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PREFACE

The system of transliteration used in this study is one favored
by an earlier generation of Orientalists. In 1923 the Guardian of the
Baha'i Faith, Shoghi Effendi, requested that all Baha'i literature uni-
formly adhere to this system to avoid any future confusion. Since then
all Baha'i publications have used it. In order to be consistent with
those publications I have adopted it as well. A detailed explanation

of the system can be found in the Bah4'{ Glossary by Marzieh Gail

(Wilmette: Baha'i Publishing Trust 1969).

I wish to express my gratitude to the committee members who
contributed to the development of this work. Dr. William Royce, who
initially suggested a topic related to non-Muslim conversions to the
Bahé'{’Faith in frén, provided his guidance throughout as my thesis
advisor. Dr. Richard Eaton assisted me in sharpening much of my think-
ing and theoretical analysis. Dr. Michael Bonine provided me with
several important sources on Yazd and the Zoroastrian community.

I also want to thank the many other people who assisted me.

Dr. Heshmet Moayyad carefully selected and provided me copies of some
important biographies in Persian which might have otherwise been in-
accessible to me., Mr., Rustam Safidvash kindly sent me a copy of his
father's autobiography which proved my most valuable sources Mrs. Gol
Aidun offered me the results and materials collected on her own research
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on Mdnakji. Dr. Amin Banani, Dr. Denis MacEoin, and Dr. Roy Mottahedeh
were all most generous with their time and advice. Mr. Hamid Hedayati
patiently assisted me in reading much of the Persian sources and proved
a valuable informant as well. I am grateful as well to a number of
other tutors and informants, who due to various considerations I am
unable to name here. Finally I wish to express my gratitude to the
members of the L. A. Bahd'i Study Group and the California Regional
Committee of the Association for Bah4'i Studies, whose unflagging moral
support and confidence gave me much encouragement in what has been a

somevwhat lonely endeavor.
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ABSTRACT

This study examines the conversion in Yazd, ffén,of Zoroastrians
to the Baha'i Faith in the period extending from the early 1880s to the
beginning of the 20th century. This process started soon after the
Parsis of India began to send emissaries to their co-religionists in
f}éh, who were despised and oppressed by the Muslims. Those emissaries
initiated a series of social and economic reforms out of which emerged
a new mercantile elite within the Zoroastrian community. When religious
reform failed to keep pace with social change an ideational vacuum was
created'among this educated class. The Bahé'i_Faith, with its ration-
ality, its tolerance, its appeal to Zoroastrian messianic motifs, and
f;;nian paradigms of legitimacy, and its association with reforming
elements within the Zoroastrian community, succeeded in filling that
vacuum for many.

Zoroastrian Bahéqi; continued to associate themselves with the
Zoroastrian community long after their conversion and developed many of
their own institutions within it, Not until the Zoroastrian community
ceased to recognize them as Zoroastrians can they be said to have

developed a distinctive identity. As boundaries between the two com=-

munities became fixed the incidence of conversion slowed considerably.



CHAPTER 1
INTRODUCTION

This study examines the conversion of Zoroastrians to the
Bahd'i Faith in Yazd from the early 1880s until the early decades of
the present century. This early appeal to persons of non-Muslim back-
ground was essential to the emergence of the Bahi'i Faith as an inde-
vendent world religion. It involved two processes. First, Bahé'{é had
to distinguish themselves from the religious matrix it had come, namely
Islam. Further, they had to make a convincing appeal of sufficient
universality to attract the hearts and minds of non-Muslims and incline
them to embrace the Bahd'{ Faith. Also to be examined are the factors
vwhich induced members of the Zoroastrian community to become Bahd'is.
I will also consider the effect of such a conversion movement on the
Zoroastrian community as a whole., Finally I will examine the processes
by which Zoroastrian Bahi'is, having appealed to the Zoroastrian com-
munity began to distinguish themselves as Baha'is and develop separate
social institutions, and incorporate themselves into the Bah{'i com-
munity as a whole.

Other studies on the social aspects of conversion movements

have documented the gradualness of this process.1 Usually the religion

1Such studies can be found in Conversion to Islam, ed. Nehamia Levizion

(Holmes and Meier 1979); Sufis of Bijapur 1300-1700, Richard Eaton
(Princeton 1977); The Social Setting of Christian Conversion in South

1l



to which a significant riumber of persons from a specific group convert
is one belonging to what is perceived to be a superior culture with a
fully defined and distinctive identity. The groups most likely proned
to convert may not be especially downtrodden at the time. On the con-
trary, it is often the case that their social and economic position has
significantly improved. In nearly all cases, however, their self-
perception remains decidedly negative. The religion to which they
convert is not necessarily the one of the dominant culture, but it is
usually perceived as possessing considerable power.

Those minorities inclined to embrace the Bahd'{ Faith in Irén
were similar to the subjects of other conversion studies inasmuch as
the represented groups newly becoming upwardly mobile. They too, found
themselves handicapped by negative self-perceptions. ﬁog?ver the
religion to which they were attracted ;ignificantly differed from those
of previous studies., Far from being associated with a powerful culture,
Bahd'is were much more persecuted than any of the other minorities. At
this time they could not even be said to have possessed any distinctive
identity. The importance of this study lies both in the additional
insights it offers into the social dynamics of conversion and because
it documents the process by which a new religious movement establishes
its identity and boundaries.

Most of the sources used in this study were taken from Bah4'i

biographies and memoirs written in Persian. These sources are published,

India, Sundararaj Manickam (Weisebaden: Steiner 1977); Robin Horton in
"On the Rationality of Conversion," Africa, Vol. 45, No. 3, Part I, pp.
219-235; Noe. 4, Part II, pp. 373-399, 1975.

)



but not widely distributed. I supplemented these sources with oral
interviews with Bah&'is of Zoroastrian background. Some material was
drawn from non-Baha'i secondary sources, but regretably, I found almost
nothing substantial in the way of primary material from non-Bah4'i

sources. It should be expected that some of the accounts of events
given will be one-sided.

Yazd

L I

Napier Malcolm, a minister of the Church Missionary Society

living in Yazd at the turn of the century, described the town, located
in central Persia and surrounded on all sides by desert, an insular and
extremely provincial. He saw the Yazdis as possessing considerable
depth in their thought but lacking in openness towards foreigners and
toleration towards their own minorities.2 To the present day many

3

Yazdis pride themselves on their taasub” or fanaticism.

The other substantial religious minorities of Yazd were the
Jews and Zoroastrians. Malcolm estimated the number of Zoroastrians
to be about 1400 households“ while representatives of the Alliance
Isrealite Universelle who worked in Yazd in the 1920s and 30s counted

5

228 Jewish houses.” The Jews, who in Yazd did not convert to the

2Napier, Malcolm, Five Years in a Persian Town (New York: Dutton and
Coe. 1907) PPe 1-42,

3Taasub is from Arabic root meaning zealogs devotion. It can have posi=-
tive or negative connotation, but in Baha'{ terminology it is always
decidedly negative.

uMalcolm, ope cite, po Ll

5Judith Goldstein, Interwoven Identities: Religious Communities in Yazd,
Iran. Unpublished dissertation, Princeton, 19738, p. Lil.




Bahd'i Faith in significant numbers, suffered greater poverty due to
their close connection with their failing silk trade. Their movements, how-
ever, were much less restricted. Since Zoroaster was not mentioned in
the Qur'én, Muslims only reluctantly granted Zorastrians full status as
'People of the Book.' This appelation signified one religious community
which, under Islamic law was regarded as legitimate and entitled to
certain rights and a protected status within the Islamic state. In
exchange for this non-Muslims paid a special poll tax known as the jiziyah
which exempted them from military duty which was required of Muslims.
Only Jews and Christians were specifically referred to in the Qur'dn as
'People of the Book' but Muslims often found it expedient to include
other groups.

In the 19th century the amount of jizayah collected was extor-
tionary and the means utilized to extract it were often humiliating and
abusive, The number of Zoroastrians had declined, yet the government
refused to lower the collective tax. Those collecting it often demanded
even more than what they were entitled to and beat those unable to pay
immediately. The Zoroastrians found themselves subject to various
other disabilities as well., Malcolm wrote, in 1907:

Up to 1895 no Parsi was allowed to carry an umbrella. Even
during the time that I was in Yazd they could not carry one
in town. Up to 1895 there was a strong prohibition upon eye-
glasses and spectacles; up to 1885 they were prevented from
wearing rings; their girdles had to be made of rough canvas,
but after 1885 any white material was permitted. Up to 1886
the Parsis were obliged to twist their turbans instead of
folding them. « « « Up to 1891 all Zoroastrians had to walk
in town, and even in the desert they had to dismount if they
met a big Mussulman. . « »

Up to about 1860 Parsis could not engage in trade. They

used to hide things in their cellar rooms, and sell them
secretly. They can now trade in caravanserais or hostelries,



but not in bazaars, nor may they trade in linen drapery. Up to

1870 they were not permitted to have a school for their chil-
dren,

The reason Muslims placed many of these restrictions on non-
Muslims was the rules of their religion regarding ritual purity. Many
categories of objects were regarded as unclean or najes, including un~
believers, This uncleanliness was substantive and could be transferred,
especially by moisture., If a Muslim came into direct contact with a
polluted object he needed to perform certain ablutions to purify him-
self. For this reason non;Muslims were clearly identified. In Kirman
and Yazd, Zoroastrians were made to dress in dull yellow clothing so
they could be immediately identified. Since water carried pollution,
Muslims took care not to eat or drink from the same utensils or share
the same baths. Similarly, the Zoroastrians were prohibited from sell-
ing moist foods or other articles which might carry pollution. Many

other restrictions however, simply constituted petty harrassment.

I'd
Islam and Minority Self-identity

The identity of Jews and Zoroastrians and the boundaries which
distinguished their communities from others were determined by their
relationship over-against the Shi'4 Muslims. As Judith Goldstein dis-
covered in her study of the Jews of Yazd, Muslims and minorities "use
similar forms from what can be seen as one cultural repertoire to define
themselves as different and as mutually exclusive."7 The cultural

repertoire from which their distinctive identity is drawn is largely

6Mellcolm, OpPe cit., ppe 45-L46.

7Goldstein, OpPe. cito’ P i.



6
determined by the categories established by the Shi'i majority. Muslims
define themselves in terms of community. Minorities, in order to estab-
lish legitimacy within the Islémic context formed parallel social organ-
izations. Muslims then were willing to recognize the minorities as
similar to the Muslims, not as individuals, but in terms of recognizing
the similarities of the internal relationships within each respective
community. Boundaries became fixed with the expectation that while
economic relationships might exist between individuals of different
communities, interpersonal relationships would be limited to one's re-
spective community. Boundaries and group definitions can only be de-~
termined in the context of thcse who are "other."

Goldstein's construct may be more useful in the context of the
19t: century than it is at the present time. By the 20th century, the
changes introduced with Westernization provided other possibilities for
identity formations which were more individual and more secular. As
Goldstein points out traditional. norms held more force in a provincial
city such as Yazd than they did in ?ihréh.g I find the construct more
ugseful as well in describing the Jewish and Zoroastirian communities
than I do the Armenians. The role of Armenians as intermediaries be-
tween Europe and the Muslims would produce a more positive historical
experience and self-image. They therefore developed identity inde-
pendent from Islamic definitions. When Jews from Europe and Parsis
from India began sending representatives to assist their respective

] - Co 3 - - -
co-religionists in irdn, those communities, like the Armenians, became

8 bid. p. 20.
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aware of other aspects of religious identity apart from those determined
by their relationships with the Muslims. The period under consideration
in this study is one in which a transition of perceptions of self-
identity is in process.

Among the values which Zoroastrians adopted from the Shi'i
Muslims was the attitude they held towards suffering, persecution and
oppression. The shi'd perceived of themselves as dispossessed., They
maintained that self-perception despite numerical and ideological domi-
nance in frén, by continually representing the meaning of their sacred
history in terms of the sufferings endured by Muhammad's descendents,
the Imdms at the hands of the oppressive Sunni state. The Shi'a re-
jected the triumphalism sometimes associated with Sunni Islam and
instead regarded persecution in the path of God as an indication of
legitimacy. The Jews and Zoroastrians found this motif uniquely suited
to their own situation and they came to interpret their own sacred his-
tory in similar terms, for if suffering and persecution lent legitimacy
to a religion, they were manifestly legitimate. But the Bah&'is were

much more so0.

Background of the Bah&'i Faith

When Siyyid 'Ali-Muhammad arose in the 1840's claiming succes-
sively to be the Bib, the Hidden Im&m and finally an independent
Prophet, the opposition from thejglggé was inevitable, Their ire had
already been aroused against the intellectual predecessor of the Babi
Movement, the §§pyggé theological school. Founded by Shaykh Ahmad

Ahsé'i (d. 1826), this school challenged the exclusive authority of the



mujtahids to interpret Islamic law. According to Shi'{ jurisprudence,
all authority ultimately rested with the Qéiﬂ or Hidden Imam who lived
in occultation until the final Day when he would "fill the world with
righteousness after it had been filled with iniquity." The highest
ecclesiastical authorities or the mujtahids acted on behalf of the Imdm
and interpreted Islémic law in accordance with strict scholastic pro-
cedures, The §§§yghjs held a more dynamic view of the manner in which
the Hidden Imdm continued to guide the community. Certain individuals
might be favored with his direct inspiration which could come in the
form of dreams and visions. The §gpygg§s opposed the process of
routinization of the Imdm in favor of a view which saw his continuing,
active presence in history and his possible intervention at any time.
The §§py§§ﬁs directly challenged the basis of the power of the mujtahids
who responded accordingly and pronounced them infidels.

The Bab, as Siyyid 'Alf{-Muhammad is usually known, challenged
the clergy even more directly by claiming to be the Hidden Imém, himself.
His later claim to prophethood and his followers' repudiation of Muslim
law further antagonized the ilfm;é. For the Muslim Isldm was the perfect
ultimate religion, never to be superceded. The legitimacy of past
religions could be allowed as reflecting partial revelations of God's
will, but no provision was made for future revelations. Since Islam
was complete, no need existed for subsequent change. -Deviancy was -
accounted for as a deliberate and malicious attempt to undermine Islam
from within., Muslim theoriste typically assumed that dissenters within
the community had ulterior political motives. The dissenters themselves

were certainly not divorced from such concerns. They, like other
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Muslims, perceived of a wholistic universe in which the ideal state was
one which combined temporal and spiritual power. They were therefore
committed to ending the perceived disjunction between the two. This was
certainly true for the Bébis.

While enmity between Biois and the Muslim clergy existed from
the start, opposition from the state was slower to develop. Far from
wishing to antagonize the government, the B4b hoped to persuade the
§E§h to embrace his cause and perhaps lend it the same patronage which
the §§gy§§is had enjoyed from certain Qajars. The Prime Minister,

Haji Mirza Agés{i who also was the spiritual guide to Muhammad Shah,
perceived this as a threat to his position and prevented fhe Bab from
gaining an audience with the §h§h. Instead he imprisoned the Bdb in a
remote region.

The Bdb's writings anticipated the establishment of a theocracy
based on his laws. Their implementation, however, awaited the appear-
ance and approval of "Him Whom God Would Make Manifest" whose coming
the B4b had foretold. The violence which finally broke out in Nayriz
in the south,Zanjdn to the north, and Mazindaran in northeastern Iran
was the product of locally engendered power conflicts, persecutions
initiated by the clergy, and the chiliastic fervor of the Babis them-
selves. It did not reflect a concerted effort to overthrow the existing
government by means of a.jigég and replace it with the Babi theocracy.9

These upheavals, which began just before the death of Muhammad

Shéh, coincided with Nasiri 'd-Din's accession to the throne. The new

9Denis MacEoin, "The Concept of Jihad in the Babi and Baha'i Movements"

(paper read at the Third Annual Seminar on Bahd'i Studies at the
University of Lancaster, April 1979).
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The new Prime Minister, Mirzd Taqi Khinjdecided that the best way to end
these disturbances was to execute the Béb himself. He had this accom-
plished in Tabriz in 1850. Two years later a handful of Bab{is made an
ill-fated attempt to assassinate the Shih in retaliation for the Bab's
execution. This incident caused the government to launch a general
massacre of Babis. Their executions were among the first official exe-
cutions to be carried out publicly. Generally a condemned person was
killed privately in prison or in the presence of the §g§h or a gover=
nor.10 European ministers were especially appalled by this latter
practice and urged the §g§h to abandon it in favor of public executions
such as were carried out in the 'civilized world.' The first persons
to be executed in this manner were seven Bdbfs who were decapitated in
1850. The Bibi victims of the 1852 massacre were tortured to death in
public. So brutal were their executions, and so impressive was the
courage and fortitude demonstréted by the Bdbis, that they attracted
attention and’éympathy throughout the world.l1 The interest of re-
ligious minorities within f}éh, who had heretofore ignored the movement
was likewise drawn, as we will see later, The only Zoroastrian to
become a Bdbi was attracted as a result of the persecutions he witnessed
in Kééhén. Suhrab-i-Pur-Kavus watched as a Babi was beaten, stripped
naked and paraded through the streets.12 He became a Babi that very
day.13
10vo0jan Momen, ed. The Bib{i and Bah&'{ Religions, 1844~1944: Some Con-

temporary Western Accounts (Oxford: George Ronald, 1981) pp. 100-103e
lsee Appendix A.

1254iv Taherzadeh, The Revelation of Bah&'u'lléh, Vol. 2 (Oxford:
George Ronald, 1977) pe. 104. i

131 Abdu'1-Bah4, A Traveler's Narrative (Wilmette: Bahd'{ Publishing
Trust, 1980) p. 2l.
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The immediate results of this massacre were devastating for the
Bibis. The remainder of the leadership was scattered and most of the
followers retreated to an underground existence., Meanwhile fran itself
experienced one disastrous calamity after another. Cholerea ravaged
several provinces, In 1871-1872 a devastating famine gripped much of
the nation. Economically i}éh became increasingly dependent on Europe
during this period. The silk trade, which had accounted for most of
Trén's export trade, was nearly destroyed by disease. Other handicrafts
were undermined by cheap textile goods from Europe. Much of frénian
agriculture switched from subsistence farming to cash crops, a develop-
ment which contributed to the shortage of foodstuffs.

By the mid-70s the Iranian economy began slowly to recover as
frédnian merchants made adjustments to the new situation and developed
industries for which a market could be found in Europe. Cash crops
continued toc be cultivated but peasants were now careful to grow enough
food to at least satisfy their own needs. An educated mercantile elite
became increasingly more powerful and numerous. At the same time Iran
recovered from the disasters of 1853-1873, the Babis likewise began to
reemerge, their doctrines reformulated by the teachings of Baha'u'lléh,

Mirz4 Husayn'Ali, known as Baha'u'llih, was among those ini-
tially arrested ir connection with the assassination attempt on the
Shsh. Bahd'u'llgh belonged to the prominent family of the Niris and
his brother was employed by the Russian Embassy. Because of his nigh
position the government was unable to execute him in the absence of

positive proof of his complicity in the assassination attempt. As it
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was he was genuinely shocked by it. He described his experience while
in prison:

Day and night while confined in that dungeon, we meditated
upon the deeds, the condition and the conduct of the Babis,
wondering what could have led a people so high-minded, so
noble, and of such intelligence, to perpetrate such an audacious
and outrageous act against the person of His Majesty. This
Wronged One thereupon, decided to arise, after His release
from prison, and undertake, with the utmost vigor the task of
regenerating this people. '

One night, in a dream, these exalted words were heard on
every side: 'Verily, We shall render Thee victorious by Thy=-
self and by Thy Pen. Grieve Thou not for that which hath be=-
fallen Thee, neither be Thou afraid, for Thou are in safety.
Erelong will God raise up the treasures of the earth; men who
will aid Thee through Thyself and through Thy Name, wherewith
God hath revived the hearts of such as have recognized him.1%

The Shéh eventually exiled Bahd'u'lléh to Baghddd where he was
later joined by his younger brother Mirz{ Yshya, known as Subh-i-Azal.
Though Azal was but a teenager at the time of the Bib's execution, the B&b had
previously appointed Azal head of the Babi community until such a time
when '"He Whom God Would Make Manifest" would appear. Unable to exercise
effective leadership over the Babi community, Azal allowed Bahd'u'llsh
to direct most of its affairs. Eventually tensions developed between
the two brothers and Baha'u'lléh decided to withdraw from Baghdad to
live in seclusion for awhile in hopes the issue would resolve itself.

