, Kevin. Expressions of Identity: Space, Performance, Politics. Sage Publications, 1998.

Hobsbawm, E. J. Nations and nationalism since 1780: Programme, Myth, Reality. Cambridge:
Cambridge University Press, 1992.

327



Holley, Horace. “Survey of Current Baha'l Activities in the East and West 1928-1930: Baha’'l
Forces Consolidated in Persia,” in The Baha't World: A Biennial International Record, vol. 111, 85
and 86 of the Baha'T era, 1928-1930. New York: Baha'1 Publishing Committee, 1930.

. “Survey of Current Baha'l Activities in the East and West 1930-1932: Persia,” in The
Baha't World: A Biennial International Record, vol. IV, 87 and 88 of the Baha'T era, 1930-1932. New
York: Baha'1 Publishing Committee, 1933.

“Survey of Current Baha'T Activities in the East and West,” in The Baha'® World: A
Biennial International Record, vol VI 91 and 92 of the Bahd'i Era 1934-1936. New York: Baha’t
Publishing Committee, 1937.

Hourani, Albert. Arabic Thought in the Liberal Age 1798-1939. Cambridge: Cambridge University
Press, 1983.

lIoannesyan, Youli. “ Baron V.R. Rosen’s Archive Collection of Babi and Baha't Materials.” Lights
of ‘Irfan: Paprers Presented at the ‘Irfan Colloquia and Seminars, vol.8 (2007):11-34.

. Pioneers of Baha't Studies in Europe: a Perspective from Baron Rosen's Archive Material.
Forthcoming.

. “The St. Petersburg 19" Century Orientalist Collection of Materials on the Babi and
Baha' Faiths: Primary and Other Sources.” Lights of ‘Irfan: Paprers Presented at the ‘Irfan
Colloquia and Seminars, vol. 7( 2006):75-100.

Igbal, Muhammad (Sir). The Development of Metaphysics in Persia: A Contribution to the History of
Muslim Philosophy. 2™ ed. Lahore: Bazm-Igbal, 1959.

. The Reconstruction of Religious Thought in Islam. London: Oxford University Press, 1934.

Isfahani, Hajji Mirza Haydar ‘Al1. Stories from the Delight of Hearts. Trans. A.Q. Faizi. Los Angeles,
Kalimat Press, 1980.

Katouzian, Homayoun. “Nationalist Trends in Iran.” International Journal of Middle East Studies,
Vol. 10, No.4 (Nov.1979).

Katouzian, Homa.” The Pahlavi Regime in Iran," In Sultanistic Regimes, edited by H.E. Chehabi
and Juan J. Linz.Baltimore: The Johns Hopkins University Press, 1998.

. The Political Economy of Modern Iran: Despotism and Pseudo-Modernism, 1926-1979. London:
Macmillan, 1981.

. “Riza Shah’s Political Legitimacy and Social Base, 1921-1941,” in The Making of Modern
Iran: State and Society under Riza Shah 1921-1941, edited by Stephanie Cronin. New York:
Routledge Curzon, 2003.

328



. State and Society in Iran: The Eclipse of the Qajars and the Emergence of the Pahlavis.
London: I.B. Tauris, 2000.

. “State and Society under Riza Shah,” in Men of Order: Authoritarian Modernization under
Ataturk and Riza Shah. London: 1.B.Tauris, 2004.

Kazemzadeh, Firuz. “The Baha’is of Iran: Twenty Years of Repression,” Social Research 67, 2
(Summer 2000): 537-558.

. “The Origin and Early Development of the Persian Cossack Brigade.” American Slavic
and East European Review, vol.15, no. 3 (Oct. 1956): 351-63.

. Russia and Britain in Persia, 1864-1914: A Study in Imperialism. New Haven: Yale University
Press, 1968.

. “The Tobacco Regie: Britain’s Retreat ad Russia’s Offensive,” in Russia and Britain in
Persia, 1864-1914: A Study in Imperialism. New Haven: Yale University Press, 1968.

. “Two Documents,”World Order, Forthcoming,.

Keddie, Nikki R. “From Afghani to Khumayni,” in Jamal al-Din al-Afghant, Apostle of Islamic
Resurgence, edited by M. Tkram Chachatai. Lahore: Sang-e-Meel, 2005.

. Iran and the Muslim World: Resistance and Revolution. New York:: New York University
Press, 1995.