In his absence the situation became even more chaotic. No less than
27 people arose claiming to be the one promised by the Bab. Some of
these claimants repudiated the leadership of Subh-i-Azal while others
seemed to believe that there might be several legitimate Manifestations
of God or Perfect Men at the same time. Azal may have accepted this
view as well., As the community continued to disintegrate, a number of

Babis, including Azal sought out Baha'u'llsh and requested his return.

I“Bahé'u'uéh, Epistle to the Son of the Wolf (Wilmette: Bah4'i Pub-

lishing Trust, 1971) ppe 20-2l.
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Reluctantly, Baha'u'llah agreed to do so. But his relations with Azal

did not improve. Before he left Baghdad permanently in 1863,
Baha'u'lléh privately declared himself to be '"He Whom God Would Make
Manifest." Between 1866-1867 Bahd'u'll4h had this proclaimed publicly
in the B&bi community throughout Iren. It is indicative of the in-
fluence Bahd'u'lléh already possessed among the B4bis, that his claim
was almost immediately accepted by the vast majority of them. The
ultimate culmination of them was seen to be the establishment of a
Baha'{ world order and not simply an ideal Bah4'i state. With the
stage now set for the emergence of a new universal religion, the Bahd'i
Faith awaited only the actual conversion of those outside the Muslim
folde This process began in significant numbers around 1877 when a
number of Jews in Hamaddn converted. In Yazd, Zoroastrians began to
convert in the early 1880s.

Baha'u'lléh was exiled and imprisomed in various parts of the
Ottoman Empire. In 1892 he passed away near the prison city of Akk{,
Palestine. His eldest son 'Abdu'l-Bah4 assumed the leadership of the
Baha'i community. The period up until his death in 1921 was one of
great expansion for the Bah&'{ community., Not only did the religion
experience growth amongst Muslims and non-Muslims within f;én, but the
faith spread rapidly outside that country and found a sizeable follow=-
ing in America, Europe, Egypt and India. Christian missionaries
writing between 1874 and 1876 noted that Bah4'u'lléh was now the leader
of the Babis and that the scope of the religion had now widened in an
attempt to appeal to non-Muslims. Dr. Bruce, residing in I§fah£h

wrote in a letter dated November 19, 1974:
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I am just now reading the latest Bible [5197 of the Baabis,
The sect of the Baabis which is now increasing in Persia is
that called Baha'i =-- their chief is now in prison in Accaj he
calls himself The Father and says Bab bore to him the same re-
lation as John the Baptist did to The Son! His book is a
collection of Divine revelations (?) addressed to 'The Pope!,
'The Queen of London', 'The King of Paris' and other crowned
heads.I> 1In all his letters to Christians he never alludes
to Mohomed but freely quotes the N.T. and says His appearance

is the fulfillment of the promise of the Son that he would
return.l

The above quotation reflects many of the fundamental changes
Bahd'u'lldh had made in Babi doctrine. Not only was he claiming to be
the one promised by the Bab, but he declared himself to be the promised
one of all religionse. He further urged his followers to "consort with
the followers of all religions with joy aud fragrance.!" The militarism
of the early Bibis was replaced by political pacifism and the Baha'is
were commanded to avoid all violence and sedition. While still com-
mitted to the ultimate goal of a conjunction of temporal and spiritual

power, these hopes were safely projected intp the distant future.

Zoroastrianism

Zoroastrianisq is perhaps the oldest prophetic religion. Thé
ultimate human issue, for its followers is the choice between good and
evil., Their central creed is not a statement of theology but a moral
code: good thoughts, good words, good deeds.

Mazdean cultic practices appear to predate the Zoroaster and
are similar to those of the Rig Veda. Zoroastrians venerate the four
elements: earth, water, air and fire. Fire, as the symbol of Divine

Truth, provides the center of Zoroastrian ritual life. For this reason

15omen, ope cit., p. 2l4,
16Mary Boyce, Zoroastrians (London: Routledge and Kegan, 1979) pp.
1-2,.
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outsiders have often dubbed them 'fire-worshippers.' Laymen tend sacred

fires in their own homes while priests, known as mobads and dasturs care

for those of the fire temples which are located in towns and larger
villages. Zoroastrians strictly adhere to standards of ritual purity.
For them the dead are highly polluting. Rather than desecrate either
the earth or the fire by burning or burying their dead, until recently,
Zoroastrians have preferred to leave corpses on bare mountainsides or
in towers of silence (dakhma) where they are quickly consumed by vul=-
tures or dogs.

Zoroastrians are initiated in the faith of their fathers when
they are invested with a sacred cord (Eggggi) which consists of 72
strands. This cord is ritually tied and untied during their obligatory
prayers which are performed five times daily. They are also given a
sacred shirt (sadra) which is worn next to the skin at all times. 1In
the past investiture took place when a youth reached 15. Today chil-
dren are invested at about seven or eight.

Zoroastrians celebrate six seasonal festivals (gahambar) each
year. Communal meals are offered at these events and portions of the
Avesta read. The last gahambar of the year serves as a memorial to the
dead. Zoroastrian scriptures are known collectively as the Avesta.

Zoroastrian escatology is one of the richest in the world and
from it much of Jewish, Christian, Muslim, and Bah4'i escatology is
drawn. Unfortunately very little is available on it in the English
‘language, and much is conflicting. While most of this escatology was
written after the time of Alexander the Great and some during the

Islamic period the earliest Zoroastrian scriptures, the Gathas
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themselves definitely allude to 'the end of the world' and foretell its
final renovation with a new resurrected humanity. At this time the Lie,
the Gathic symbol of evil, will be utterly destroyed. Zoroastrians came
to believe that a series of three Sayoshants or Benefactors would appear
in intervals of a millenium. All would be born of virgins impregnated
by the seed of Zoroaster which has been miraculously preserved in a
lakee.

While Zoroastrianism was once the principal religion of Irdn,
it gradually diminished after the Arab invasions., The disintegration
of the Islamic Empire into smaller states and the subsequent Mongol
invasions further threatened the remnant of that community. Many fled
to India and established themselves in Gujarat, while the remainder
hovered around Yazd and Kirm#&n. Sporadic communication existed between
the two communities until the fall of the Safavids severed them in 1768
for nearly a century. During that period, the frénian and Indian com
munities develcped on entirely different levels., The Parsis or Indian
Zoroastrians, under protection of the British, became increasingly
vesternized as they prospered in trade and commerce., The remnant of
Zoroastrians in Irén, known derisively as gabrs, were restricted to
agriculture and sunk in the deepest poverty; sorely oppressed and

culturally stagnant,



CHAPTER 2
THE CONVERSION NARRATIVES

In the latter half of the 19th century representatives of the
Parsi community in Bombay resumed their communications with the
Zoroastrians of Irdn. In 1854 the Parsis established "The Society for
the Amelioration of the Condition of the Zoroastrians in Persia"
(Anjuman-i-Binayan) for the purpose of alleviating the oppression and
poverty to which their Irdnian co-religionists were subject. Agents
were sent from Bombay who not only raised the Zoroastrians' standard of
living and status within frén, but at the same time disrupted the in-
ternal equilibrium of that community. The agents' influence, along
with growing trade relations between Yazd and Bombay in which Zoro-
astrians played a prominent role, led to the emergence of a merchant
and professional class similar to what had long existed among Parsis,
but had been largely absent among the Zoroastrians of frén. By foster=-
ing rapid economic and social change, the Parsi agents set the stage

for potential ideological change as well.

Mdnak ji Limji Hataria

The first Parsi agent brought the Zoroastrian community into
their initial, direct contact with a vehicle of ideological change,
the Bah4'{ Faith. This first emissary was Mdnakji Limji Hatari, known
in frén as M&nakji S4hib.

17
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Manak ji traveled to Persia via Baghdad in 1854, where he met
Bahd'u'l1l4h. Correspondence between Minakji and Baha'u'llah continued
for a number of years. At least one of Baha'u'llah's letters to Manakji
has been translated into English.1 M&nak ji remained on friendly terms
with the Bahd'is throughout his life, as did subseguent Parsi agents,
This had a marked impact on the Zoroastrian community in Trén and
faverably affected their attitudes towards Baha'is. E. G. Browne
observed in 1888:

Their relations to one another are of a much more friendly
character than the relations of either of them towards the
Muhammadans, the Zoroastrians, as already said, regarding ''the
virtuous of the seven climes', as their friends, and the Babis
being commanded by Behd to "associate with men of all re-
ligions with spirituality and sweet savour', and to regard no
man as unclean by reason of his faith. Moreover the Babis
recognise Zoroaster as a prophet . . ., and are at some pains
to conciliate and win over his followers to their way of
thinking, as instanced by the epistles addressed by Beh4 from
Acre to certain of their number; while some few at least of
the Zoroastrians are not 1nd15posed to recognise in Behd
their expected deliverer, Shdh Bahrim. . « « The marked predi-
lection towards Bibis displayed by Ménakjf, the late Zoro-
astrian agent at Teheran, at whose instigation the Terikh-i-
Jadid2 or "New History" of the Bib's s "Manifestation", was
written, must also have reacted powerfully on his Zoroastrian
brethern.

A resourceful man, Mdnakji quickly made important and influen-
tial friends in frén who greatly respected his intelligence and gener=
ositye He cultivated many friendships within the court and by means of
favors and gifts indebted many of them to him (not the least of whom

was the §2§h's eldest son gillu's-Sulyéh, who later became govermor of

1See Appendix B.

2See Arpendix C.

3Edward Granville Browne, A Year Amongst the Persians (Cambridge
University .Press, 1970) pp. 4351-432.
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those regions where Zoroastrians principally resided). In 186k Manakji
returned to India for a short period where he presented the plight of
the I;énian Zoroastrians to their sister community in Bombay. He re-
turned in 1865 with additional funds to establish schools for Zoroas-
trian children on the Western model. The first of these schools opened
in Tihrdn with some 40 children. Msnakji and his wife at first
attempted to manage this school with only the assistance of volunteers.
However, their knowledge of Persian proved inadequate and other educated
Zoroastrians were not available to teach.

Around 1876 Mirzd 'Abu'l-Fadl Gulpdygdni, who later became the
most erudite Bahd'i scholar of his time, was expelled from his position
as a teacher in a religious school in Tihrdn when his conversion was
discovered. M#nakji heard of Mirzd 'Abu'l-Fadl's predicament and knew
of his skill in writing pure Persian without any words with Arabic
roots. Being well-disposed towards the Bahd'is, he asked Mirzd 'Abul'l-
Fa?l to teach Persiam literature in his new school and serve as
Ménak ji's personal secretary as well, M{rzé 'Abu‘l-Fadl accepted the
position. Many of his Zoroastrian students became devoted to this
former ﬂﬂllé and later were among the earliest Zoroastrian Bahé'{s.u

Mé#nak ji worked tirelessly to improve the conditions of the
Zoroastrians, Besides establishing educational institutions, he reno-
vated fire temples and dakhmas, prosecuted those who illegally harassed
Zoroastrians, and lobbied for the removal of all legal disabilities.

With the help of foreign diplomats, he succeeded in persuading the Shah

uRuhullah Mehrabkhani, Sharh-i-Ahval-i-Jindb-i-Abu'l Fadl-i-Gulpdygani

(Tihran: Bah4'i Publishing Trust, 131 B.E.) D. 5%.
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to repeal the jizyah. Manak ji began his campaign against the jizyah in
1857 when he paid the tax himself out of the Amelioration Fund in order
to protect the Zoroastrian community from unnecessary harassment and
humiliation at the hands of unscrupulous tax collectors. The tax was
progressively lowered and finally removed altogether in 1882.

Through Mdnakji's efforts, life for Zoroastrians greatly im-
proved, According to Rev. Napier Malcolm, the Zoroastrians themselves
credited the Bahad'is with at least some of the improvement. He himself
noted that although the Baha'i Faith was a semi-secret sect, their
open pleas for general religious freedom and toleration had created an

5

atmosphere conducive to the better treatment of minorities.

Earliest Converts

The first Zoroastrian to become a Baha'i was Kay Khusraw
ggpdédéa, a Yazdi who operated a textile store in Kééhﬁh and converted
there. I do not have the details of his conversion. I mentioned before
that several of Mirza 'Abu'l-Fadl's students became Baha'is. The most
well-known of these was Ustdd Javdnmard, whom BahA'u'llah entitled
Shir-mard or Lion of a Man. Later Ustad Javénmard became the principal
of the first Zoroastrian school in Yazd. He remained a prominent mem-
ber of the Zoroastrian community his entire life despite his conversion.
Once he wrote to Baha'u'llah asking several questions concerning ritual,
relations with those of other religions, eschatological matters, and
Bahd'u'llah's genealogy.

Baha'u'llah responded by proclaiming himself to be Shah Bahram

(a title sometimes applied to one of the Saoyéhpnts). He further

-

Napier Malcolm, Five Years in a Persian Town, p. 52.
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maintained that the Judgment Day was present with his own Manifestation.
As to his genealogy, Bahd'u'lléh referred Ustdd Javdnmard to the one
previously compiled by Mirz4 Abu'l-Fagll.6 In it, Bahd'u'llgh's descent
was traced through to Yazdigird III, last of the Sesanian monarchs.
Bahd'u'll4h's genealogy must have been compiled while Mirz4 Abu'l-Fadl
was working for Mdnakji. As we shall see, it proved of particular sige-

nificance to Zoroastrian converts.7

1
i

Mulld Bahrim

Mulld Bahrém, whom Bah&'u'114h entitled ikhtar-i-Khévari (Star of
the East) was born in the year 1275 A.H. (1858) in the village of
Maryamébéd, near Yazd. His early education consisted in learning the
sacred literature and language of his ancestors. Afterwards he occupied
himself with agriculture. Sulaymani reports that Mulld Bahram continu-
ously studied the holy texts and traditions, paying special attention to
the prophesies of the Zoroastrians regarding the coming Saoyshants and
promised ones; Hushidar Méh, Hushidar Bum{, Shéh Bahrém Var jirand and
Dastur Pashtun, who according to the Zoroastrian scriptures would
appear§ Convinced that their advent was soon approaching, Mullé Bahram
questioned aryone who arrived at his village, hoping to discover some

sign that one of the promised ones had come. Finally a neighbor

6See Appendix D.

o

7Siyéva§1_1 safidvagh, Yddar{n, 132 B.E. (1976) pp. 19-23.

8Siy£vash interpreted these prophesies as follows: Hushidar Bumi was
the Bab's first follower, Mull4 Husayn. Hushidar Méh refers to the
B&b. Shéh Bahrdm Var jAvand is Bahd'u'llsh, while Dastur Pashtun
refers to 'Abdu'l-Bah{., Masabih-i-Hidayat, Vol. 8, p. 378.
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returned from a trip to town and reported how a Bébi had been killed
that day. '"what is a B4bi?" asked Mulld Bahrdm. The neighbor replied,

"They are a people who become yellow in the face from acquiring too

9

much knowledge."

That confusing answer aroused Mulld Bahrém's curiousity. Soon
afterwards Mull4 Bahrdm was hired, along with seven other Zoroastrians
skilled in agriculture, to work in ?ihréh on the land of one of the
ministers of court. Their supervisor belonged to the 'Ali-A114h{
sect.’® This man, Haj{ Malik endeavored to convert Mulla Bahrém to his
own religion, while Mullé Bahrém sought to convince him of the validity
of Zoroastrianism. The proofs Mulld Bahrdm adduced to support this
were the miracles said to be associated with the life of Zoroaster and
the persecutions endured by him and his followers. Héjf Malik ques-
tioned the reality of those miracles. As to the persecutions, he said,
"To be killed in the path of faith is not proof of the truth, for
several years ago they killed eighty people of the Béb{ sect by the
order of Nééri'd—D{n §§§h at the foot of the gallows, yet the falsehood
of the Béb{ sect is evident."t

Mullé Bahrdm's interest was further aroused, When he finished

é
his work in ?ihréh. he traveled to Kggggnla where he worked for

% pzfz'u'114h Sulaymani, Masabih-i-Hidayat, Vol. 8, Tihrdn: 1959,
P. 379.

lo‘Ali-Alléh{ is a popular designation often given to a number of re-
lated Shi'4 extremist sects. All of them show strong gnostic in-
fluences and are said to regard Ali as the supreme Manifestation of God.

115u1aymén{, OPe Cito’ Pe 380.

e Bahéti community of Kdshdn was surely among the diverse of the
time, Hdj{ Haydar-Al{ described it after his visit there sometime
after 1892:
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Kay-Khusraw-i-Khuddddd, the first Zoroastrian Baha'i. Mulla Bahrém
remained unaware of his employer's religious convictions until in 1879
Kay-Khusraw received the disturbing news that two distinguished Baha'is
of Isfahan, Haji Siyyid Muhammad-Hasan and his brother, Haji Siyyid
Muhammad-Husayn had been killed at the instigation of the Imdm~Jumih of
Isféhdn. Mulld Bahram noticed his agitation and inquired as to its
cause. Though at first reluctant to discuss it, Kay Khusraw finally
confided in Mulld Bahrdm and told him about the Baha'i Faith, empha-
sizing the manner in which it fulfilled the prophesies of the past.

When Mulléd Bahram returned to Yazd, he contacted members of the
Bahd'i community there. These Bahd{'is introduced him to the distin-
guished Baha'{ teacher, Haji Muhammad-Téhir-Malmir{, who was then in
hiding at the home of a certain Baha'{, Ustdd 'Ali-'Askar. H4ji
Muhammad Tahir wrote of that meeting:

One day Ustad 'A11-Askar said to me "There is a Zoroastrian
youth by the name of Bahrém who comes to the door periodically
to sell beetroot to us. He is a very nice young man, If it
meets your approval, I will bring him in to talk with you next
time he calls here." I said, 'Very well'. . « « A few days
later Jindb-i-Mulla Bahram came . . o and Ustad 'Ali-Askar
brought him tco me.

Up to that time /1882 or 27 no one from among the Zoro-
astrians Z;h Yaq§7 had accepted the Faith. Indeed, the Baha'is
could not imagine that these people would embrace the Faith,
because they were not involved in the early history and events
associated with the Manifestations of God and were not in
cluded in any discussions concerning the Faithe However that

It was about this time that I first witnessed the effect of
the un1fy1ng power of the Word of God, During my teaching tour
I reached Kashan, where the friends came from many different
backgrounds: “Jewish, Christian, Zoroastrian and Muslim.
But one could not tell them apart., Their unity was like water
and perfume of rose: once mixed it is impossible to distine
guish one from the other,
A. Q. Falz; trans. Stories from the Delight of Hearts: The Memoirs
of Ha31 Mirza Haydar-'Ali’ (Kalimat Press: Los Angeles 1930) p. 135.
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day I spoke about the Faith to Mulla Bahram. He came the next
day, and after a few days he acknowledged the truth of the
Cause of Bahd'u'llah. As a result, his blessed person attained
such a state of joy and eagerness that it is difficult to
describe. He became restless, and every time he visited us he
showed much tenderness and often wept aloud. He then brought
with him Jindb-i-Aqd Rustam-i-Khursand who also embraced the
Faith after several meetings.l’

At one point, Haji Mupammad—?éhir invited Mullé Bahram and an-
other Zoroastrian, Vafddar Hormuzdiyér, to a meeting at the home of
Ustad Ahmad. The Zoroastrians became rather anxious in the presence of
s0 many turbaned Muslim Bahé'fs, since their own dress clearly dis-
tinguished them as Zoroastrians. However, the assemblage rose out of
respect for them, showing every courtesy. Héj{ Qalandar spoke on
Zoroastrian prophesies and demonstrated they, one by one, had been ful=-
filled by Bahd'u'llédh. In reference to this he read from a letter
written by Bahd'u'lléh to Manakji in pure Persian. This "Tablet" (lawh)

greatly moved Mulla Bahram and confirmed him in his new faith.lh

Siyavash Safidvash

Another prominent Zoroastrian convert was Siyévggg Safidvagg
who was bsrn 1291 A.He (1874 A.D.) in Yazd. When he was twelve years
old he studied under Ustad Javanmard. Siyévqgg's autobiography does
not indicate that the latter taught him anything regarding the Bah4'i
Faith however. He does mention hearing that the advent of the Saoyshant

was near and of the many signs which had already been fulfilled.

13paib Taherzadeh, The Revelation of Baha'u'llsh, Vol. 2 (George
Ronald: Oxford 1977) pp. 103=-104%.

thulaymén{, Ope Cite, ppe 377-383.
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Siyévqgh's father was a merchant who lived for a time in ?ihréh.

His father often related to his son how he had witnessed the cruel exe-
cutions of the Bébis in 1852, He vividly described the death of Haji

Sulaymén §hﬁh,15

in whose flesh were inserted burning candles before he
was paraded through the streets to the town gates where his body was
cleft in two., Siyavash's father expressed his admiration for the
courage displayed by the Bibis and felt a great deal of sympathy towards
them,

According to Siyévqgh himself, he scrupulously adhered to all
the obligations gf his religion. Conscientously, he recited the daily
obligatory prayers, observed all the fasts, feasts, and dietary laws,

Since the dasturs disapproved of the Baha'{s he avoided all contact
with them.l6

Early in his youth, Siyévqgh was employed by a Zoroastrian
businessman who sent him to work in Kéghén. In the year 1891 fierce
persecution broke out against Baha'is throughout the country.17 The
Bah4'{s of Kdshan went into hiding. Some were arrested. Siy&vash
witnessed the ransacking of Bahad'i homes. He asked his neighbor how it
was that Bah4'is were willing to endure such persecution for their

faith without recanting, The neighbor replied that Baha'is believed the

promised one of all the prophets including Zoroaster had appeared.

15Ha31 Sulayman Khan was a dxstlngulshed young Babi who had succeeded
in retr1ev1ng the remains of the Bab and his young companion, Muhammad
'A11 Zunuzi after their execution inTabriz. The authorities believed
Ha31 Sulayman Khan to have been the instigator of the attempt to
assassinate the Shah.

16safidvash, op. cit., pp. 8-9.
17see Appendix E.
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Siyévggg decided that he must mean the precursor or herald but not §§éh
Bahram himself, for those signs, he reckoned, were not yet fulfilled.
He vowed to himself however, not to make any judgment regarding the
Bah&'{s until he had fully investigated the matter. Once he visited
'Iraq where he met a Bah&'i who presented him with a copy of the Kitdb-
i--fqa’n.l8 He read the first one or two pages, but when he came upon
some quotations from the Qur'an, he immediately returned the book.

In 1895 Siydvash, along with three other Zorastrians took up
business in the Muslim shrine city of Qum selling textiles. Being the
only Zoroastrians residing in that city, they found that the Bahd'is
(themselves merchants from out of town) were the only people willing to
associate with them. One day the father of Siyévggg passed away in
Sulpan;béd. There being no Zoroastrians in that town to see to his
funeral arrangements, a Jewish Baha'i took it upon himself to bury him
and relayed the news of his death to Siyévqgh via telegram. SiyéVQ§E
immediately left for that city to retrieve h;.s father's remains since it
was contrary to Zoroastrian law to bury the dead. Siyévqgh records
that his father appeared to him in a dream and pleaded with him not to
disinter his body. When he arrived in Sul;anéiad, the Baha'i who buried
his father sought likewise to dissuwade him. Nevertheless, in the heat
of summer, Siyévggg transported his father's remains to a cave on the

19

side of a mountain and left him there.

18The second most important scripture to Bahd'{s, this text by

Baha'u’llah uses the Bible and the Qur'ah to establish the means
whereby one may recognize God's Manifestation and the validity of
the Babi Revelation. Written in 1862, this work makes no mention
or Zoroaster or Zoroastrian prophesies.

195af{dvash, ope cit., ppe 15-17.
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Siyévqgg appreciated the kindness shown by the Jewish Baha'i who
could not have been expected to know the funeral customs of Zoroastrians.
When he returned to Qum he softened his attitude towards the Bahd'is.
He accepted materials offered to h1im by the Bahd'is, including the

Tablet of Seven Questions written on behalf of Ustdd Javanmard.

Siyévqgg was most impressed with the genealogy of Bahd'u'lléh, Siyévqgg
had not been willing to accept the Bab{ Faith since the Bdb was a de-
scendent of Muhammad. The destruction wrought by the Arab invaders,
combined with the present oppressive behavior of Muslims in their deal-
ings with Zoroastrians made him more than a little reluctant to accept
anything relating to Islam. But since Bahd'u'llsh was a descendent from
Sasdnian kings he was in Siydvash's eyes more acceptable. After
perusihg many of Bahd'u'lldh's writings, he and all three of his Zoro-

astrian companions embraced the Bahi'i Faith in Qum.zo

Other Narratives

As the account of Siyévqgg's conversion indicates, the greatest
impediment for Zoroastrians in converting to the Bah4'{ Faith was the
necessity of accepting the prophethood of Muhammad. One Zoroastrian
Baha'i recounted that before he investigated the Bahd'i Faith, he had
always assumed that Bahd'is could not possibly believe in Muhammad
since Muslims treated them so badly. He therefore felt great sympathy
towards Bahd'is. At one point he witnessed a Bah&'{ being torn to
pieces by a mob and watched them set fire to the corpse. Afterwards

this Zoroastrian became eager to investigate the Baha'i Faith. To his

20Tbid., pps 17=2k4e
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dismay, he discovered that Bahd'{s did indeed accept the validity of the
Islamic revelation. The Baha'is urged their Zoroastrian friend not to
Jjudge Islém on the basis of the followers of that religion today. In-
stead, they suggested, let him study the Qur'dn for himself to determine
if it is the word of God. The Zoroastrian protested that he could not
possibly read the Qur'én since it was writtén in Arabic which he could
not read, A Bahé'{ who had formerly been one of the Muslim lglggé;
Mullad 'Abdu'l-Qani, offered to read it with him. They studied that text
together for over two years before this Zoroastrian became a Bah’é.'i'.21

The kindness demonstrated by Bahi'is, in contrast to the Muslim,
impressed the Zoroastrians as wells A Zoroastrian youth named Ardignﬁr
once visited the home of Mulla 'Abdu’'l-Qani. The host graciously re-
ceived him, serving him tea with his own hand, and then deliberately
ignoring the strictures of najes, drank out of the same glass after him
without washing it. Turning to his surprised guest, Mulla 'Abdu'l-Qani
remarked, "You must have heard how, in the days of the advent of the
Promised Lord, the lamb and the wolf will drink from the same stream
and graze in the same meadow. Do you still doubt that we are living
in that Day?"22

When one Zoroastrian became a Bah&'i, friends and relatives

soon followed. This was true both in the case of Mulld Bahram and

Siydvash, as we shall see later. One Bah4'i related to me the story of

!
21Gloria Faizi, Fire on the Mountain Top (London: Bahé‘i Publishing

Trust 1973) ppe 29-31. This book is based entirely on Masabih-i-
Hidayat but I do not have the volume which contains this story.

22

Tbide, ppe 348-349,
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how his uncle, a staunch Zoroastrian converted. He had several Baha'i
relatives whom he visited frequently, but was always careful not to
arrive at times when he might be offered food or drink inasmuch as he
had heard that Bahd'is put a drug in the tea they served which made
people convert. One day he missed his timing and arrived just as tea
was being served. Although panic-stricken, the young man would not risk
offending his relatives by refusing the tea., He therefore prayed to
Ahura Mazda for protection and drank it. When he saw the tea had no
effect, he became quite audacious and began frequenting Bah4'i meetings
to prove he could drink all the Baha'i tea he wanted without converting.
Eventually he was influenced by what he heard at those meetings and be-
came a Baha'i. "So you see," my informant concluded, "It was the
Bahd'{ tea that converted him.">>

Another Baha'i of Zoroastrian zackground told me his grandmother
saw 'Abdu'l-Baha in a dream. Subsequently she saw 'Abdu'l-Bahd's photo-
graph in the home of a Zoroastrian Baha'i and this influenced her con-
version. Anthropologist Michael Fischer also records several instances
of persons being influenced by dreams to convert to the Baha'{ Faith.zu
This was just as true for Bahd'is of Muslim background as dreams pro-

vide a common motif for conversions to any religion within Iran.

23The belief that Bahd'is drugged pecples' tea to make them convert
was fairly common in Iran. Bahi'is make numerous jokes about it.
Christian missionaries have sometimes been accused of this also,
cf., Samuel Wilson, Persia: Western Mission (Philadelphia: Presby-
terian Board of Publication 1596) p. 251.

2l"lkii(:llael Fischer, "Zoroastrian Iran: Between Myth and Praxis,"
unpublished dissertation, University of Chicago 1973, pp. 347-348,
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The greater rationalism exhibited by Baha'is often encouraged

conversions among the more educated. Fischer gives this account of a

more recent conversion:

A Yazdi Zoroastrian now resident in Bombay tells his con=-
version: He went to Firuz Bahram High School in Teheran and
being Zoroastrian attended the religion class for Zoroastrians.
One day a Bahai friend asked if he understood what he was
memorizing, He replied no, and agreed that he should. When
the next day he demanded explanations, he was beaten. The
Muslim instructor at the school heard of this and invited him
to his Qur'an class promising full explanations there. He went
and soon became the number one student in the Qur'an class.

For this he was rebuked by the Zoroastrian Anjoman. Then his
Bahai friend came and said, '"What is this that you have become
Muslim? Religion is not a shirt you change everyday, today
you are Muslim, tomorrow, Jewish, the next day Christiant"
And he explained the Bahai tenet that all religions have the
same eternal message, only the civil rules of life must change
with the times, When the boy now announced to his mother
that he had become a Bahai, she threw him out of the house
crying, "You Muslim! From today on the mother's milk I gave
you from my breast has run dry!" And so he emigrated to
Bombay where his father was living.2?

Analysis

These conversion stories share a number of factors in common.

All of the early converts were drawn from the new educated elite which
Ménakj{'s reforms, growing trade relations with Bombay and the changing
conditions within Iran had combined to create., Some were professionals,
others merchants, while still others were the more prosperous agricule
turalists, Those conversions were catalytic to other conversions among
the poorer peasants who associated with the others. Relatives fre=-
quently converted soon after the conversions of these key individuals,
who formed the 1eadefship of the Zoroastrian Baha'is. The earliest

converts tended to be much more mobile than cther Zoroastrians. They

Zslbid.. pp. %8"31"'90
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had all developed extensive relationships outside their insular Zoro=-
astrian community. At the same time, they are all pictured as deeply
religious, struggling heroically to maintain strict orthopraxy in an
environment which was now militating against it. Within this context
the Baha'i Faith presented these persons with an alternative way to
affirm their religious heritage, remain religious, and yet make appro-
priate adjustments to the changing circumstances of turn-of-the-century
Iran.

In regards to this, the eschatological component provided the
bridge between the two communities. As soon as contacts between Zoro-
astrians and Baha'is began, Baha'is presented Baha'u'llah as the ful-
fillment of all the prophesies of the Zoroastrian texts. By using pure
Persian in his correspondence with Zoroastrians, Baha'u'lléh himself,
played down the Islamic background of the faith in favor of its Persian
aspects, Bah4'u'llsh's genealogy served the same function. By pre=-
senting the Baha'{ Faith as the culmination of all religious traditioms,
Baha'is were able effectively to present their religion to minorities,
both as an affirmation of their own past as well as a new possibility
for facing the future.

At a time when Western rationalism was affecting the Iranian
scene, the general response from all religious communities tended to be
reactionary. They strove defensively to adhere all the more stringently
to their ancient rules and rituals. The Bahd'is insistence on inde=
vrendent investigation provided a refreshing alternative to this. At
the same time Bahd'{is fed into motifs common to nearly all religions

in Iran. Minority reactions to the sufferings and persecutions endured
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by Baha'is is an example of this. Zoroastrian sympathies were aroused
towards the Bahd'is since they saw them as fellow sufferers. But more
importantly, they addressed the perceptions of legitimacy shared by
most irénians, which was derived from Shi'i theology: that persecution
and suffering are signs of a true religion. The final factor seems to
be the greater kindness and toleration exhibited by Baha'is, in an
atmosphere where Muslims often took every opportunity to humiliate

minoritiese.



CHAPTER 3

AT THE CONFLUENCE OF RELIGION: RELATIONS OF
THE NEW CONVERTS WITHIN THE ZOROASTRIAN
COMMUNITY

In 19th century iran when a Jew, Christian, or Zoroastrian con-
verted to Islém, the change was as dramatic as it was decisive. Physi-
cally as well as spiritually, the convert left the community of his
ancestors, leaving behind their customs, dress, and name. He would now
adopt the lifestyle, laws and residence of the people whose religion
he had embraced. In the early days of the Baha'i Faith, before it had
established many distinctive features of its own social life in frén,
and while it was still subject to fierce persecution, such a radical
conversion was considered neither necessary, possible nor desirable.
Although Baha'u'llah had provided in his writings]' for the necessary
iaws and social institutions upon which a distinctive community life
could be constructed, conditions were not at all favorable to their
development, since they could subject the Baha'is to more persecution.
Then, too, the essential challenge for Bahi'is at this time was to
develop an independent character which would divorce them from Islamic
particularism. As such, the emphasis of Baha'is when reaching out to

minorities was upon the universal aspects of their religion. They

1) summation of the Bahd'{ laws established by Bahd'u'llgh can be found

in Synopsis and Codification of the Kitab-i-Aqdas (Haifa: The Uni-
versal House of Justice 1973).
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sought to affirm as many elements of the other's religion as possible,
regarding no religion as essentially wrong. All eminated from the same
source and found their culmination in Baha'u'llah.

The early converts remained within their ancestral community,
often abiding by their customary laws and supporting their social insti-
tutions. At the same time, Zoroastrian Bahi'is sought to convince other
Zoroastrians of the truth of the Bah4'i revelation. Meanwhile they
freely associated with Bah&'is of other backgrounds. This chapter
examines the period in which Zoroastrian Baha'is concerned themselves
more with presenting Bahd'i teachings as an affirmation and fulfillment
of Zoroastrian religion than with developing a distinctive Baha'{
identity.

The Violation of Group Boundaries:
Case of Mulla Bahram

The earliest conflicts between the Zoroastrian community and
the early converts were precipitated by those Bahé'{s'repeated violation
of ethnic group boundaries in their relations with Bahi'is of Muslim
background, Muslim Baha'is and Zoroastrian Baha'is frequently invited
each other to their homes and entertained them in their respective
neighborhoods. Amongst Muslim Bahd'{s this sometimes had to be done
secretly at night, but the Zoroastrian Bahd'is openly received their
guests in hopes it would attract the attention of their Zoroastrian
neighbors and cause them to inquire about the Baha'i Faith.

Mullé Bahrdm actively engaged in teaching the Baha'{ Faith in
this manner, much to the distress of his wife who remained a firm

Zoroastrian. One night, so the story goes, Mulla Bahram dreamed that
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two distinguished gentlemen wearing the green turbans of Siyyids, de-
scendents of the prophet Muhammad, came to see him. As they crossed the
threshold of his house they announced, '"We are Nayyir and Sind." The
next day after this dream, the same two men came to Mulla Bahrém's vil-
lage as he was working out in the fields. These two Baha'i poets were
fleeing from persecution in I§féhén and hoped to find refuge with Mulla
Bahram until it was safe to move on. When they knocked on his door
Mulla Bahrém's wife answered. She took one look at their green turbans
and slammed the door saying, "Mulla Bahrdm doesn't live here!"

Turning away with a heavy heart, they headed back out of the
village, wondering where else they could find shelter., Mulléd Behrém,
meanwhile, was heading home from the fields. As he passed the Siyyids,
he immediately recognized them as the men in his dream. He approached
them and asked, "Are you Nayyir and Sina?" "e are," they said in
astonishment, "Are you Mulla Bahram?" Mulld Bahrdm embraced them and
welcomed them. When he took them home and discovered what had tran-
spired with his wife, Mulld Bahram became enraged and sent his wife
back to her father's house. Later, friends tried to bring about a
reconciliation between Mulld Bahrdm and his wife, but Mulla Bahrdm
would have nothing of it. Finally 'Abdu'l-Bahd wrote him a letter in
which began "0 Bahrim, astronomers say that Bahram /Mars/ is a quarrel-
some and hot-tempered star. . . " This softened Mulld Bahrém somewhat
and he agreed to take his wife back. Nevertheless, she remained hos-

tile towards Bah&'is throughout her life.?

21 pzizu114h Sulayméani, Masabih-i-Hidayat, Vol. 8, np. 386-387.
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The Persecutions of 1891

During the disturbances related to the gruesome execution of
seven Bah4d'is in Yazd in 1891,3 the Zoroastrian Bahd'is found themselves
in a better position to defend other Bah&'is since the lulama were more
likely to ignore them. While the bodies of the Bah4'is were being
dragged through the streets, the mob spotted two Zoroastrian Bah4'is
named Namdar Mihrabdn and Firydun Ardirshir. Not suspecting that they
too were Bahd'is, they forced them to accompany the mob and bury the
bodies after they dumped them in a well. Through those two Zoroastrian
Bah4'is, the other Bah4'is were able to locate the remains that night
and provide them with a decent burial.

Soon afterwards, Mulld Ibrdhim-i-Masd'{l, a highly respected
Bah4'i, was arrested as he attempted to flee from Yazd. His wife went
to three Europeans residing in Yazd to request their intervention. Two
of these were Dutch merchants while the third was a British captain.4

Together, these three went to the governor, Jaldlu'd-Dawlih and asked

3See Appendix E,
4Sulaym£ni is rather vague as to who these three men were, He refers
to all of them as Christians; one named Arthur, the other called Prince
Sahib, and the third a military man from England called Captain.
Ope ¢ite., pp. 388~389, Records exist of two Dutch merchants who wit-
nessed these events along with a Captain Vaughan of the 7th Bengal
Infantry. A telegram from him read:
e o « Wired from Yezd on twenty first to Legation that seven
Babis had been executed on the nine-teenth May, but believe
Persian wire stopped message. Executions were ordered by
Governor. Victims throats cut then stoned to death at inter-
vals in the bazaar. More arrests made yesterday and further
executions anticipated. Great uneasiness prevails. Firm Hotz
and Co, done no business for last week. Haji Mirza Muhammad
Taki, Russian agent, is unsafe, and other leading merchants
threatened, Moolah Shaikh Hussan and his son Shaikh Taki are
chief instigators of the persecution.
Moojan Momen ed., The Bibi and Bah4'i Peligions 184k4-194l, pp. 301-302.
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for his release. The captain offered secretly to take him out of Yazd.