. “Iranian Politics 1900-1905: Background to Revolution.” Middle Eastern Studies, vol. 5,
No. 1 (Jan., 1969): 3-31.

. An Islamic Response to Imperialism: Political and Religious Writings of Sayyid Jamal ad-Din
“al-Afghani” Including a Translation of the “Refutation of the Materialists” from the original Persian
.Berkeley: University of California Press, 1968.

. Modern Iran: Roots and Results of Revolutio. Updated edition, with a section by Yann
Richard, 2™ ed. New Haven: Yale University Press, 2006.

. “Religion and Irreligion in Early Iranian Nationalism.” in Comparative Studies in Society
and History 4, no. 3 (Apr.,1962).

. Religion and Rebellion in Iran: the Tobacco Protest of 1891. London: Cass, 1966.

. Sayyid Jamal ad-Din “al-Afghant,” A Political Biography. Berkeley: University of California
Press, 1972.

Kedourie, Elie .Afghani and ‘Abduh: An Essay on Religious Unbelief and Political Activism in Modern
Islam.London: Frank Cass, 1966.

329



Kurzman, Charles, ed. Modern Islam 1840-1940: A Source Book. Oxford: Oxford University Press,
2002.

Kusnetsova, N. A. K. “Istorii Izuchenia Babizma i Behaizma v Rossii” (Notes on the History of
the Babi and Baha'T Studies in Russia), Ocherki po Istorii Russkogo Vostokovedeniya (Essays on
the History of Russian Oriental Studies) Vol. VI. (1963):89-133.

Landau, Jacob M. The Politics of Pan-Islam: Ideology and Organization. New York: Oxford University
Press, 1990.

Lawson, B. Todd. “Note for the Study of a Shi't Qur’an.” Journal of Semitic Studies. 2 (1991) 279-95.

Lee, Anthony. “The Rise of the Baha’i community in ‘Ishqabad.” Baha't Studies 5 (1977): 1-13.

Levy, Richard S. “Introduction: The Political Career of The Protocols of the Elders of Zion,” in A
Lie and a Libel: A History of the Protocols of the Elders of Zion, by Benjamin W. Segal, translated .
and edited by. R.S. Levy. Lincoln, NE: 1995.

Lewis, Bernard. "Some Observations on the Significance of Heresy in the History of Islam." Studia
Islamica no.1 (1953): 43-63.

Litvak, Meir. Shi'T Scholars of Nineteenth-Century Iraq: The 'Ulama’' of Najaf and Karbala' .Cambridge:
Cambridge University Press, 1998.

Luizard, Pierre-Jean. “Shaykh Muhammad al-Khalist (1890-1963) and his Political Role in Iraq
and Iran in the 1910s/20s,” In The Twelver Shia in Modern Times: Religious Culture & Political
History, edited by Rainer Brunner and Werner Ende. Leiden: Brill, 2001.

Malcolm, Napier. Five Years in a Persian Town. New York: E.P.Dutton, 1905.

Manuchehri, Sepehr. “The Practice of Tagiyah (Dissimulation) in the Babi and Bahai Religions,”
Research Notes in Shaykhi, Babi and Baha't Studies Vol. 3, no. 3 (September 1999)
http://www.h-net.org/~bahai/notes/vol3/taqiya.htm.

Marcus, Della. Her Eternal Crown: Queen Marie of Romania and the Baha't Faith. Oxford: George
Ronald, 2000.

Martin, Douglas. The Persecution of the Baha'is of Iran, 1844-1984. Ottawa: The Association for
Baha't Studies, 1985.

Martin, Vanessa. “Mudarris, Republicanism and Riza Khan,” in The Making of Modern Iran: State
and Society under Riza Shah, 1921-1941, edited by Stephanie Cronin. London: Routledge, 2003.

Masumian, Adib. Debunking the Myths: Conspiracy Theories on the Genesis and Mission of the Bahd’t
Faith. Lulu, 2009.

330



Mattee, Rudi and Beth Baron, ed. Iran and Beyond: Essays in Middle Eastern History in Honor of Nikki
R. Keddie .Costa Mesa: Mazda, 2000.

Matti, Moosa. Extremist Shiites: The Ghuat Sects .New York: Syracuse University Press, 1987.