Jalalu'd-Dawlih told them to return the next day after he had time to

consult the :Hléﬂé° According to Baha'i sources, that night Jalalu'd-

Dawlih slew him with his own hands and had him buried out in thedesert.f5
The next day when the Europeans again met with the governor,

he assured them that Mulld Ibrahim had already been transferred to

Islamabad. Realizing that he must have been killed, Mulla Bahrém to~

6

gether with the Afnéns® and the Dutch merchants consulted with Mirza
'AlilNaq{'ggpn, head of the telegraph office, as to how best inform the
capital of these events. They decided to employ a Zoroastrian carrier
named Bahman Jaqggid to deliver the message to Khwajeh Yusuf, a
Christian in Igféhéh, who would relay it to &éi'lli Haydar Shirvani in
Tihrdn, who would see the petition reached the Prime Minister (Aminu's-
Sultan) and the §g£h. This arrangement was necessary since Jaldlu'd-
Dawlih had placed spies at the telegraph offices and post stations to
prevent news of this from leaking out.

Bahman Jaqggid was spotted at one of these post stations and
arrested, He was held in a room of the post station, but soon broke
down the door and grabbed a club saying that, since he was employed by
foreigners, he was not subject to their laws and intended to leave

immediately and would fight anyone who tried to stop him. The guards

4
backed down and allowed Bahmén Jamggid to escape. He reached I§fah£h

Ssulayméni, Tbid., pe 389.

6Afnén is a term used by Bahd'is to refer to any relative of the Béb.
Several resided in Yazd having developed extensive commercial inter-
ests stretching from Hong Kong to Istanbul,
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within 42 hours. Within ten days of the executions, the §§;h dismissed

7,8

the governor.

Initial Opposition of the Dasturs

The first Zoroastrians to oppose the activities of the Zoroas-
trian Bah4'is were predictably, the clergy. They used the persecutions
of 1891 as an excuse to bring pressure to bear on them. Dastur
T{réhdéz, the chief priest, drew up a list of Zoroastrian Baha'is and
sent it to the headman of Maryamébéd vwhere many of them lived. Those
listed were summoned to a meeting held in Yazd. When they had gathered
the dastur began to abuse them, calling them apostates and threatening
to have their leaders executed and the hands and ears of others ampu-
tated. Isfandiyar Bahmin, the brother of Mulld Bahrdm, asked what
crime they were being accused of. At this the dastur became enraged
and shouted that he, in particular, had been spotted out in the desert
performing the Baha'{ obligatory prayers. Mulla Bahrim pointed out

that for them to be justly punished it would have to be ecstablished

7'I'he Dutch merchants reported these events via the Dutch Charge
d'*Affaires to R. J. Kennedy who was the British Charge d'Affaires:
On Monday last, 18th inst., 7 Babis were executed quite
unexpectedly. One was hung in the presence of the Prince and
six others were killed in different quarters of ‘he town. This
is the first time that Babis have been kiliel here /sic/ and
their execution has occasioned some tumult. Their bodies were
buried at once by the mob under stones. . « ¢« The priest
/sic/ of the Bébis, Molla Ibrahim, has been arrested and es-
corted this morning from Taft to Yazdwith musice « « « The
principal merchants here are Bébis and several amongst them
are decidedly more or less in danger. . « « The situation
is rather critical and as one is afraid of more serious
occurrences there is no question of business.
e « « The Bibis have died like real martyrs without any
fear and without saying anything but good about their re-
ligion. The Prince only desired that they would speak against
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that they had broken a specific law of their religion. The dastur
turned to the headman and ordered him to recount the evil deeds he had
witnessed from these people. But the headman testified that they had
fulfilled all the requirements of their religion. The dastur became
angrier still, '"May God blacken your face. You are the one who com-
plained about these people. Why are you saying otherwise now?'"

The headman stood by his testimony saying, "By the life of my
children, I have and have had complete satisfaction and happiness with
the doings of these people." One of the Baha'is, Shdnyar Jamshid
shouted back, '"Why do you say this in front of us and behind us to the
dastur you say the opposite?'" By now both sides were shouting. Finally
the dastur ordered the headman to wait outside. In his absence, the
dastur continued to threaten the Bahd'is. Finally Mulld Bahrdm pointed
out the unfaithfulness of the village headman and suggested that since
their local leaders were so corrupt, the Bah4'is were reluctant to con-

tribute to the local fire temple there. Would it not be preferable for

the Babi religion; seven refused; two men, however, sons of
Mollah Mehti, did so and they were released.

Kennedy wrote a memorandum to Aminu'Sultan on June 2, 1891:

I think it right to tell Y.H. Z?our Highne§§7 that I have
received reports of greater persecutions of Babis in Yezd.
Similar reports have reached other Europeans at Tehran,

Several Babis have been put to death and their bodies muti-
lated. Others are in danger of their lives, unless they
satisfy the Mollahs.

Y.H. knows of course how far these reports are true, and
whether the Governor of Yezd is acting properly.

I mention the subject to you, as I am as Y.H. knows a
sincere friend and well wisher of Persia, and I should deeply
regret if, at any time, anything should be done which may
injure the reputation of the Persian Government.

Momen, op. cit., pp. 302-303,

8Su1aymén{, op. cit., pp. 391-395.
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them to contribute this money directly to Dastur Tiranddz so he could
expend it on the great fire temple? The dastur became silent. Mulld
Bahrédm pointed out that had the Bahd'is wished to embrace a new religion
solely in an attempt to escape the rigours of Zoroastrian law, they
would surely have converted to Islam. Finally the dastur dismissed
them. The next day Mulld Bahram returned with a purse full of silver
coins which he discreetly placed behind a mirror.9

Soon afterwards a local Muslim preacher and his attendant, who
had been harassing the Baha'is of Maryamabéd. died suddenly. Rumor
spread that Mulla Bahram had killed him with witchcraft. Both his life
and those of other Baha'is were now in danger, so he along with a few
other educated Bahd'is escaped to Bombay, settling with the Zoroastrians
there and actively teaching their religion. He remained there for a

year before returning to Yazd.lo

The Formation of the Anjuman

When Manakj{ died in 1890, the Amelioration Society of India
sent out another representative, Kay Khusraw Jilséhib. The most notable
achievement of this agent was to establish the Anjuman-i-Ndsri, am
elected body of Zoroastrian leaders, principally laymen, who would
oversee the activities of the Zoroastrian community. He patterned it
after similar societies among the Parsis of India., This body replaced

the traditional council of elders in Yazd who held positions based on

9Ibid. » PPe 395-396.

OImmigration of Zoroastrians from Yazd to Bombay had become a common

occurrence by the end of the 19th century. The Parsis established an
inn for those arriving destitute. Yazdi Zoroastrians operated their

own fire temple in Bombay as well.
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heredity. The dasturs had a separate council which ruled on strictly
religious matters. Under the old system, the council of elders oversaw
the secular affairs of the community and did not interfere with the
Zoroastrian clergy. Greatly concerned over the corruption of the
dasturs, Kay Khusraw JifSéhib urged this new Anjuman to regulate their
activities as well. The Anjuman also came te represent the community
in its relations with outsiders and defend its rights when necessary.
According to Mulld Bahram's memoirs, of the 23 members originally
elected, the majority were either Bah4'is or highly sympathetic towards
the Bahd'{ Faith.)} 'Abdu'l-Bahé sent a letter congratulating the
Zoroastrian community on the establishment of this Anjuman. |

Kay Khusraw Jilséhib returned to India for a time. In his
absence, the dasturs, greatly threatened by his reforms, comspired to
dispose of him. According to Bahé;{ sources, a mobad, Ardiggﬁr
Egpdébandih, poisoned Kay Khusraw after he returned to irdn and killed
him. When news of his death reached India, another agent, Ardiggir J{’
Séhib, was sent.12

During this period Aqa Qhulam Husayn Bananki, a Baha'i of Muslim
background was tortured to death by the order of one of the leading
‘ulama of Yazd, Shaykh Sabzivdri. In response to this Mull& Bahrim sent

a petition to the Prime Minister, Aminu's-Sultén by way of Siyévqgg who

11Among those listed as members or sympathizers with the Baha'{ Faith

who served on the first Anjuman are Ustad Javénmard Shlrmard, Khusraw
Khudddad, the first Zoroastrian Bah4'f{, Mulla Bahrdm, Dinyar Bahram
Qalantar, Ustad Karamshah1, Master Khudabaksh who will be dlscussed
1ater, Rustam Khudamard, Cyrush Bahman Nuzar, Bahman Jamshld, Arbab
Gédarzi-Mehrabin, Khusraw Mehrabén Alxabadl, and Mulld Bahram Sahib
Tarjumih. Sulaymdni, Ibid., ppe 4O4~406,.

127pia,
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at this time was still in Qum. The Prime Minister ordered Shaykh
Sabzivari expelled from Yazd and sent a copy of his order, along with
Mulla Bahrdm's petition to the wealthy Zoroastrian entrepreneur, Arb&b
Jaqggia, thinking no doubt, this would win his favor, Arbab Jamggia,
however, was disturbed to heasr of a Zorastrian intervening on behalf
of a Muslim heretic and thereby possibly endangering the Zoroastrian
community. He complained of this action to the Anjuman who pressured
Mulli Bahrdm into resigning. But the rest of the Bah4'{s remained mem-
bers in good standing.l3

Mulld Bahram again deemed it expedient to leave Yazd for Bombay.
His family accompanied him this time, While residing there, numerous
discussions took place between him and the Zoroastrians of Bombay.
Mulld Bahram published a pamphlet containing the answers to 52 ques-
tions which had arisen in the course of them. This aroused the hos-
tility of some Zoroastrians. A number of them confronted Mulld Bahram
while he was in the market place., Words were exchanged, then they
grabbed Mulld Bahrém, tore off his sacred cord, and began to beat him.
Police intervened and allowed him to escape. Shortly afterwards Mulla

Bahriam returned to Yazd.ll+

Defense Before Juldlu'd-Dawlih

Jalélu'd-Dawlih eventually succeeded in regaining his position
as governor of Yazd. He took great pains this time to befriend the

Baha'is, especially those he perceived as powerful such as the Afn4n

L1pide, pp. 4O7-408.

4 pide, p. 409,
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family, in whose village Mulld Bahram was then residing. One day Haji
Siyyid Mahdi Afndn invited the governor and his entourage to his village.
Included in the entourage were members of the lglggé. After they were
fed and entertained Jaldlu'd-Dawlih addressed Mulld Bahram demanding
that he answer a number of questions regarding his religion which one
of the_lglggé would present. He warned Mullé Bahram that he would not
tolerate any dissimulation. One of the mullds asked Mull4 Bahrém, "By
what proof have you accepted the Bahi'i Faith?" Mulls Bahram answered,
"By proof of our own religious books," Thelggllé asked for further
elaboration saying, "For instance, explain how did you recognize your
previous prophet and by what reason do you know he is true?" Mulld
Bahram answered, '"The proof of the truth of Zorocaster is that this man
arose to make his claim and the Zend and the Avesta which contains
divine laws were revealed to him. When he arose for the propagation of
his religion a group came under the shadow of his word, in the propaga-
tion of which pure blood was spilt and luminous souls were sacrificed,
Acceptance of such trials and difficulties in the path of religion is
proof of its truth. Knowing these things, I was confirmed in the Zoro=-
astrian religion. These same proofs I had accepted for Zoroastrianism
I saw demonstrated with my own eyes in this blessed Cause. For holy
souls to sacrifice their very lives is the greatest act in the world,
and this miracle is higher than all miracles and this reason stronger
than all reasons."

Jaldlu'd-Dawlih remarked, "These arguments are strong. A human
being is not like alfalfa, that when you cut its head it grows again."

Another person asked, "It is said that until one becomes a Muslim he
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cannot be a Bahd'i. Is this true?" Mulld Bahram answered, "Yes, I who
was a Zoroastrian and became a Bah&'i, acknowledge the Prophet and the
Qu'réh as the Book of God." 'What then do you say about the other
miracles associated with Islam such as the clefting of the moon, the
speaking of a lizard, the speaking of stones, and the palm tree which
grew on the back of a camel?"

Mulld Bahrdm replied, "If these matters be taken literally it
would not be in accord with reason. But if the intention be their true
meaning, yes I believe them; and since you have asked me to speak
freely, may I say that if the moon were actually cleft, it would have
been observed by the entire world and recorded by them, especially by
foreigners who record every event in history. Yet this event is not
mentioned anywhere except in the traditions of Islam. And if the lizard
had actually spoken, should they not have put it in a box and showed it
to Abﬁ-Jahl15 and taken it around the world as a proof? They could have
done the same had the stones spoken. Likewige with the camel; so it is
clear these things didn't happen literally. But they have another
meaning. The clefting of fhe moon is the tearing away of the weil which
intervenes between the people and the Word of Gode The lizard speaking
is the confession of faith pronounced by the polytheists and the
savages of the desert whose behavior was like that of animals and lifes
like that of lizards, They are likewise compared to stones since they
had decayed to a state worse than the mineral kingdom, yet, after pro-

fessing their faith in God, passed through various degrees of progress

15Abu-Jahl was an implacable enemy of the Prophet Muhammad.
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until they became more precious than the jewels of the world, In re-
gards to the palm tree on the back of the camel, by this is meant the

/

banner of Islam which in battle was raised aloft on the back of a camelj;
and from that date tree were borme the fruits of triumph and victory."16
The approach used by Mull4 Bahrém is one typical of many Baha'{
discourses. He began by asserting that he found the Bahd4'{ Faith to be a
coﬁfirmation of the beliefs he had held prior to becoming a Bahd'{.
The proofs he adduces to support this, at least initially, are largely
drawn from Shi'i Muslim paradigms. A prophet arises, he makes a claim,
reveals a book, and is received by some who are willing to suffer in
the path of Gode To this is added rationalistic explanations and alle=-
gorical interpretations which are particularly Bahé'{.17
After this exchange, Jaldlu'd-Dawlih and his brother Hurmiz
Mirzd went over and searched under Mulla Bahrdm's clothing to see if he
was wearing the sacred thread, much to the amusement of the gathering.
Apparently Mulld Bahram had ceased to wear it after it had been torn
off in Bombay. H&ji Mirz4 Mahmid Afnin thanked the governor for

arranging such a fair dialogue between Muslims and Baha'is and the

gathering dispersed,

16Sulaymani, op. cit., pp. 412-416,

17The missionary Napier Malcolm made these comments in regards to the
Baha'i methodology of interpreting scripture:

The tendency to minimise the miraculous element in religion
is not altogether wholesome, and some professing Babis are in-
clined to a rather crude rationalism, the end of which is
difficult to foresee. This tendency is perhaps fostered by the
peculiar mamner of interpreting the sacred books, a method
difficult to describe, as it fluctuates between the wildest
flights of metaphor, and the lowest depths of puerile literal=~
ism, the balance between the two being decided by a very de-
termined preconception of what ought to be. (Five Years in a
Persian Town. New York: Dutton and Co. 1907, ppe. 94=95,)
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The Massacre of 1903

Jaldlu'd-Dawlih became very friendly with Mulld Bahrém and often
visited him in his gardens and fields. Seeing his skill in agriculture,
Jaldlu'd-Dawlih purchased some land and tried to persuade Mulld Bahrém
to organize a group of Baha'is to settle there and cultivate it for him.
Out of deference to 'Abdu'l-Bah4 and to attract the Bahd'is, he named
it 'Abbdsdb4d. 8 Mulld Bahrém had no inclination to do this however,
as he was already comfortably settled in Mahd{abdd. Jaldlu'd-Dawlih
then requested HAji Mirz{ Mahmid and Ardiggfr J{ sshib to intervene and
zonvince Mulld Bahrdm to change his minde Finally Mulld Bahrahm along
with several other Bahd'i and Zoroastrian farmers moved to 'Abb4sibad
and, at great expense, repaired the 352235}9 and cultivated the land,

As harvest time approached in the year 1903, persecutions
against Bahd'is in Yazd reached proportions which had not been seen
since 1852.20 These disturbances were connected with the Constitutional
struggles. While this violence was not confined to Yazd or its environms,
it was there that it reached horrifying proportions. By the time it
had ended 84 Bah4'is had been killed. The notorious firebrand, Kqd
Najafi, a leading 'alim of Isfahdn stirred up agitation against the
Bahd' is during the final months of the administration of Aminu's-Sultan.

After initiating an orgy of violence in Isféhéh, he wrote to the 'ulama

of other towns urging them to follow his example. The newly appointed

18

*Abdu'l-Bahd is known to non-Bahi'is in frdn as 'Abbds Effendi.
'Abdu'l-Bahd is a title bestowed upon him by his father.

19

Qanats are underground irrigation systems common in Iran.

20See Appendix F,
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Imam=-Jum'ih of Yazd, Siyyid Muhammad Ibrahim, passed through Isfahdn
on his return from the Holy Shrines in 'Irdq. He determined to ini-
tiate a similar persecution in Yazd as had been perpetrated in Isfdhén.
Expectant crowds had already gathered to await his arrival. He preached
a fiery sermon against the Bahd'is, after which mobs rampaged through
the streets, sacking Bahé'g stores. Two days later the killings
started. The governor at first made efforts to restore order, but the
crowd turned against him and accused him of complicity with the Baha'is.
They surrounded his mansion, believing he was providing refuge to
Bah4'is within, Finally the governor himself began to execute Bah4'is
in order torestore credibility with the populace.

The village of 'Abbdsdbad was now a great embarrassment to the
governor, so he sent soldiers out to blockade, evict the tenants, and
demand that Mulld Bahrdm return his lease. Mulla Bahram pleaded with
the soldiers, saying they had spent all their resources developing the
land. Now, before the first harvest they could hardly afford to leave,
He submitted a bill to the governor which he would not accept. Mulld
Bahrdm refused to turn over the lease so the soldiers beat him severely
and took the documents by force.

Meanwhile, the bloodthirsty mobs were headed for !'Abbasabid.

As they passed through each village the crowd grew larger. When they
reached 'Abbésébéd, they sent out a messenger to tell the villagers
that every man, woman and child was to be out on the streets. Mulla
Bahram ordered the farmers to remain in their houses with their
families. He himself, with a handful of other Baha'is, went out into

the street to meet the mob. There stood two or three thousand men



48
carrying clubs and shovels and accompanied by about 40 riflemen., At
the head of the crowd stood a few EElléé‘ One of them happened to have
been an acquaintance of Mulld Bahrdm and handled his legal affairs. He
looked at Mulld Bahrdm for a moment, then suddenly turned around and
announced, "You Zoroastrians have chosen to live in accordance to what
you are entitled to in the Book and under the Law of the Lord of Crea-
tion. No one has the right to harass or dishonour you." Then he turned
towards the crowd, '"Does anyone have a complaint against these Zoroas~
trians who live here, especially against Mulld Bahr#£m who was appointed
by the prince to be responsible for 40O workers? If so let him say so.
Otherwise, no one has the right to seek revenge or viclence."

Everyone remained silent. Finally another cleric, Mulld
Mugghﬁd, spoke up, "I have heard that some very poor Muslim workers
came by this village having no bread or water. Mullad Bahrém gave them
bread, water, and dried fruit so these poor Muslims would not sleep
hungry." Slowly the crowd dispersed and the day ended without any
violence. The next day a Baha'i of Muslim background was dragged out
of the iillage and killed. The governor's eviction order still stood
but there was no safe place for Bah4'is to go. It took four petitions
to the governor bvefore he would issue documents granting them safe
passage. The villagers dispersed quietly to wherever they could.
Mulld Bahrdm fled to Mahdidbdd where he hid for three days. Kay Khusraw
Khudddad who initially introduced him to the Bahd'i Faith assisted him

in escaping to Kééhén. He arrived there and collapsed from the beating
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he received. Six months passed before he could proceed to Tihrén. He

arrived there penniless and in rags.21

Analysis

Mulld Bahrdm's behavior in Yazd illustrates the manner in which
a newly-converted Zoroastrian Bahd'{ interacted within the Zoroastrian
community as a whole. In the earliest years of his conversion he par-
ticipated fully in Zoroastrian communal life, At the same time he did
not hesitate to violate the unspoken ethnic boundaries by associating
freely and openly with those outside the community, namely Bahd'is of
Muslim background. He and his fellow believers endeavored to follow
Baha'i laws whenever possible in individual matters such as the daily
obligatory prayer which Baha'is do not perform in congregation.

The Zoroastrian community reacted ambiguously to the conver-
sions., The clergy adamantly opposed the activities of the Baha'is.
More progressive elements such as the merchants and professionals often
encouraged them and were willing to appoint Bahd'is to positions of
lzadership. But they too were threatened by too flagrant a violation
of group boundaries, especially when Zoroastrian Baha'is attempted to
defend their stricken Muslim co-religionist,

Muslims tended to ignore Zoroastrian converts. Even during the
vorst persecutions such as the massacre of 1903, the Zoroastrian Baha'is
were still permitted the measure of protection allowed '"People of the
Book.!" Yet Muslim perceptions of these converts were changing and they

did not enjoy the same immunity they had in 1891. In the intervening

21Sulayma'n:’., op. cit., pp. 417-424,
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years Bah4' {s had begun to distinguish themselves from other Zoroas-
trians by discarding certain practices such as wearing the sacred thread
and locating themselves in separate villages, such as Mahdidbad and

Abbdsébad.



CHAPTER 4

AT THE CONFLUENCE OF RELIGION:
ZOROASTRIAN BAHA'fs IN THE MUSLIM CONTEXT

We have seen that Zoroastrian Baha'i converts residing in Yazd
functioned largely within the milleau of the Zoroastrian communitye.
Even Muslims within Yazd, until after the turn of the century, did not
distinguish these converts from other Zoroastrians. Even when their
conversion was well known, Zoroastrian Bahi'is retained their legal
status as members of the Zoroastrian community. This chapter will focus
on the manner in which Zoroastrian Bah4'is functioned and were regarded
after they left Irdn and dealt more directly with the Muslim community

at large.

Siyévash Safidvash at Qum

It will be remembered from Chapter 2, that Siyéva§§ SaffdquE
converted to the Baha'i Faith during the period in which he resided in
Qum. After his conversion he went to great lengths to proclaim his new
religion to Muslims and Zoroastrians alike. He first went about
acquiring a substantial library of Bahé'{’texts, many of which he
transcribed for other Bahd'is. He corresponded frequently with 'Abdu'l-
Baha, who was then head of the Bahé'i'community. He wrote to all his
friends and relatives in Yazd, informing them that the Promished One
had appeared and providing evidence for this. The chief dastur, when
informed of Siyéﬁqgh's activities, became quite alarmed. Summoning
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Siyévqgg's closest relatives, he made dark threats about what might
happen if Siydvash continued to write in this vein. Surely, the dastur
suggested, someone had given him something to eat which had bewitched
him and caused him to behave in this manner., If he had truly converted,
both his life and his property were in great danger. These threats
were not to be taken lightly, as this was the year (1896) in which
Nésirﬁh-Dih‘§§éh had been assassinated and Bahi'{is were still suspected
of complicity in that act.1 Siyévqgh's relatives wrote him and warned
of the great danger. Eventually, most of them became Bah4'{s as well.2

Though living in a city sacred to the Shi'i Muslims and known
for its fanaticism, SiyévQ§g, with reckless audacity sought to promul-
gate the Baha'{ teachings amongst the Muslims. In this he apparently
had some success. HAaji Mirzd Haydar '41{, who passed through that city
around this time, noted that quite a few of the Bahd'is there had been
converted by the efforts of the ZorOastrians.3 Before long, Siyéﬁqgh's
activities came to the attention of the lglggé; Fiery sermons were
preached in the mosques asking how this infidel could be allowed to
live in their midst when, having embraced this heretical sect, he was
now attempting to mislead good Muslims by distributing Baha'i texts.

As the situation became dangerously tense, SiyéngE wrote a

letter to the Prime Minister, Amihu's-Sulpdh who owned the caravanserai

"}Initially it was’believed that the §E§h's assassin, Mirza Muhammad-Ridé
" Kirmdni, was a Babi. Later he admitted to being a follower of Siyyid

Jamdlu'd-Din Afghdni. In the meantime Bah4'is were persecuted and
some executed.

' %3iydvash Safidvash, Y4dfrin, 132 B.E. (1976), p. 29.

3A. Q. Faizi trans., Stories from the Delight of Hearts (Los Angeles:
Kalimat Press 1980) p. 135.




in which the Zoroastrian Bahda'is were residing. The letter read in

part:

We four Zoroastrians who are living in Qum in the caravan-
serai have been the object of jealousy and enmity and for no
reason, except they consider us Bah4'is. The True One knows
and witnesses that we have no aim nor will save praising God,
following His commands and ofgering praise and honor to His

Royal Highness the Shah-in-Shah.
Four days later they received a reply from Am{nu's-Sulgdh:

You are Zoroastrians and have your own special customs
and beliefs which have no relationship with the Baha'i Faith.
In no wise does anyone have the right to harass you. You
are my tenants as well., Therefore I will order your perfect
ease and tranquility. Inform me regarding anyone who, with-
out cause, wishes to trouble you and I will settle it., Show
this letter to Aqd Mir Siyyid Ibrdhim Khan Mustaufi that he
may protect and aSﬁist you and that conditions may remain
tranquil and calm.

7
When word of Aminu's-Sul;éh's response was spread in Qum all
harassment ceased to such an extent that servants (apparently Bah3'i)
of the sacred shrine were placing literature between pages of the

Qur'dn where they might be found by interested seekers. Four months
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later Mugzaffaru'd-Din Shah was coronated and Aminu's-Sul;én fell out of

favor with the court and was banished to Qum. While he was there
Siy4vash arranged through frbéb Jamshid to have the Aminu's-Sultén's

assets in Tihran liquidated. For the next two years while Aminu's-

Sultdn remained in Qum, Siy4vash served him in various capacities, much

to the amazement of the citizens of Qum. Siyévqgg took this opportunity

to introduce prominent Bah4'i teachers to Aminu's-Sultén and provided

him with a substantial amount of literature. In 1898 Aminu's-Sul}én

returned to the capital and was restored to his former position. For a

hSaf{dvng, Ope Citey Ppe 33-3k,
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number of years afterwards he remained friendly and helpful towards the
Baha'is.

This incident is an example of the manner in which hikmat or
wisdom was often exercised amongst Bahd'is at this time. This term
which has acquired a technical meaning denotes the caution sometimes
required in dealing with non-believers. Similar to the shi'{ concept
of taqiyah, Baha'is as in this case, usually stopped just short of
actual denial, but gave a definitely misleading impression. The prin-
cipal, as elucidated by Bah&'u'lléh stated:

In this Day, We can neither approve the conduct to the fearful
that seeketh to dissembel his faith, nor sanction the behavior
of the avowed believer that clamorously asserteth his alle-

giance to this Cause. Both should observe the dictates of

wisdom, and strive dilligently to serve the best interests of
the Faith.”

In his autobiography, Siyévqgg makes the curious statement that
part of his motivation in writing the Prime Minister was to introduce
the subject of the Bahd'i Faith. From Aminu's-Sultan's subsequent re-
lations with Siyévqgh and other Bahd'is, he probably was not misled by
the letter. What Siyéﬁqgg was seeking, and what the Prime Minister

granted him, was legal status as a Zoroastrian since a Bah4'{ had none.

Amfnu's-Sulgéh was well aware of the beliefs of the Baha'is even before

this incident as well as their position in regards to political in-

volvement. During the Tobacco Regie he indicated to Frank C. Lascelles:
« « » that the Babis are divided into two branches, one of

which, the Baha'is, are inoffensive, and abstain from any inter-
ference in the affairs of State; whereas the other branch, known

OBah4'u'114h and 'Abdu'l-Bahd, Bahd'{ World Faith (Wilmette: Baha'i
Publishing Trust 1970) p. 139.
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as the Azelis, seek for the destruction of all existéng insti-
tutions, and are similar to the Nihilists in Russia.

Around 1900 Am{nu's-Sulfén accompanied the §E§h on one of his
tours of Europe. Since the Baha'is of Qum were now deprived of their
protector, the :Eiﬂﬂé resumed their attacks. They confiscated Bahd'i
books and called for Siydvash's execution. Siydvash states that the
opposition was not aroused by his being a Bahé'{, since as a Zoroas-
trian he vas already regarded as an infidel., Rather it was his aggres-
sive proselytizing among Muslims which excited their ire. Finally
Siyévqgg vas forced to sign a document agreeing not to distribute any
more literature. The governor requested that he leave Qum for a time

and remain in ?ihréh until the return of Aminu's-Sultén.7

Arbdb Jamghid

The wealthy Zoroastrian entrepreneur, £rbéb Jamghiﬂ,rose from
modest beginnings as an illiterate textile worker in Yazd to become one
of the wealthiest men in Irdn. Though never a Bah4'i, his close associ=
ation with converts to that religion lent much to the prestige of the
Baha'i Faith amongst Zoroastrians just as Manakji's association had a
few decades earlier. Arbab Jamshid's trading house, Jamshidian, had
branches in Shirdz, Yazd, Kirmén, Baghddd, Bombay, Calcutta and Paris.

He himself operated out of ?ihréh where he had made a considerable

6Moojan Momen, The Bdbi and Baha'i Religions 1844-194k, p. 358.

7Saffdva_sﬂ, OPe Cito’ Pe 39.

8£rbéb literally means landlord but it is useq as a common title of
respect among Zoroastrians. Zoroastrian Bahd'is as well are sometimes
referred to by this appelation.
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profit in land speculation. His most significant business operations
were as a EEEEEE? or traditional financier, an activity which brought a
number of government officials under obligation to him. Later he served
as the Zoroastrian representative to the First Majlis or parliament of
Iran. Though some opposed Zoroastrian representation, £rbab Jamggid
secured his position by bribing Siyyid "Abdu'llah Bihbahani. £rbdb
Jamshid encouraged other Zoroastrians to move to Tihran and work for
him., If they were literate they were employed as clerks, otherwise they
worked as agriculturalists on his extensive land holdings. Arbab
Jamggid just as eagerly hired Bah4'is of Zoroastrian background,

When Siydvash, after having fled from Qum, arrived in Qihrdh,

Arbib Jamghid received him graciously, fully aware of the circumstances

behind his flight., Offering him every assistance, he expressed the

9Most merchants were highly regarded in frén for their integrity.

Sarrafs were especially so. Gobineau described them in 1859:
e « o But in Persia merchants are, perhaps, the most respect-
able part of the population. They are regarded as being honest.
Since they do not take unnecessary risks, and as merchants who
have inherited a more or less substantial fortune which they
will transmit to their sons, they are devoid of worldly ambi-
tion and above many forms of intrigue. They need public
esteem and carefully cultivate it. As a result, this witty,
skeptical, mocking, and distrustful people does not hesitate
to entrust merchants with its money for investment; in this
respect, merchants play the same part as Buropean credit in-
stitutions. They therefore hold most of the capital in Persia,
which gives them great importance in the eyes of the govern=-
ment, which is always harassed by financial obligations and
which would not know what to do if they were not there to help
out. The govermment borrows from them, but as the merchants
lend funds which do not belong to them and for which they
are responsible, they can advance money only on sound secur-
ity; hence they often take over monopolies, or assignments
or the revenues of certain provinces or precious stones or
similar assets (cited in Charles Isaawi, Economic History of
Iran, 1971, p. 36). . /
The above aptly describes the manner in which frbav Jamshid operated
and the reputation he held.
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hope that Siyévqgg would choose to accept employment with him rather
than return to Qum. Siyévggg.was disinclined to do this, since he pre=-
ferred to return to his own textile business in Qum as soon as the
situation settleds The governor of Qum, alarmed at the prospect of his
return, wrote Arbab Jamggid and asked him to convince Siyévqgg to re-
main, Still, Siyévqgh would not be dissuaded until finally he received
a letter from 'Abdu'l-Bahd urging him to remain in Tihrdan at the service
of frbab Jamshid.'©

The 1903 Bahd'i massacre in Yazd occurred while Siydvash was
employed by Arbab Jamshid. Rumor reached Siydvash that Mulld Bahram was
among those killed., Though grieved over his death, Siyﬁ%qgg says that
he was filled with joy that a Zoroastrian Bahd'{ had attained the honor
of martyrdom. Mulld Bahrdm, as was mentioned in the last chapter,
arrived in ?ihréh, destitute but alive. Arbib Jamggfd, who provided
refuge to many of the victims fleeing the violence, asked SiyéngE to
present Mulld Bahram to him. Mulla Bahrdm, however, remembering his
run-in with Arbéb Jamggid some years ago in the incident which led to
his expulsion from the Anjuman,11 was quite reluctant to go. Having no
alternative, he finally agreed and was received with open arms by Arbab
Jamggfd, vho expressed his condolences saying, "Forget the past grief
and be not afraid for the future, for in this house you will find food,

bed and clothing."12

10

Safidvash, ops cite, pe 39.
see pages 40-42 of Chapter 3.
12

'Aziz'u'11dh Sulaymani, Masdbih-i-Hid4yat, Vol. 8, p. 425.
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Mulls Bahram joined Siydvash in assisting Arbab JaQ§E{a in his
business affairs. During the 14 years they worked for him, 'Abdu'l-
Baha corresponded with them frequently and urged them to serve Arbab
Jaméhid faithfully and praised this man's character. Knowing the ex-
treme zealousness of Siydvash and of his desire to achieve martyrdom,
'Abdu'l-Bahi changed his name to Saf{dvggg, so that unlike the hero
Siydvash of the classic epic Shahname, Siyavash Safidvash would not

L
meet an untimely death. Instead he was to regard service to Arbab

13

/
Jamggid as service to 'Abdu'l-Baha.

14 Jaldlu'd-Dawlih again

During the reign of Muhammad 'Ali Shé&h,
fell out of favor with the court as a result of his activities in the
Constitutional struggle. Amir Bahadur Jang, one of the strong men of
the court, told Arbab JamEE{d that he should collect immediately on the
considerable debt owed him by Jalalu'd-Dawlih. Accordingly, Arbab
Jam§§id rode out to the mansion of the prince accompanied by Mulla
Bahram and another armed servant. He stood outside the house and de-
manded that the money be brought out to him. Jalalu'd-Dawlih pleaded
with him to come in and finally Arb&b Jamshid agreed and entered the
house with Mulla Bahram, carrying a rifle with ammunition. Jalalu'd-
Dawlih asked Mulli Bahram to retire elsewhere but Arbab Jamshid would
not allow it. They talked for a time then then finally left. The

following day, Mulla Bahrdm was directed to return to the house of

Jaldlu'd-Dawlih to deliver an envelope from £rbab Jamgﬁfd.

13SafidvaE_l'_x_, ope Cite,s pe Bl,

luMubammad *A1{ Shah reigned from 1907-1909. This autocrat showed

determined opposition to the Constitution and the Majlis, which he
had bombarded. Eventually he was forced to abdicate.
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Jaldlu'd-Dawlih welcomed him in and conversed with him over four hours
on religion and world affairs. As Mulld Bahr&m arose to leave, however,
Jaldlu'd-Dawlih accused him of being responsible for all the difficul-
ties into which he had fallen.

Eventually the government decided to try Jalalu'd-Dawlih on
charges of corruption and oppression. Although a number of people had
filed complaints against him, Jaldlu'd-Dawlih was most concerned about
the testimony which might be given against him by the Bahad'i victims of
the disturbances in Yazd. This was especially so since Bahd'is in
America and Europe had widely disseminated news of the massacre in news-
papers throughout the West and thereby embarrassed the court. But even
more so he was fearful of Mulld Bahram since he had found such a strong
supporter in Arbib Jamshid, For this reason, Jalflu'd-Dawlih approached
a number of prestigious Baha'is and asked them to persuade Mulld Bahram
not to testify at the upcoming trial. The Spiritual Assembly of the
Baha'is of ?ihrénls consulted on the matter and decided that the Baha'is
could not afford to antagonize the family of Zillu's-Sul‘té'nl6 since they
might rise to power again., Jaldlu'd-Dawlih through Haji Mirza Mahmud
Afnén, promished to make reparations to Mulla Bahram if the latter
withdrew his complaint. In accordance with the advice of the Baha'i

Spiritual Assembly, Mulla Bahrém did not attend the trial.

Lsee page 63 of Chapter 5,

16Zillu's-Su1t§h was the father of Jalalu'd-Dawlih, The eldest surviv-
ing son of Nasiru'd-Din §g§h, he was ineligible for the succession to
the throne because his mother was not of royal blood. At one time he _
held the governorship of most of southern frdn, Jaldlu'd-Dawlih
ruled some of these provinces in his name, including Yazd. Bahd'is
hold zillu's-Sultéh and Jaldlu'd-Dawlih responsible for the killing
of numerous believers.
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Jalalu'd-Dawlih failed to abide by his agreement with Mulla
Bahram. Therefore Mulla Bahram wrote to Héji Mirzd Mahmud Afndn seeking
his intercession. The letter was forwarded to 'Abdu'l-Bahd who sent a
letter through the Afndn to Jaldlu'd-Dawlih threatening the latter with
a great calamity if he did not fulfill his pledge. This had, at least
partly, the desired effect, for Jaldlu' d-Dawlih gave Mulld Bahrdm some
of what he owed. In the end the bulk of Jaldlu'd-Dawlih's property was
lost to Arbab Jamshid, including the village of 'Abbasibad. For a time
Jalalu'd-Dawlih was exiled to Europe.17

Mulld Bahrdm often appraised property for Arbab Jamshid. At
one time Arbab Jamggid was appointed mediator in a dispute over a piece
of property which was to be used to settle a debt. The owner of the
property met Mulla Bahrdm as he was in the process of appraising that
property. He offered Mulla Bahram a check six times the size of Mulla
Bahrdm's monthly salary in hopes the appraisal would cover his debts.
Mulla Bahram politely returned the check, suggesting they discuss it
after the work was completed. Mulla Bahrim appraised the property well
above what the owner had expected. Consequently, he presented Mulla
Bahram with an even larger sum. Mulla Bahrém returned this check as
well, saying he had performed the task as an employee 6f Arbab Jamggid
from whom he received an adequate salary.

Sometime later Mulla Bahram's cousin was arrested in Yazd after
the Anjuman had complained to the governor that he had buried his child

LA d

according to Baha'i law. Mulla Bahrém went to the man whose property he

17Su1aym§h{, op. Ccite, pe 431,
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had appraised since he was a court official and might intercede., He
arrived dressed, as was still his custom, in the yellow gard of a Zoro-
astrian. When one of the guests of this official spotted him, he
insulted Mulld Bahrdm and called to one of the guards to "throw the
dog out." But the official welcomed him and insisted he take the seat
of honor. Since the official remained standing the guests felt obli-
gated to do likewise. Then the official said, "™Mulla Bahrém, as a
person who will not accept money should be worshipped. I am therefore
among those under your will."