McCants, William. “I never Understood any of that from ‘Abbas Effendi”: Muhammad ‘Abduh’s
Knowledge of the Baha't Teachings and the Friendship with ‘Abdul-Baha’ ‘Abbas,” in Studies
in Modern Religions, Religious Movements and the Babi-Baha'T Faiths, edited by Moshe Sharon.
Leiden: Brill, 2004.

and Kavian Milani. “The History and Provenance of an Early Manuscript of the
Nugtat al-Kaf Dated 1268 (1851-52).” Iranian Studies 37:3 (September 2004): 431-449.

McEoin, Denis. “The Trial of the Bab: Shi'ite Orthodoxy Confronts its Mirror Image.” Occasional
Papers in Shaykhi, Babi and Baha't Studies. No. 1 (May, 1997) http://www.h-
.et.org/~bahai/bhpapers/babtrial. htm>

. “The Baha'ts of Iran: The Roots of Controversy.” Bulletin (British Society for Middle
Eastern Studies) Vol.14, No. 1 (1987): 75-83.

. The Messiah of Shiraz: Studies in Early and Middle Babism . Leiden: Brill, 2009.
. The Sources for Early Babt Doctrine and History: A Survey. Leiden, 1992.

Melucci, Alberto. The Playing Self. Cambridge: Cambridge University Press, 1996.

Menshari, David. Education and the Making of Modern Iran. Ithca: Cornell University Press, 1992.

Moayyad, Heshmat .“Scholarly Dilettantism and Tampering with History: An Episode in the
Baha'T History of Iran,” in Yad-Nama: In Memoria di Allessandro Bausani, vol. 1: Islamistica,
edited by B.S. Amoretti and L. Rostagno. Roma: Bardi Editore, 1991.

Modarressi, Hossein. “Early Debates on the Integrity of the Qur’an: A Brief Survey.” Studia
Islamica, No. 77, 1993.

Moojan, Momen. “The Babl and Baha'T Community of Iran: a case of ‘Suspended Genocide’?”
Journal of Genocide Research, 7 no. 2 (2005): 221-241,

. The Babt and Baha't Religions, 1844-1944: Some Contemporary Western Accounts. Oxford:
George Ronald, 1981.

. “The Baha’1 Community of Ashkhabad; its Social Basis and Importance in Baha’'t
History,” in Cultural Change and Continuity in Central Asia, edited by Shirin Akiner. London:
Kegan Paul International in association with the Central Asia Research Forum, School of
Oriental and African Studies, 1991.

331



. “Baha’t schools in Iran,” in The Baha'ts of Iran: Socio-historical Studies, edited by Dominic
Parviz Brookshaw and Seena Fazel. London: Routledge, 2008.

. “The Baha’Ts of Iran: the Constitutional Movement and the Creation of an ‘Enemy
Within,” paper presented as “The Iranian Constitutional Revolution 1906-1911: Centenary
Conference” University of Oxford, 30 July - 2 August 2006.

. “A Chronology of Some of the Persecutions of the Babis and Baha'is in Iran 1844-

1978,” in The Baha'i World: An International Record Vol. XVIII 1978-1983. Haifa: Baha't World
Center, 1986.

. “Conspiracies and Forgeries: The Attack upon the Baha't Community in Iran: A
Response to Dr. David Yazdan’s Article Muslim Brotherhood—Part VIII,” Persian Heritage
vol. 9, n0.35 (2004):27-29.

. “Conspiracy Theories and Forgeries: The Baha'l Community of Iran and the
Construction of an Internal Enemy,” forthcoming.

. “The Cyprus Exiles,” Baha'T Studies Bulletin: vol. 5, no. 3 and vol. 6, no. 1(June 1991): 84-

113.

-

. “Marginality and Apostasy in the Baha't Community.” Religion 37(2007): 187-209.

. “The Role of Women in the Iranian Baha’1 Community During the Qajar Period,” in
Religion and Society in Qajar Iran, edited by Robert Gleave. London: Routledge Curzon, 2005.

Morgan Shuster, William. The Strangling of Persia. New York: Greenword, 1968.

Moshir, Hosain Kidwai. Pan-Islamism .London: Lusac & Co., 1908.

Mottahedeh, Negar. “The Mutilated Body of the Modern Nation: Qurrat al-‘Ayn Tahirah’s

Unveiling and the Iranian Massacre of the Babis.” Comparative Studies of South Asia, Africa and
the Middle East. Vol. XVIII no.2 (1998):38-47.