Greatly embarrassed, Mulld Bahrém rose and begged his host to
sit down so that he might present his petition. After he related his
difficulty, the official sent for his secretary and dictated a harshly
worded telegram to be sent to the governor of Yazd demanding his re=-
lease. Mull4 Bahram feared that such an offensive communication
would arouse greater animosity so he asked permission to rewrite the
telegram in a less offensive manner. This was done, and as a result of
these efforts his cousin was released and the Anjuman reprimanded.18

According to Siyévqgg Saffdvggﬂ, £rvéb Jamggﬁd eventually went
bankrupt as a result of the attempts on the part of foreign bankers to
discredit him. Several times they had spread rumors regarding his
financial position in hopes people would withdraw their money in a

19

panice. At times government officials had to intervent to prevent
this. Apparently the company was over-extendede In 1914 the Russian

ruble was drastically devalued, £rbéb Jamghﬁd, who had invested a

18Su1ayméni, ope Cite, pPe 435.

lgsaf{dva_sll', ODe Cit.g Pe L"i*.
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great deal of money in this currency, found he could not sustain the
losss Unable to make his commitments to the Discount and Loan Bank and
the Imperial Bank, £rbsb Jamghid went bankrupt in 1915. He took refuge
from his creditors with Ridé‘ggghao who appointed a commission to dis-
pose of Arbdb Jamghid's affairs., Siyavash traveled extensively through-
out the country and to India to liquidate the property of Arbab Jamggid.
£rbab Jamggid never regained his former position, however he retained
some of his real estate which was left to his children. Years later,
when property values in Tibrén skyrocketed, the family again became
quite wealthy. Mulld Bahrém served Arbab Jamghid until the bankruptcy,
After which he remained in ?ihrdh, employed in agriculture, When he

died in 1930 he was buried in the Bah4'i cemetery there.21

20R1da Khdn, later known as Ridd Shdh founded the Pahlavi Dynasty.

while he effectively ruled the ‘country at this time, he had not yet
decided to crown himself Shah.

ZISulayméhi, ope Citey DPe 435.



CHAPTER 5
THE EMERGENCE OF A DISTINCTIVE IDENTITY

Baha'is began developing separate social institutions in f}éh
during the early years of the Pahlavi regime which coincided with the
death of 'Abdu'l-Bahd and Shoghi Effendi's assumption of leadership of
the Bahd'{ Community in 1921. Some of these changes were initiated
during the lifetime of 'Abdu'l-Bahd. They began with the formation of
administrative bodies, known as Spiritual Assemblies, which consulted
on the affairs of the community. The first Local Spiritual Assembly
was established in ?ihrén in 1899 as an elected body composed of eleven
members. Similar institutions developed throughout Tran and in the
West as well. Beha'is in both within and outside of Irén continued to
affiliate themselves with the religious community of their forefathers
as long as they were accepted there, The particular tensions existing
within the Zoroastrian Community of Yazd allowed Baha'is to do this
much longer than was generally possible elsewhere. Separate Zoroastrian
Bahd'i institutions developed alongside the traditional Zoroastrian
ones, but were nonetheless considered Zoroastrian. Even when Bah&'is
found it necessary to make radical departures from Zoroastrian custom
they succeeded in justifying it in Zoroastrian terms and sought support
for them among other factions of the Zoroastrian Community. In so
doing they initiated changes which markedly altered the character of
the entire Zoroastrian Community.
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Initial Challenges to the Zoroastrian Clergy

Many years before Mulla Bahram left for Tihrdn his daughter
died. Mull4 Bahram tried to take her corpse to the dakhma to be left
exposed. The Zoroastrian clergy prevented his doing so by saying that
since he was no longer a Zoroastrian he could not expect to be permitted
access to their institutions. For two days the body remained at home
until finally one of the more prestigious Zoroastrian laymen, Dinyir
Kalantar, interceded on his behalf and forced the dasturs to perform
the necessary rituals. As was the custom, Mulld Bahrdm paid the
dasturs in the presence of the assemblage which numbered about 400.

The payment greatly acceded what was usually given. Dinyir Kaléntar
protested, "Mulld Bahram, what are you doing? Why are you giving so
much? You are setting an example which will hurt the poor, for these
dasturs are all very greedy. They will make you a precedent and demand
from every poverty-stricken widow the same fee,"

The room grew silent as all waited for Mulld Bahram's response.
The grief-stricken father answered, "Only a part of what I gave is the
fee to which they are entitled. The rest is a gift in return for their
letting me keep my poor daughter at home until I found consolation."
His listeners were deeply affected by this speech. One of the dasturs
regretted his actions and later became a Bahé'{.l

When Siyévqgg returned to Yazd around 1915, he experienced
similar difficulties with the clergy. Siydvash had been researching

Zoroastrian prophesies which he might relate to the Bahd‘i Faith. In

11 pz{ztut114h Sulaymini, Mas&bih-i-Hiddyat, Vol. 8, PPe 397-399.
Tiprén 1959.
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‘the course of his studies he noticed some differences in the transla-
tions of Avestan texts he was using. In later translations, he noted,
all references to prophesies regarding the coming of the Promised One
had been omitted, Believing this omission to be deliberate, Siyévqgﬁ
began publishing pamphlets to that effect which were distributed amongst
the Zoroastrian communities of Yazd, Tihrdn, Kirmén, §§iré§, Kaghan,
Bombay and Poona. The pamphlets, which I have not seen, consisted of:
1. Selections from the Avesta mentioning the differences between_

the various texts,

2. Selections from Guldast-i-Chuman regarding prophesies of the

coming Manifestation.

3. Selections from the Dinkart.

lk, Quotations from the Zoroastrian saints regarding the Manifes-
tation.

5. The Chapter of Chetran from the Avesta according to memory.

6. Questions from the followers of the Good Religion regarding
the Blessed Cause and the answers.

7« The beliefs of the author and nine questions from the dasturs
and lElEEé of religion.2

The publication of these pamphlets created such a stir that

when Siyévggh returned to Yazd, the dasturs posted a warning throughout
Yazd and its environs, to all Zoroastrians, on pain of expulsion, not
to associate with Siyévqgh lest he mislead the ignorante. A number of

Zoroastrian Baha'is responded to this notice by writing a letter which

2Siyévash Safidvash, Yadirin, 132 B.E. (1976) pp. 91-93.
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argued that, since, as the notice claimed, the ignorant were so easily
misled, it was necessary for all persons to become informed and inves-

tigate all matters fully for themselves so that no ignorance would
3

remaine
Soon afterwards Siyévqgh attempted to hold a ambar or memo-
rial feast in honor of his late father. He sent out invitations to
attend along with the customary tray of fruit to the requisite nine
mobads. The tray of fruit was refused, so Siy4vash wrote to the chief
priest, Dastur-i-Dasturan Némdar for advice as to what to do. Dastur
Némddr responded by saying that since Siyé%ggg was an avowed Bahd'i he
was not entitled to the services of the Zoroastrian clergy. Siyévgég
therefore made arrangements to hold the ceremony without the assistance
of the mobads. This action greatly agitated the clergy, who began
preaching against Siyavash in their fire-temples. Fearful for his
safety, Siyavash notified the governor and the chief of police. The
latter called in the dasturs and prohibited any further rallies against
the Baha'is. The Anjuman-i-Nagri of both Yazd and Tihran finally had

to intercede, although Siyévqgg does not mention in what matnner.l+

Marriage Dispute

After this incident, Siyé%qgh knew he could not expect the
dasturs to officiate at the marriage of his brother Mihrabén Tashakur.
In Siyavash's view this "worked for the good of the Bah4'i Community

because it allowed them to distinguish themselves, acquire independence

31bid., pp. 94-=95.

quid., rp. 97-98.
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and released them from the shackles of past religions."5 He considered
it 'wise' (hikmat), however, to approach the problem through the proper
channels so that the Baha'{is would be immune from criticism for their
subsequent actions. They wrote to Dastur Nimd4&r and asked him clearly
to state his position on the performance of marriage ceremonies for
Zoroastrian Bahd'is. When after two or three requests, no reply was
received, the Baha'is asked for a decision from the Anjuman. After much
debate, the Anjuman decided to send a delegation to the dasturs to
negotiate for the marriage. Among those sent were Ustd4d Javdnmard
§girmard, a Bah4'{ and Ust4d Master Kgpdébakgh, president of the
Anjuman, who was highly sympathetic towards Bah4'is. The delegation
failed to reach compromise with the dasturs who adamantly refused to
perform the ceremony. When the delegation issued its report, the
Anjuman ruled that the marriage could be performed by a layman familiar
with Avestan since their scriptures did not explicitly state that it
must be performed by a dastur.

Over 100 respected Zoroastrians attended the marriage ceremony
including several members of the Anjuman. Before the actual ceremony
was performed, a letter from the Parsi agent, Ardi§2jr Ji Sahib was
read urging unity and reconciliation between all Zoroastridns. Then an
announcement prepared by the groom was read:

Dear Brothers:

Be aware that the dasturs, particularly Dastur Ngmdéf, have
refused to officiate this marriage contract despite the advice
of Anjuman and its respected leaders. Since nowhere in the
Avesta does it say that a person, without the assistance of a

2Tbide, pe 102
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dastur, cannot be married according to Zoroastrian law, any
Zoroastrian layman may perform the ceremony. Therefore today
with joy and happiness, the marriage of Mihraban and Furangis,
daughter of Hushang wil> be officiated by Firuz Tirandaz.

My hope is that in the future all of the Zoroastrian laymen
will henceforth be aware of their own religion in order that
all affairs and matters may be taken into their own hands and
done by them.b

Aside from the absence of the dasturs, the Bahi'is were careful
to verform the ceremony in accordance with Zoroastrian custom. No men-
tion is made of using Bah4'i formula for marriage as ordained in the

Kitdb-i-Aqdas by Bahd'u'114h.’ Before performing the ceremony, Firdz

Tirandaz approached one of the mujtahids, mir Muhammad 'A1{ Labkhandagi
in order to forestall any complaints the dasturs might make to the
authorities. He asked the mujtahid to issue a fitwa stating what the
obligation of a Zoroastrian would be if the dasturs refused to sign a
marriage contract. The mujtahid stated that such a marriage could then
be performed in the presence of two witnesses,

The dasturs, unaware of Firdz Tirandaz's prior contact, went to
the same mujtahid after the ceremony and complained that this man, who
had become a Béb{, was now performing marriage ceremonies contrary to
the laws of their religion and was interfering in the affairs of the
dasturs. They asked him to issue a fitwa for his execution. The
mujtahid responded, that in his opinion, both Bahd'is and dasturs were
equally kafir. The dasturs' action came to the attention of the Anjuman,

who were incensed that dasturs would seek an execution order against a

6Saf{dvqgg, ope cite, pp. 105-106.

7Bahé‘u'lléh, The Synopsis and Codification of the Kitéb-i-Aqdas
(Haifa: Universal House of Justice 1973) pp. 39-40.
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Zoroastrian from a mujtahid, and thus perhaps, set a dangerous prece=-
dent. They summoned the dasturs and demanded an explanation. The
dasturs denied having done so. The Anjuman contacted the mujtahid who
confirmed the story and said they had accused Firdz Tirandaz of being a
Bébi.S

This incident posed a serious threat to the position of the
dasturs since, by denying their ritual necessity, the Anjuman had chal~
lenged the very basis of their priestly power. Thus the situation was
indicative, not only of the tensions existing between the Bah4'i converts
and the traditional Zoroastrians but of those existing between the
orthodox clergy and the secular reformers as represented by the Anjuman.
This latter group not only showed sympathy towards Bahé'{s, but Bah4'is
played an important role in making up and shaping this group. Neverthe-
less, the support of this group for the Bah4'is was never unqualified.
At times they sided with the dasturs, usually when the relationships
Zoroastrian Bah4'is had created with those outside the Zoroastrian come
munity seemed to threaten the integrity of that community. When the
activities of Zoroastrian Bah{'is appeared aimed at the reformation of
the Zoroastrian community, they were readily accepted by the lay
leadership. When their loyalties tended towards the Bah4'i community
as a whole, all Zoroastrians might perceive them as a threat,

The dasturs agreed to perform the next gahambar held by Zoro-
astrian Bahd'is. During the feast, one of the mobads became abusive
and encouraged the children present to curse the Bah4{'{ Faith. A com=

plaint was issued to both Dastur Némdar and the local government

85af{dvqgg, ope. cit., pp. 106-107.
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officials. Finally, the priest sent a messenger to offer his apologies.
Siydvash accepted the apology on behalf of the Bahd'{s and sent the
messenger back with copies of the Bah{'i writings. He also sent Dastur
Namddr a number of Tablets of Bah£'u'llsh and 'Abdu‘l-Bahd written on
the subject of the elimination of prejudice. For awhile after this,
the situation remained calm and Bahd'is were able to hold separate

9

meetings, feasts, and children's classes undisturbed,

Funeral Dispute

As tensions between the Anjuman and the clergy had allowed
Zoroastrian Baha'is to perform their own marriage ceremonies, they also
permitted the Bah4'is to acquire their own cemetery. When the mother
of Siyéﬁqgg suffered a stroke, a mobad came to call on her. Taking
Siyév;gg aside, he threatened him saying, '"You Bah4'is have yourselves
performed your own marriages and thus interfered in the work of the
dasturs. What will you do if your mother dies and they don't let her
into the dakhma?" Siyébqgg's mother overheard the conversation. De-
spite her illness and pain she shouted back at the mobad that she would

have nothing to do with either dakhmas or dasturs. When she died she

intended to be buried according to Bahd'i law and would not forgive her
children if they did anything else.

As it was she lived an additional 235 years. But the Baha'{s now
realized that since the dasturs had been unable to achieve their purpose
by withholding their services to Bahd'is at gahambars and marriages,

they would try again, as they had with Mul14 Bahrdm, to prevent the

9Ibid. pp. 108-109.
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Bahd'is from having access to the dakhmas. The Zoroastrian Bahi'is con-
sulted together and decided to form a vagf or religious foundation in
order to establish their own cemetery. This cemetery was given the same
name as was applied to Bah4'i cemeteries throughout frén, Gulistdn~i=-
Javid or Eternal Garden. The Zoroastrian Baha'is received a Tablet from
'Abdu'l-Bahd applauding their efforts to end what he termed the noxious
practice of leaving dead bodies exposed to vultures and scavengers. He
urged them, however, to proceed with the utmost caution and not provide
the dasturs with any excuse to create further disturbances.lo
Accordingly, the Bahd'is wrote to the great dastur of Kirman,
Kay-Khusraw-i-Rustam and asked his opinion on the matters under dispute.

This is a part of his response:

Q: If a Zoroastrian layman has a gahambar and a dastur is not
available or refuses to come, may this duty still be performed? -
A: Any Zoroastriar layman who can read the Avesta may perform
the ceremonies,

Q: Regarding marriage, if a mobad is not available or refuses
to come, what is the Mazdean law?

A: In my opinion, if a mobad is not available or refuses to
come, any Zoroastrian who reads Zend may read the prayers of
blessing in the presence of the faithful and thereby fulfill
the conditions and requirements. In order to join two parties,
the basic requirement is the presence of two witnesses,

Q: What was the custom of the dakhma at the time of Zorscastor
and the status of burial?

A: As determined by the Holy Text, the status of burial in
the time of this great personage was as follows: According

to the Dinkart, the body was left in a stone crypt far from
human habitation, The dakhma was made of stone, chalk, clay
and mud, far from any settlement that the body may be meat for
the vultures. But in ancient times it was preferrable to make
a crypt out of a single stone in the hills and close off the
top. This is clearly not contrary to the Good Religion, Many
such crypts were the burial places of kings. As I understand
it, usually the dakhma included the poor and as much as

107pid. p. 121.
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possible limited the contamination of the land and water supply.
It is not opposed to religion to bury the dead in a place sur-
rounded by stone, with the top closed providing it is far from
any habi tationsll -

Siydvash states in autobiography that the Bahd'is sought. this
opinion from the dastur of Kirman to forestall any opposition which
might arise. He considered it important as well, to establish that
Baha'is did not believe it was right to treat the God's religion as
something to be manipulated according to one's own desires. Therefore,
the Bah&'{s sought to prove they were acting in accordance with Zoroas-
trian 1aw.12 Apparently the Bah{'i{s had not made sufficient inroads
into the Zoroastrian community of Kirman to pose any threat to the
priesthood there, Hence the dastur demonstrated no antagonism towards
the Bahg'is (if in fact, he knew them to be so). In appealing to an
outside authority, the Bahd'{s were once again undermining the dasturs -
of Yazd, From the letter it would appear that the dastur of Kirmén was
unusually liberal in his thinking and had broadly based education. In
all likelihood, he was chosen for that reason.

The Anjuman vigorously supported the decision of this dastur,
much to the dismay of the priests in Yazd, The dasturs began to hold
rallies at the fire temples again and wrote tracts refuting his position
in regards to burial. A member of the Anjuman responded to those tracts:

If none but a dastur can perform religious ceremonies, all

the Zoroastrians of Tilrdn are doomed to hell and their children
are illegitimate, for their ceremonies in Tihrdn are performed

1lIbid.’ pp. 112-11"”.

121pid., pe 112,
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rd
by Ardishir Rustam Kuchabih. The same is true for the Zoroas-
trians of London, China and America. It it be argued that
this is allowed out of necessity and emergency; the same would
hold true in a situation in which the dastur opvoses it. « « »
In any case the guardianship of the dakhma rests with Anjuman

Further to consolidate their position, the Bah4'{s obtained a
document stating the position taken by one of the dasturs of India,
This statement was originally made in English, but one of the Baha'is
translated it into Persian to distribute around Yazd. The author,
Jiyun J{’Mad{; stated that while he was in Europe in 1889 be became
acquainted with the principles of the Bahd'{ Faith.lh From what he had
studied of it, he believed one could easily be both a Baha'i and a
Zoroastrian just as one could be a Sufi or a Freemason and still be a
Zoroastrian. As far as he could tell, the Bahi'i Faith was not a re-
ligion but a philosophy which encouraged greater freedom for men and
women and discouraged religious fanaticism and ignorance. Therefore,
as long as a Bah{'i wore the sadri and kushti and followed the teachings
and laws of Zoroaster, he was to be considered a Zoroastrian. The
dastur noted that some Bah{'is had discarded these customs, but such
persons were neither good Bah4'{s nor good Zoroastrianse. As to their
beliefs about prophesies concerning the Saoyshants andlggéh Bahrdm, the
Bah4'{s were clearly confused since the B&b could not possibly be one
of those, and none of their leaders was conceived in a lake as the

Sayoshants would be. Nevertheless, their error here was certainly not

131pid. pe 115.

lhﬁe must have heard of it from non-Bahi'is as the religion had not
yet spread to Europe.
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serious enough to exclude them from the community.15 While Siyévqgg

states this document was not indicative of the actual views held by

Bah4'is of the time, they nonetheless were willing to utilize the state-
16

ment in their disputes with the dasturs of Yazd,

Isfandiyar Gq§gtéép donated the land for the cemetary, which
consisted of a walled garden located not far from the dakhma. The
Bahd'is made crypts out of six stones which were placed on all sides.
In the ground, they imbedded chalk, Ustéd Javénmard drafted the vaqf
document which was taken to the mujtahid, Labkhandagi. The mujtahid
changed the wording and instead issued the document in terms which were
quite offensive. In some ways it was indicative of relations between
Muslims and minoritiesin Yazd at the time:

It is the custom of the Zoroastrian sect not to bury their
dead, be they men or women, young or old, nor do they cover
their faces even if she be a woman. Rather it is given to a
stranger to be placed in a remote place or a dakhma or on a
stone, exposed to the sun and moon and all the elements, to
become meat for vultures who eat what is unclean and et al.
Anyone with a little insight and understanding would feel the
greatest revulsion and surprise at this custom, although his=
tory shows that in the past they were not always this way and
did not always despise their dead in this manner. Now,
little by little, this group has come to understand the offen-
siveness of this behavior and are embarrassed by it compared
to the good rules of the Muslims. Long ago they adopted the
vaqf and oftentimes they likewise seek the assistance of Mus-
1ims for their marriage ceremonies. It is now their intention
to do the same in regards to burial. Therefore, in obedience
to Islém, Isfandiyar Ibn Gushtésp Ibn Sirish Qdsimibédi, in
my presence, by his own free will, in a true Islimic manner,
has established this vagf. « 19

g

15¢
16

ee Appendix Ge
Saf{dva_sﬁ, ODe Citog PPe 121"'-125.
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A copy of this document was forwarded to Tihrén and confirmed
by the 'ulamd there while another copy remained in the files of the
Gulistén-i-Javid Foundation. Meanwhile the dasturs took steps to stir
up agitation against the cemetery among the surrounding villages.
Finally the dasturs decided to tear down the cemetery walls themselves
and then desecrate the gravesites. The Bahé'{; discovered their plan
and asked the Anjuman to request that the government post a guard to
protect the site. The government sent severai horsemen to guard the
cemetary during the day, but after they left at night the dasturs came
under the pretense that they were reading scriptures at the dakhma.
They broke into the cemetery and destroyed the gravestones. When the
Bahd'{s discovered the damage the next day, they reported the incident
to the Anjuman. The dasturs insisted they had nothing to do with it.
Firiz Tirandaz went to the surrounding villages and questioned the peas-
ants. The villagers told him that the dasturs themselves had vandalized
the cemetery. In this case the Anjuman, in order to downplay the inci-
dent, asked Isfandiyér Gushtasp to drop all charges and paid him for the
damages.18

Other incidents of vandalism occurred. At one point four mobads
set the cemetery gate on fire and desecrated the graves. This time the
government tried to intervene but the priests along with a more conser=-
vative faction of the Anjuman succeeded in obtaining amnesty for those
accused. Another time the dasturs again sought to obtain an execution
order from the ‘'ulamd against the Bah4'is for establishing their own

cemetery, but the previous action of the Baha'is in obtaining a vaaf
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document forestalled that attempt. The dasturs laid plans for more

extreme measures.

The Assassination of Ustdd Mister Khudibaksh

Deeply concerned over the rapidly deteriorating situation exist-
ing within the Zoroastrian community of Yazd, Ardiggir Ji Séhib, the
Parsi agent came from Tihrén to Yazd to effect a reconciliation. He
called for a meeting of the entire Zoroastrian community, including the
Zoroastrian Baha'is. In a passionate speech, he urged both groups to
maintain their unity with one another., He mentioned that he had met
*Abdu'l-Bahd two years before and extolled his character and knowledge.19

Still, the tension steadily worsened., The dasturs and conser-
vative elements of the community began to aim their attack directly at
liberal members of the Anjuman who strongly sympathized with the Bah4'{s.
Foremost among these was Ustad Mdster Khud4baksh, president of the
Anjumane. EgpdébakEE, though born in Yazd, had emigrated with his family
to Bombay during the famine of 1870-1871. He received his education
from the Parsis and then returned to Yazd to teach at the Zoroastrian
school, Dabirestan Kay thsrawvf. Regarded as the leader of the liberal
faction of Zoroastrian laymen, he opposed the ritual sacrifices, sup-
ported calendar changes,20 and favored limitations on the power of the

clergy. A society, Majma-i-Hazshinas wa Haqquy-i-Yazd, was formed to

191bid.

20The ritual calendars followed by the Zoroastrians of frén and India
were discovered to be a month apart in the 18th century. Further
research determined both were incorrect so a new seasonal calendar
was devised which excited much opposition both in Ir&n and India.
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oppose these reforms as well as the activities of the Bahd'is. The
society commissioned an assassin, Fereydun Rustam Kirmani, to kill both
Master Khudabaksh and Firiz Tirandaz. Fereydun Rustam came to the door
of Firuz Tirandaz disguised as a telegram man. Firuz opened the door,
then suddenly became suspicious and closed it. Fereydun Rustam riddled
the door with bullets and then fled the scene. Fir{iz Tirandaz suffered
no injuries. The next day Fereydﬁh Rustam shot Egpdébakgg through the
head as he was headed for the school. The Majma sent a threatening
letter 18 days letter to Ustad Kayomarz,21 Kbpdébakgg's co-worker, who
had excited their opposition by offering free education to the poor.
Kayomarz fled to Bombay. The assassin was eventually arrested. Rustam
Dastur and Arbab Kay Khusraw intervened on his behalf and arranged for
him to be allowed to escape. The Zoroastrians later constructed a
memorial containing a burning lamp at the site of Master Egpdébakgh's
assassination.22 The Bahd'is themselves regarded Master Khadabaksh as
a martyr and believed his sympathy towards the Baha'is was the major
reason he was assassinated. 'Abdu'l-Bahi sent a letter to the Zoroas-
trian Baha'is according him the station of a Bahd'i martyr despite the
fact it was recognized he was never a Bahd'i. His descendants became
Baha' :fs.z3
The assassination proved a serious miscalculation on the part

of the conservatives, for while they may have succeeded in terrorizing

21Ustafd Kayomarz was a student of Ustdd Javanmard.

221hide pp. 127-129.

23

Michael Fischer, "Zoroastrian Iran: Between Myth and Praxis.'" Un-
published dissertation, University of Chicago, 1973, ppe. 108-109,
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some of liberal faction of the Zoroastrian community, they irreparably
undermined the moral credibility of the Zoroastrian clergy. From this
point on the power and authority of the priesthood disintegrated rapidly
and the Anjuman assumed almost complete leadership of the Zoroastrian
communitye.

The Integration of Zoroastrian Bah4'is with
the Larger Bah'i Community

As the Zoroastrian Bahd'is began to develop separate institu-
tions, the instances of Zoroastrian conversions lessened considerably
and soon became isolated incidents. During the 1920s and 30s Zoroas-
trian Baha'{ institutions began to merge with those of the larger Baha'{
community of Yazd. The bulk of Bah&'{ administrative institutions
developed under the leadership of the Western-educated grandson of
'Abdu'l-Bah4, Shoghi Effendi, who headed the Bahd'{ community from 1921-
1958. Since the Bahg'i{ Faith was never officially recognized in f}éi,
some of the functions of those institutions were carried out by means
of private companies. Siyéﬁqgg assisted in the establishment of one
such company, Sharkat-i-Parsian, which operated both in frén and Bombay.
For 60 years communications between the Baha'i World Centre in Haifa
and the National Spiritual Assembly of the Bah4'is of frdn were relayed
through that company which also administered the financial affairs of
the community.ah

In 1925 an Egyptian court annulled the marriages of three Bahd' {
men with Muslim wives on the grounds they were now apostates. The

verdict read:

Zhsaf{dva_s}l’ ODe citog PPe 127-128.
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The Bahd'{ Faith is a new religion, entirely independent,
with beliefs, principles and laws of its own, which differ
from, and are uEterly in conflict with the beliefs, principles
and laws of Isldm. No Bahi'i therefore, can be regarded a
Muslim or vice-versa, even as no Buddhist, Brahmin, or Chris-
tian can be regarded a Muslim or vice-versa.25
Shoghi Effendi seized upon this decision as an opportunity to
urge the Baha'{ community towards greater independence. As in the case
of the Zoroastrian community, the move towards distinctive identity in
social institutions and community relations in the Baha'i Faith was
forced by its opponents yet welcomed by the Bah4'is. Shoghi Effendi
wrote of the significance of Egyptian court decision and the reaction
of the Baha'i community (which he determined):
This declaration of portenous significance . . . once and
for all, silences those detractors, including Christian
ecclesiastics in the West, who have in the past stigmatized
that Faith as a cult, as a Bdbi sect and an offshoot of Islim
or represented it as a synthesis of religions- such a declara=-
tion was acclaimed by all communities in the East and in the
West as the first Charter of the emancipation of the Cause of
Bahd'u'lléh from the fetters of Isldmic orthodoxy, the first
historic step taken . . « on _the road leading to its ultimate
and world-wide recognition.2
Shoghi Effendi had the decision translated into several lan-
guages and circulated in Baha'i communities throughout the world, where
it was used as evidence to secure official recognition from authorities
of the independent nature of the Baha'i Faith. In Egypt Baha'is were
granted full legal status as a separate community and were allowed to
establish their own religious courts to determine matters of personal

status. Similar gains were made in obtaining recognition in America,

India and Palestine.

25'Shoghi Effendi, God Passes By (Baha'i Publishing Committee, Wilmette
19““) P- 3659

Ibid. Pe 366.

26
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Shoghi Effendi urged the Baha'{s in Irén to resist, from now on,

any attempt to have them classified as Muslim, Christian, Jew or Zoroas-
trian and not to refer any matters of personal status to their courtse.

They were also forbidden to accept any ecclesastical post associated with

those religions. Most of the laws of the Kitdb-i-Agdas were now en-

forced, including those relating to marriage, divorce, inheritance,
burial, and the prohibition of opium and alcohol. Birth and marriage
certificates were issued under the seal of Bahi'i Assemblies, and common
burial grounds were established throughout the country, many of them
through Siyé¥g§§ Saf{dvggg. The marriages performed by Baha'i insti-
tutions had.no government recognition, which often created difficulties
for the Baha'is. The Baha'{s refused to be registered under the name
of another religion on their government documents., Finally the civil
authorities removed all references to religion on the passports issued
to f}éﬁian subjects and gave tacit permission for Bahé'{é in some in-
stances to leave the religious columns blank on other documents.27
During the lifetime of 'Abdu'l-Bahd, the American Baha'i com-
munity sent teachers to Tihréh to establish a Baha'i school system in
irén. Some of the children of Rig4 Shéh received their elementary edu-
cation at these'schools.28 The government closed these schools in 1934
after the Bahd'is observed one of their holy days which was unauthorized
by the state. For a time many of the Bahd'{ children enrolled in the

private schools in preference to those of the state. The Zoroastrian

27Ibid. p. 369"3710

28Amin Banani, The Modernization of Iran, 1921-1941 (Stanford Univer-

sity Press 1961) pp. 96-97.
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schools were especially favored, as they were operated on a British
model. By law, all students were required to take an hour of religious
instruction each day. A Baha'i informant who attended the Zoroastrian
school in Tihrdn told me that during this period a Muslim teacher was
brought in to teach the Muslim students; the Zoroastrian students had
separate Zoroastrian classes and the Armenians played on the soccer
field. Bahd'is, even those of Zoroastrian background were forced to
attend the Qur'dhic classes. Another informant who went to a school not
run by the Zoroastrians told me he was forced to attend the Zoroastrian
classes and was punished severely when he insisted he was a Baha'i.

In 1938 Shoghi Effendi, in a letter to the American Baha'i com-
munity, urged Baha'is to give preferential treatment to minorities on
their administrative bodies and strive diligently for the elimination

29

of prejudice. While in the American context this referred specifi-
cally to racial prejudice, when portions of this letter were translated
and distributed in Iran they were applied to those Bahi'is of Zoroas-
trian, Christian or Jewish descent. Intermarriage was officially en-
couraged although it was still somewhat rare. From my interviews I
gained the impression that the families of Bahd'is of minority back-
ground were more inclined to resist such marriages than those of Muslim
background. The Bahd'{ law requiring parental consent to a marriage
probably slowed a process which might have otherwise proceeded more

rapidly. Intermarriages are more common in Tihrdn than in the provin-

o PR . s . 7 -
cial cities and become quite common when Baha'is emigrate from Iran.

2?Shoghi Effendi, Advent of Divine Justice (Wilmette: Baha'i Publish-
ing Trust 1971) ppe. 20=3h,
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There are no restrictions on marriages with non—Bahé'{s, but they are
not encouraged, When I interviewed older Trénian Baha'fs who had
recently emigrated to the United States they told me they preferred
that their children would marry an Irdnian Baha'i but it did not matter
to them what their background was. They recognized this might not be
possible in the United States so they were willing to accept an American
Baha'{. Most said they would not consent to a marriage with a non-
Bahd'{.

Name changes indicate some of the changes which have occurred
within the Baha'{ community of Irén and their success in assimilating
minorities. Both Bah&'u'114h and 'Abdu'l-Baha bestowed titles on a
number of Bahd'is which later became the families' surname. The giving
of these names did not necessarily coincide with the conversion itself.
A prominent Bahd'{ might have several such titles bestowed on him in
his lifetime. The names were generally not such as would readily dis-
tinguish them from the community to which they came. All the Zoroas-
trian converts seen in this study were given titles of pure Persian
origin. Over the years the surnames derived from these titles became
recognized as Baha'i names. Other surnames might be derived from words
denoting key concepts in the Baha'{ Faith. First names might likewise
be taken from such key words but it was also common to give children
the names of important heroes and martyrs of their religion, In this
manner Baha'is of Zoroastrian background might acquire names of Arabic
origin such as Vahid or Nabil. In some cases Baha'is of Zoroastrian
background were deliberately given names of Arabic derivation having

no particular significance to Bahé!fsjust to insure they would not be
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discriminated against as Zoroastrians, At the same time, Baha'is of
Muslim background often adopted the Irdnian fashion of preferring pure
Persian names. In the older Bah4'i cemetaries one could readily iden-
tify the religious background of the one buried there. Sometimes the
gravestone mentioned his origin directly but if not his name would iden-
tify ite 1In the newer Bah4'{ cemetaries, I am told, this is nearly
impossible to ascertain.

Even when Zoroastrian Bahd'is ceased to conduct themselves as
Zoroastrians, Muslims within Iran remained unable to recognize their
independent identity, but since these converts were clearly no longer
part of the Zoroastrian community, Muslims regarded them as they did
other Bahi'is in frdn, as apostate Muslims.

In 1958 Siyavash Safidvash, having spent several years as a
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Baha'i pioneer (muhéjir in Gurgén, died and was secretly buried in

the Bah&'{ cemetary which he had established there. When the Muslim

‘ulama discovered this, they complained to the authorities that he had

21

been buried without proper Muslim rites. This incident indicates
the degree to which Zoroastrian Baha'{s were indistinguishable from

other Bah4'is.
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Muhd jir has almost the OppOSlte meanlng amongst Bahd'is as it does
to Muslims. In Islam a muhajir is one who moves from non-Islémic
lands to a Muslim community while 1n the Bah4'{ Faith it denotes
one who moves from a larger Bah&'{ community to a place with no or
few Baha'is in order to propagate the religion.

315afiavg§g, ope cite, pp. 174-=175.



CHAPTER 6
CONCLUSION

This study has explored one aspect of the process which led to
the development of the Bahi'i Faith as an independent religion, namely
the appeal to non-Muslims. In the period between 1852-1875 an important
transformation occurred within the Babi movement, out of which the
Bah4'{ Faith emerged. During this period the Bdbis were subject to
fierce persecution which forced them underground. Many of them de-
veloped attitudes of antipathy towards the Muslim establishment and
ceased to identify themselves with Muslims. Instead they began to
sympathize and associate with other religious minorities in fran. As
in the case of the Parsi agent, Ménakj{, circumstances often forced
Bah4'is to seek the protection of the Western or westernized protectors
of these minorities.

The theological changes introduced by Bahd'u'lldh facilitated
the process which would attract minorities to the Bah4'{ Faith. The
militant posture which Babis had assumed from Islam was repudiated and
replaced by a political pacifism similar to that of other religious
minorities in f}én. Doctrines regarding ritual uncleanliness were
discarded, thus easing social relations with those minorities. 1In
claiming to be the Promised One of all religions, Bahi'u'lléh set a

pattern for relating to those of other religions by seeking to affirm

8l
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the religious heritage of other persons and presenting Bahd'u'llsh as
its culmination. This attitude both transformed the behavior of Muslim
Bah4'{s towards the religious minorities and attracted those minorities
to the new religion, to whom it presented such a striking contrast to
the behavior exhibited by other Muslims.

Although prepared theologically to receive non-Muslims, Bahd'{s
made no specific attempt to promulgate actively their religion among
Zoroastrians. It did not even occur to the early Bahi'{s that Zoroas-
trians might be inclined to their religion. Close association rather
than active proselytization attracted the first Zoroastrian converts to
the Bah4'{ Faith. Those Zoroastrian Bah{'is then took it upon them-
selves to promulgate aggressively, their new religion among their former
co-religionistse

While Bahi'{s had adopted affirming attitudes in relating with
other religions, the specific content of those relationships depended
on the challenges and issues raised by those minorities themselves,
Bah4'u'lléh's genealogy, for instance, acquired significance only when
Zoroastrians began to inquire about it. Likewise, Bahi'{s interpreted
only those Zoroastrian prophesies which Zoroastrians themselves pre-
sented.

Zoroastrians of Iran in the 19th century depended on their
relations with the Muslim community for many of the components of their
own identity. This inevitably led to a negative self-image since Zoro-
astrians were despised, humiliated and restricted to low-status profes-

sions such as farming. The clergy likewise was poorly educated,
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knowledgeable only in the performance of specified rituals and the reci-
tation of the holy texts which they read without understanding.

The reforms generated by the Parsi agents in the latter half of
the century helped create a new educated and mercantile elite., Re-
ligious reforms, however, failed to keep pace with social and economic
change. By associating themselves with the Parsi agents and this elite,
Bahé'{s succeeded in presenting themselves as the ideological alterna-
tive to the traditional Zoroastrian establishment. Unlike the Parsis,
Baha'i drew upon paradigms common to f}énians of most religious back=-
grounds. Pafamount among those paradigms was the role suffering and
persecution was thought to play in legitimatizing a religion. In many
ways the Bahd'i Faith created less dissonance than reforms which might
be generated from Bombay.

The earliest Zoroastrian converts to the Bahi'i Faith were
drawn from the aforementioned mercantile elite. Those conversions were
catalytic to others who included their relatives and lower status Zoro-
astrians with whom they associated. Initially, these converts did not
distinguish themselves from other Zoroastrians in regards to lifestyle,
place of residence, and communal ritualse. Since Bahi'is were subject
to fierce persecution and had not developed the distinctive features
of their own social life, Zoroastrian Bah4'is found it necessary to
secure their own safety and position by continuing to affiliate them-
selves with the larger Zoroastrian community. The conversion process
itself depended on the ability of Bah4'{s to keep boundaries between

the religions open and fluid,
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While Zoroastrian Baha'is continued to abide by the customary
laws of their ancestral religion and supported its institutions, they
at the same time associated freely with Bahid'is who were outside the
Zoroastrian community. In so doing they violated the unspoken ethno-
religious boundaries which restricted relations between members of
separate communities to largely economic ones. This excited the opposi-
tion of many Zoroastrians against the Bahé'{s, especially the clergy.
For the most part merchant and professional classes within the Zoroas-
trian community regarded the Bahé'{s as progressive members of the
community and showed no reluctance in appointiﬁg Bahi'is to positions
of leadershipe.

Gradually, Zoroastrian Bahi'is began to establish separate
institutiéns alongside the traditional Zoroastrian ones. Still Zoro-
astrian Baha'is sought to justify their departures from Zoroastrian
customs in terms of Zoroastrian law and anpealed to reforming elements
of the community to support them. In so doing they markedly altered
the character of the entire Zoroastrian community, discrediting the
Zoroastrian clergy, and allowing the secular elite to assume effective
leadership. Zoroastrian Bah4'{s did not finally separate themselves
from the Zoroastrian community until that community itself ceased to
recognize them as Zoroastrians.