. Representing the Unrepresentable: Historical Images of National Reform: from Qajars to the
Islamic Republic of Iran. New York: Syracuse University Press, 2008.

Mottahedeh, Roy. The Mantle of the Prophet: Religion and Politics in Iran. rev. ed. 1985; rept.,Oxford:

One World, 2009.

Mozaffari, Nahid .“An Iranian Modernist Project: ‘AlT Akbar Dihkhuda’s Writings in the

Constitutional Period,” in Iran’s Constitutional Revolution: Popular Politics, Cultural
Transformations and Transnational Connections.London: 1.B. Tauris, 2010.

332



Najmabadi, Afsaneh. “Authority and Agency: Revisiting Women's Activism during Reza Shah's
Period.” In The State and the Subaltern: Modernization, Society and the State in Turkey and Iran ,
edited by Touraj Atabaki. London: L.B. Tauris, 2007.

National Spiritual assembly of the Baha'ts of the United States and Canada. “Baha’t
Persecutions in Persia, an Appeal Addressed to His Imperial Majesty Riza Shah Pahlavi,” The
Baha't World: A Biennial International Record, vol. II, April 1926-April 1928 New York: Baha'l
Publishing Committee, 1928.

Pakdaman Natiq. Homa. Djmal-ed-Din Assad Abadi dit Afghani. Paris: Maisonneuve et Larose, 1969.

Partridge, Christopher and Ron Geaves. '"Antisemitism, Conspiracy Culture, Christianity, and
Islam: the History and Contemporary Religious Significance of the Protocols of the Learned
Elders of Zion'" in The Invention of Sacred Tradition, edited by James R. Lewis & Olav Hammer.
Cambridge, 2007.

Popper, Karl R. “Critiques of the Classical Theories of History,” in Theories of History, edited by
Partick Gardiner. Illinois: Free Press, 1959.

Rabbani, Ahang. “‘Abdu’l-Baha’ in AbT-Sinan: September 1914-May 1915.” Baha't Studies Review
13 (2005): 75-103.

Radzinsky, Edvard. Alexander II: The Last Great Tsar. Free Press: New York, 2005.

Rahimiyan, Orly. “Iranian Jewish Identity: Between Diaspora and Homeland,” paper presented
at the conference “Facing Others: Iranian Identity Boundaries and Modern Political Cultures,” Yale
[ranian Studies Initiative, MacMillan Center for International and Area Studies, New Haven,
April 25™-27" 2008.

Rajaee, Farhang. Islamism and Modernism: The Changing Discourse in Iran. Austin: University of
Texas, 2007.

Report Prepared by the National Spiritual Assembly of the Baha’ts of Iran,” in The Baha't World:
A Biennial International Record, vol VI, 91 and 92 of the Baha't Era 1934-1936. New York: Baha't
Publishing Committee, 1937.

Research Department of the Universal House of Justice, comp., BahaT Education .Haifa: Baha't
World Centre, 1976.

Richard, Yann. “Ayatollah Kashani: Precursor of the Islamic Republic?” trans. Nikki Keddi. in
Religion and Politics in Iran : Shi‘ism from Quietism to Revolution, edited by Nikki R. Keddie. New
Haven: Yale University Press, 1983.

. “Sharf ‘at SangalajT: A Reformist Theologian,” in Authority and Political Culture in Shi'is,
edited by Said Amir Arjomand. New York: State University of New York, 1988.

. Shi ‘Tte Islam: Polity, Ideology, and Creed. Trans. Antonia Nevill. Oxford: Blackwell, 1991.

333



Rosen, Victor. Collections Scientifiques de I'Institut des Langues Orientale. vol.6. Les Manuscrits
Arabes. St Petersburg, 1891.

Ruhe-Schoen, Janet. A Love Which Does Not Wait. Riviera Beach, FL: Palabra, 1998.

Sanasarian, Eliz. “The Comparative Dimension of the Baha'1 Case and Prospects for Change in
the Future,” in The Bahd'is of Iran: Socio-historical Studies, edited by Dominic Parviz
Brookshaw and Seena B. Fazel. London: Routledge, 2008.

, and Avi Davidi “Domestic Tribulations and the International Repercussions: The
State and the Transformation of Non-Muslims in Iran.” Journal of International Affairs, vol. 60 no.
2. (Spring/Summer 2007): 55-70.

. Religious Minorities in Iran. Cambridge: Cambridge University Press, 2000.

Scharbrodt, Oliver. Islam and the Bahd'i Faith: A Comparative Study of Muhamamd ‘Abduh and
‘Abdul-Baha ‘Abbas. London: Routledge, 2008.

Sergeevich Ivanov, Mikhail. The Babi Uprisings in Iran [Babidskie vosstaniia v Irane (1848-
1852)].Moskva: 1zd-vo Akademii nauk SSSR, 1939.

Shahvar, Soli, Boris Morozov, and Gadi Gilbar, ed. Baha'ss of Iran, Transcaspia and the Caucasus. 2
vols. London: I.B. Tauris, forthcoming August 2011.

Shahvar, Soli. The Forgotten Schools: the Baha'ts and Modern Education in Iran, 1899-1934. London:
[.B. Tauris, 2009.

Sharon, Moshe “The ‘Memoires of Dolgorukov’ and the Protocols of the Elders of Zion,”
Honestly-Concerned,
http://honestlyconcerned.info/bin/articles.cgi?ID=IR12607&Category=ir&Subcategory=19
(accessed 10 February 2009).

Shaw, Stanford ]. and Ezel Kural Shaw. “Culmination of the Tanzimat: The Reign of
Abdulhamit 11, 1876-1909,” in History of the Ottoman Empire and modern Turkey .Cambridge:
Cambridge University Press, 1976-1977.

Shoghi, Effendi. Baha't Administration: Selected Messages 1922-1932. Wilmette: Baha't Publishing
Trust, 1980.

. Dawn of a New Day . New Delhi: Baha'1 Publishing Trust, n.d.

. God Passes By. 3 ed. Wilmette, Illinoise: Baha't Publishing Trust, 1974.

Skovgaard-Petersen, Jakob. Defining Islam for the Modern Eqyptian State: Muftis and Fatwas of the
Dar al-1fta. Leiden: 1997.

334



Smith, Peter. “The American Baha'T Community 1894-1917: A Preliminary Survey,” in Studies in
Babi and Baha'i History, vol.1, edited by Moojan Momen. Los Angeles: Kalimat Press, 1982.

St. Clair Tisdall, W. “Islam in Persia,” in The Muhammedan World of To-Day, edited by S.M.
Zwemer, E.M. Wherry, and James L. Barton. New York: The Young People’s Missionary
Movement, 1906.

Stockman, Robert H. The Baha’ Faith in America, 2 vols. Wilmette, Ill.: Baha't Publishing Trust,
1985.

Stoddard, Theodore Lothrop. The New World of Islam. London: Capman and Hill, 1922.

Sullivan, Zohreh T. “Interview with Afsaneh Najmabadi,” in Exiled Memories: Stories of Iranian
Diaspora. Philadelphia: Temple University Press, 2001.

Tabib Manshadi, Sayyid Muhammad. The Martyrs of Manshad. Trans. Ahang Rabbani,
http://sites.google.com/site/ahangrabbani2/manshad1(accessed 8 July 10).

Taherzadah, Adib. The Child of Covenant: A Study Guide to the Will and Testament of ‘Abdu'l-aha’.
Oxford: George Ronald, 2000.

.The Covenant of Baha'u’llah.Oxford: George Ronald, 1992.

. Revelation of Baha'ullah, 4 vols. Oxford: George Ronald, 1974-1987.

Tavakoli-Targhi, Mohamad .“Anti-Bah3’ism and Islamism in Iran.” Trans. Omid
Ghaemmaghami, in The Bahd'’is of Iran: Socio-historical Studies, edited by Dominic Parviz
Brookshaw, and Seena B. Fazel. London: Routledge, 2008.

. “Contested Memories,” in Refashioning Iran: Orientalism, Occidentalism and Nationalist
Historiography. Basingstoke, Hampshire: 2001.

. “Crafting National Identity,” in Refashioning Iran: Orientalism, Occidentalism and
Historiography. New York: Palgrave, 2001.

. “The Formation of Two Revolutionary Discourses in Modern Iran: the Constitutional
Revolution of 1905-1909 and the Islamic Revolution of 1978-1979,” PhD diss., University of
Chicago, 1988.

. “Narrative Identity in the Works of Hidayat and his Contemporaries,” in Sadiq
Hidayat: His Work and his Wondrous World, edited by Homa Katouzian. London: Routledge, 2008.

335



. “Orientalism’s Genesis Amnesia,” Comparative Studies of South Asia, Africa and the
Middle East 16:1 (Spring 1996):1-14.

. Refashioning Iran: Orientalism, Occidentalism and Nationalist Historiography. Basingstoke,
Hampshire: 2001.

Torfing, Jacob. New theories of Discourse : Laclau, Mouffe, and Zizek. Blackwell Publishers, 1999.

Troll, Christian W. Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology .New Delhi: Vikas,
1978.

Tsadik, David. Between Foreigners and Shi ‘is: Nineteenth Century Iran and Its Jewish Minority.
Stanford: Stanford University Press, 2007.

Tumanski, A. G. Kitabe Akdes. Svyashenneyshaya Kniga Sovremennych Babidov (The Kitab-i-Aqdas,
The Most Holy Book of the present-day Babi’s. Text, Translation, Introduction,
Supplements. Memoires de I’Acade;mie imperiale des sciences de St.-Petersbourg (ZVORAO). VIII
Serie, Vol. I1I .1899.

. “Dva poslednikh babidskikh otkroveniya,” Memoires de I'’Academie des sciences de St.
Petersbourg, vol. V1. 1892.

. “Posledneye Slovo Bahaulli” (Baha'u’llah’s last Word), Memoires of the Oriental Branch of the
Russian Archaeological Society (ZVORAO), vol. VI1.1893.

Ushidart, Jahangir. Tarikh-i Pahlavi va Zardushtiyan. Tehran: Hukht, 1355.

Van den Hoonaard, Will. C. The Origins of the Baha't Community of Canada, 1898-1948. Waterloo:
Wilfrid Laurier University Press, 1996.

Varedi, Ahmad. “Muhammad -‘Ali Furtghi, Zuka’ al-mulk (1877-1941): A Study in the Role of
Intellectuals in Modern Iranian Politics,” PhD diss., University of Utah, 1992,

Vejdani, Farzin. “Purveyors of the Past: Iranian Historians and Nationalist Historiography,
1900-1941,” PhD Diss., Yale University, 2009.

Walbridge, Linda S. “Introduction: Sht'ism and Authority.” In The Most Learned of the Shi‘a: The
Institution of the Marja‘ Taqlid, ed. Linda S. Walbridge. New York: Oxford University Press,
2001.

Walcher, Heidi A. In the Shadow of the King: Zill al-Sultan and Isfahan under the Qajars. London: L.B.
Tauris in association with the Iran Heritage Foundation, 2008.

White, Hayden. The Content of the Form: narrative discourse and historical representation.
Baltimore : John Hopkins University Press, 1987.

336



. “Response to Arthur Marwick,” Journal of Contemporary History 30:2 (April 1995): 233-

Wilber, D. L. Riza Shah Pahlavi. New York: Hicksville,1975.

Wokoeck, Ursula. Histories of the Modern Middle East: New Directions. Boulder, Co: Lynne Rienner,
2002.

Yazdani, Mina. “Ab{ al-Faza’il Gulpaygani: An Ante Litteram Critic of Orientalism,” article
presented at Society for Shaykht, Babi, and Baha'1 Studies, Meeting in Conjunction with
Middle East Studies Association (MESA) Annual Meeting, Montreal. 17 Nov. 2007

Young, T. Cuyler. Near Eastern Culture and Society. Princeton, 1951.

Zabihi-Moghaddam, Siyamak “The Babi and Baha'1 Religions and the Advancement of Women
in Iran, 1848-1954” (PhD diss., University of Haifa, 2010).

Zakharova, Larisa. “The Reign of Alexander II: a Watershed?” in The Cambridge History of Russia,
vol. IT, Imperial Russia, 1689-1917, edited by Dominic Leiven. Cambridge: Cambridge University
Press, 2006.

Zirinsky, Michael P. “Blood, Power, and Hypocrisy: The Murder of Robert Imbrie and American
Relations with Pahlavi Iran, 1924.” Int. J. Middle East stud. 18(1986): 275-292.

Zirinsky, P. “Imperial Power and Dictatorship: Britain and the Rise of Reza Shah, 1921-1926,”
International Journal of Middle East Studies 24 (1992).

337