In general four phases were involved in the emergence of a
distinctive Bahd'i identity. In the first phase the Bahd'i Faith
dissociated itself from the traditional religious establishment and
ceased to derive its identity from it. In the second phase it began

to appeal to those outside its original religious matrix. This occurred
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while others had not yet recognized the religion as independent and
before its boundaries were fixed. In the third phase there was a pro-
cess of assimilation and integration wherein the various elements of the
new religion were brought together and merged into a single community.
In this process all elements of that community were altered. Finally
the perceptions of outsiders toward the new religion changed to the
point that they regarded Baha'is as separate from themselves and ex=-
cluded them from participation in their own community. In accepting
these boundaries, the Bahd'{ Faith acquired its fully distinctive iden=
titye With the rigidity of boundaries, the incidence of conversion
slowed,

This study points to a number of social factors involved in
religious conversion movements., These conversions seem to be predicated
by raﬂical, usually positive social change which necessitates an idea-
tional change as well. Identity perceptions must be adjusted to reflect
the reality of the new situation, yet the religious institutions tend
to function to perpetuate themselves and therefore resist change. Given
this situation, religious conversion is often the only alternative.
Conversion will be towards the alternative which supports the improve-
ments made and removes perceptual blocks to it, and at the same time
least disrupts other still functional aspects of life and thought,

drawing upon familiar and still useful paradigms.



APPENDIX A
THE MASSACRE OF 1852: A EUROPEAN ACCOUNT

The most dramatic account of the executions of the Bdbis in
1852 is given in a letter written by Captain Alfred von Gumoens, an
Austrian officer who was employed by the §E§h but resigned in disgust

after witnessing these events.

Dear Friend, My last letter on the 20th inst. mentioned the
attempt on the Kinge I will now communicate to you the result
of the interrogation to which the two criminals were sugjected.
In spite of the terrible tortures inflicted, the examination
extorted no comprehensive confession; the lips of the fanatics
remained closed, even when by means of red-hot pincers and
limb-rending screws they sought to discover the chief con-
spirator. All that transp1red was that they belonged to the
Babi sect- These Babis are heretics; though they pray to the
Provhet (sic!), yet they differ in many usages from the ortio-
dox Musulunans. This sect was founded about fifteen years ago
by a certain Bab, who was shot by the Kjng's command. The most
faithful of his adherents fled to Zanjan, where, two years ago,
they were reduced by the Royal Troops, and, as was generally
believed, were exterminated without regard for age or sex.

Like all religious intolerance, this unmeasured persecution
produced exactly the opposite of the effects intended. The
Bab's teaching gained more and more ground, and is at the pres-
ent moment diffused throughout the whole country. Since the
government obstinately clung to the system of persecution, the
schismatics found occasion to steel their resolution, and de-
velop qualities which, contrasted with the effeminate luxury of
the State Religion, compelled respect. Very skilfully had the
Prophet (i.e., the B4b) pointed out to the disciples of his
teaching that the way to Paradise lay through the torture-
chamber. If he spoke truly, then the present Shah has deserved
great merit, for he strenuously endeavours to people all the
realms of the Saints with Babis! His last edict still further
enjoins on the Royal servants the annihilation of the sect.

If these followed the Royal command and rendered harmless such
of the fanatics as are arrested by inflicting on them a swift
and lawful death, one must needs, from the Oriental standpoint,
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approve of this; but the manner of inflicting the sentence, the
circumstances which precede the end, the agonies which consume
the bodies of the victims until their life is extinguished in
the last convulsion are so horrible that the blood curdles in
my veins if I now endeavour to depict the scene for you, even
in outline. Innumerable blows with sticks which fall heavily
on the back and soles of the feet, brandings of different parts
of the body with red-hot irons, are such usual inflictions that
the victim who undergoes only such caresses is to be accounted
fortunate. But follow me my friend, you who lay claim to a
heart and BEuropean ethics, follow me to the unhappy ones who,
with gouged-out eyes, must eat, on the scene of the deed,
without any sauce, their own amputated ears; or whose teeth

are torn out with inhuman violence by the hand of the execu-
tioner; or whose bare skuls are simply crushed by blows from a
hammer; or when the bazdr is illuminated with unhappy victims,
because on the right and left the people dig deep holes in
their breasts and shoulders and insert burning wicks in the
wounds. I saw some dragged in chains through the b&zar, pre-
ceded by a military band, in whom these wicks had burned so
deep that now the fat flickered convulsively in the wound like
a newly-extinguished lamp.

Not seldom it happens that the unwearying ingenuity of the
Orientals leads to fresh tortures. They will skin' the soles
of the Babis feet, soak the wounds in boiling oil, shoe the
foot like the hoof of a horse, and compel the victim to run.
No cry escaped from the victim's breast; the torment is en-
dured in dark silence by the numbed sensation of the fanaticj
now he must run; the body cannot endure what the soul has en-
dured; he falls. Give him the coup de grice! Put him out of
his pain! No! The executioner swings the whip, and- I myself
have had to witness it~ the unhappy victim of hundred-fold
tortures runs! This is the beginning of the end. As for the
end itself, they hang the scorched and perforated bodies by
their hands and feet to a tree head downwards, and now every
Persian may try his marksmanship to his heart's content from
a fixed but not too proximate distance on the nobvie quarry
placed at his disposal. I saw corpses torn by nearly 150 bul-
lets. The more fortunate suffered strangulation, stoning or
suffocation: They were bound before the muzzle of a mortar,
cut down with swords or killed with dagger thrusts, or blows
from hammers and sticks. Not only the executioner and the
common people took part in the massacre; sometimes Justice
would present some of the unhappy Babis to various dignitaries
and the Persian (recipient) would be well content, deeming it
an honour to imbrue his own hands in the bloof of the pinioned
and defenceless victim. Infantry, cavalry, artillery, the
ghulams or guards of the King, and the guilds of butchers,
bakers, etc., all took their fair share in these bloody deeds.
One Babl was presented to the crack officers-corps of the
garrison; the general in command dealt the first blow, and
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afterwards each cone as his rank determined. The Persian troops
are butchers, not soldiers. One Bibi fell to the share of the
Imam-Jum'a, who put him to death. Islém knows nothing of
charity!

When I read over again what I have written I am overcome by
the thought that those who are with you in our dearly beloved
Austria may doubt the full truth of the picture, and accuse me
of exaggeration. Would to God that I had not lived to see it!
But by the duties of my profession I was often, only too often,
a witness of these abominations. At present I never leave my
house, in order not to meet with fresh scenes of horror. After
their death the Bdbis are nacked in two and either nailed to
the city gate, or cast out into the plain as food for the dogs
and jackals. Thus the punishment extends even beyond the
limits of which bound this bitter world, for Musulmans who are
not buried have no right to enter the Prophet's Paradise,

Since my whole soul revolts against such infamy, against
such abominations as recent times, according to the judgement
of all, present, I will no longer maintain my connection with
the scene of such crimes.

1From E. G. Browne, ed., Materials for the Study of the Babi Religion
(Cambridge: University Press 1918) pp. 267-271,




APPENDIX B

MANAKJI AND THE TARTKH~I-JADID

The most well known effect of Ménakji's collaboration with

Bah4'{is was the production of the Tarikh-i-Jadid, one of the earliest

histories of the Babi Faith. The primary author of that work was Mirza
Husayn of Hamadéh, who at one time was secretary to one of the ministers
of state. In consequence to his faith, he was imprisoned for a time.

In response to an inguiry from E. G. Browne, Mirz4 'Abutl~Fadl wrote of
Mirz4 Husayn:

After his release from the prison of Teheran, he obtained
employment in the office of Ménak31 the Zoroastrian, well known
as an author and writer. Mdnakji treated him with great re-
spect, for had he not become notorious as a Babl, he would have
never engaged in thls work. Now it chanced one night that he
and Muhammad Isma' {1 Khdn the Zend who was a writer skillful
in Persian composition, were Manak31 s guests at supper and
Ménakji requested each one of them to write a book (for he was
most zealous in book collecting, and whomsoever he deemed
capable of writing and composing he would urge to write a book
or compose a ureatlse). So on this night he requested
Muhammad Isma 11 Khan to write a history of the kings of Persia
and begged MiTza Huseyn to compile a history of the Babis.

e o « Mirza Huseyn came to the writer and asked his assis=-
tance, saying 'Since hitherto no full or correct history has
been written treating the events of this Theophany, to collect
and compile the various episodes thereof in a fitting manner
is a very difficult matter. . « o'

To this I replied 'There is 1n the hands of the Friends a
history by the late Haal Mirzd Jani of Késhdn, who was one of
the martyrs of Teherdn, and one of the best men of that time.
But he was a man engaged in business and without skill in his~
toriography, neither did he record the dates of the years and
months. At most he, being a God-fearing man, truthfully set
down the record of events as he had seen and heard them,

Obtain this book, and take the episodes from it, and the dates
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of the years and months from the Ndsikhu'i-Tawarikh and the
appendices of the Rawgzatu's-Safd; and, having incorporated
these in your rough draft read over each sheet to His Rever-
ance Ha31 Seyyid Jawdd of Kerbela . . o for he, from the
beginning of the Flrst P01nt ZT;e., the Ba57 until the arrival
of His Holiness Beha'u'lldh in Acre, accompanied the Friends
everywhere in person, and is thoroughly informed and cognizant
of all eventse « « o'

Then he requested the writer to indite the introductory
preface, and so open for him the path of composition. So I,
agreeably to his request wrote two pages at the beginning of
that book, and embellished this introduction with prefatory
exhortations and excitements to strive after truthe « «

But Mé4nakji would not suffer this history to be finished
in the manner which the writer had suffested, but compelled
the chronicler to write what he dictated. For Ménakji's
custom was to bid his secretary to write down some matter
and afterwards read the rough draft over to him. So first of
all the secretary used to read over to him the rough draft
which he had made in accordance with his own taste and agree-
ably to the canons of good style; and then, after Mé&nak ji
had made additions here and excisions there, and had docked
and re=arranged the matter, he used to make a fair copye.

And since Méhakj{ had no great skill or science in the Per-
sian tongue, the style of most of the books and treatises
attributed to him is disconnected and broken, good and bad
being mingled together. In addition to this defect, ignorant
scribes and illiterate wrlters have, in accordance with their
own fancies so altered the Tdrikh-i-Jadid that at present day
every copy of it appears like a defaced portrait or a re-
stored temple, %#5 such a degree that one cannot obtain a
correct copy of it, unless it were the author's own transcript;
otherwise no Lcopy can be relied upon.

As for Hdji Mirzd Jdni of K4shdn, he was one of the most
highly respected merchants of that town. . « « He it was who,
when the First Point (exalted be his Supreme Name!) was being
conveyed, by the command of Muhammad Shéh, from Isfahan to
Teherédn, entertained His Holiness for three nights in his
house at Késhan. Some wh11e afterwards he came from K4shdn
to Teheran, and abode in Shah 'Abdu'l-'421m, where he wrote
his history. He was involved in the catastrophe of the year

AJH. 1268 (A.D. 1852, Aug.-Sept.), and in prison shared the
same cell with his Holiness Behé'u'llah, and was bound by the
same iron chain. Some days later he was put to death, an
innocent victim, in this massacre, and attained to the rank
of martyrdom. But of his history I, the wr1ter, cannot now
procure a copy; for from Samarkand to Teherdn is very far, and
fortune frowns of the People of Behd, and is beyond measure
jealous of them L

lrrom E. G. Browne trans., Tarikh-i-Jadid (Cambridge University Press,
1975) ppe xxxvii-xli.
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Browne mistakenly assumed H«ji Mirz4 Jdni's work to be another

early history he had discovered, Nuqtatu'l-Kdf, however Dr. Denis

MacEoin's careful textual analysis shows no connection between the two

works. No internal evidence indicates the Nugtatu'l-K4f was authored

by Héj{ Mirz4 Jéni either. A thorough and dispassionate discussion of
this matter can be found in "A Critical Survey of the Sources for Early

Babi Doctrine and History," unpublished manuscript, April 1976.



APPENDIX C
THE ANCESTRY OF BAHA'U'LLAH

Bah4'i historian H. M. Balyuzi writes the following regarding
the background of Bahi'u'lléh's genealogy:

It is to Yazdlglrd III, the last S&sdnian monarch to occupy
the throne of Iran, that the genealogy of Baha' u'lldh can be
traced. Ustad Javénmard, the principal of the Zoroastrian
school of Yazd, presented seven queries to Baha'u'llsh, the
seventh of which concerned His ancestry. The Tablet known as
Shir-Mard (Lion of a Man)— thus called because the recipient
was so addressed by Bah4'u'll4h- was sent to him in reply.
(This Tablet is also known as Lawh-i-Haft-Pursish.) Answering
his questions one by one, to the seventh query BahZ'u'lléh re-
sponded by referring him to the genealogy which Mirza Abu'l-
Fadl-i-Gulp4ygdni had gathered and compiled. Many years later,
in the year A H 1320 (10 April 1902-30 March 1903), 4
Khusraw Bim&n, who was also of Zoroastrian origin, was visiting
the Holy Land. He asked resident Bahé'fs for information re-
garding the ancestry of Baha'u'llh. They presented hls
reguest to Abdu'l-Baha who also referred them to Mirzd Abdu'l-
Fadl-l-Gulpayganl, then v151t1ng the United States. Mirza
Abu'l-Fadl's answer to Aqa Khusraw Biman's letter was pub-
lished 1n Bombay, at a later date, as a pamphlet.

Mirzd Abu'l-Fadl, designated by the Guardian of the Bahd'i
Faith as one of the nineteen "Apostles of Bahd'u'llgh, was a
man of rare erudition and a degree of scholarship so far un-
equalled amongst the followers of Bah&'u'lldh, whether in the
East or in the West. In his reply to Kﬁa Khusraw Bimdn, he
describes how his interest was aroused in the genealogy of
Bah4'u'llah, and how his researches led him to Yazdigird III,
the last of the Sasg&nian monarchs of Iran. He goes on to
state, however, that his work, which Bah4'u'l114h had mentioned
in the Tablet addressed to the schoolmaster of Yazd, was lost
when he and a number of other Bahi'is were arrested 1n Tlhran
in the early months of 1883 by order of Kamran Mirz&, the
Naylb's Saltanih, son of N551r1'd-D1n Shah.

Mirza Abu'l-Fadl writes that he was, in the course of his
investigation, partlcularly impressed by the fact that so
severe and unsympathetic a critic of the Baha'i Faith (and
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so hostlle a commentator) as R1da—Qu11 Khin-i-Hiddyat, entitled
the Amlru sh-Shu'ara' (The Emir of Poets), had admitted 1n the
Nizh&d-Namih (The Book of Ancestry), that the Niuris of MAzine
daran are descended from Choroes I, the renowned S&sénian
monarch known as/'Kdll (The Just). And final confirmations
came from Ha31 Mirz& RldéLOull, a half-brother of Bahd'u 'llah,
who told Mirzd Abu'l-Fa@l categorically, in answer to his
query, that the Niris possessed a genealog1ca1 table tracing
their line back to Yazdigird the Sisdnian.l

1

He Mo Balyuzi, Baha'u'llah: King of Glory (Oxford: George Ronald
1980) pp. 9-11.
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APPENDIX D
THE PERSECUTIONS OF 1891 AND THE TOBACCO REGIE

The persecutions of 1891 took place against the background of
the Tobacéo Protests. On March 8, 1890 Ndsiru'd-Din Shéh signed a con-
cession with Mr. G. Ee. Talbot granting him full control over the pro-
duction, sale and export of all tobacco in frén for the next 50 years
in return for certain payments. Since this concession cut directly
into the market of a large portion of the merchant community of Trén
protest arose almost immediately. Among the prominent leaders of the
opposition were Mirz4 Malkam Kh4n and Siyyid Jamélu'd-Dfn-i—Aﬁghani.
Mirzdy-i-Shirdzi, a leading mujtahid played the most important role by
forbidding people to smoke. Nearly the entire country obeyed and the
concession was cancelled in 18§2. In connection with this a number of
Baha'{s in Tihrdn were arrested who were suspected of being partisans
of Mirza Malkamkggéh and Jamdlu'd-Din Afghani, Persecutions against
Bah4'is reached their culmination with the gruesome execution of seven
Bahd'is in Yazd in May 1891. 'Abdu'l-Baha regarded some of the sup-
porters of the Tobacco protests as largely responsible for the persecu-
tions. He wrote to E. G. Browne on August 19, 1891:

The partisans of Malkom Khdn and Jamilu'd-Din devised a

plan to alarm, intimidate, and greatly disturb the government
by involving the Bdbis also in suspicion, and wrote pham=
phlets so worded that it might appear that there was an

alliance between these and themselves. To be brief, the
arrested Malkom Khé&n's brother with your friend the Mirza of
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Hamadén and several others, and also two Bébfs, and the govern-
ment officials, without any enquiry or investigation, began on
every side to persecute this oppressed community, although
these poor innocents, as I swear by God's Might, knew abso=-
lutely nothing of this agitation and disturbance, non-
interference in political matters being required by their
creed.

__ No sooner did this news reach Isfahdn than the Prince
ZZillu's-Sul@éé7, one of whose confidential advisers had been
accused and arrested, considered it expedient, for the excul-
pation of himself from all suspicion of complicity in this plot
and for the concealment of his own evil deeds, to inaugurate
a violent and cruel persecution of the Babis. So he entered
into correspondence with Prince Jal&lu'd-Dawla, and a persecu-
tion was set on foot in the city of Yazd and the surrounding
villages, where such cruelties and injustices were perpetrated
as are unparalleled in the history of the world.l

Shoghi Effendi described the execution of the Yazdi Baha'is:

In Yazd, at the instigation of the mujtahid of that city,
and by the order of the callous Mahmud erza, the Jal4lu'l-
Dawlih, the governor, a son of lelu s Sultan, seven were done
to death in a single day in horrible 01rcumstances. The first
of these, a twenty-seven year old youth, 'All-Asghar, was
strangled, his body delivered into the hands of some Jews who
forcing the dead man's six companions to come with them, dragged
the corpse through the streets, surrounded by a mob of people
and soldiers beating drums and blowing trumpets, after which,
arriving near the Telegraph Office, they beheaded the eighty-
five year old Mulld Mihdi and dragged him in the same manner to
another quarter of the city, where, in view of a great throng
of onlookers, frenzled by the throbbing strains of music, they
executed Aqa 'A1{ in like manner. Proceeding thence to the
house of the local mujtahid, and carrying with them the four
remaining companions, they cut the throat of Mullé"Ali&-i-
Sabzivari, who had been addressing the crowd and glorying in
his imminent martyrdom, hacked his body to pieces with a spade,
while he was still alive, and pounded his skull to a pulp with
stones. In another quarter, near the Mihriz gate, they slew
Nuhammad—Baqlr, and afterwards, in the Maydédn-i -Khan, as the
music grew wilder and drowned the yells of the people, they
beheaded the survivors who remained, two brothers in their
early twenties, 'A11-As§;§r and Muhammad-Hassan. The stomach
of the latter was ripped open and his heart and liver plucked
out, after which his head was impaled on a spear, carried

Lone BSb{ and Behd'{ Religions, 1844-1944 (Oxford: George Ronald
1981) pe 357.




aloft, to the accompaniment of music, through the streets of
the city, and suspended on a mulberry tree, and stoned by a
great concourse of people. His body was cast before the door
of his mother's house, into which women deliberately entered
to dance and make merry. Even the pieces of their flesh were
carried away to be used as medicament. Finally, the head of
Muhammad-Hassan was attached to the lower part of his body
and together with those of the other martyrs, was borne to
the outskirts of the city and so viciously pelted with stones
that the skulls were broken, whereupon they compelled the
Jews to carry the remains and throw them into a pit in the
plain of Salsabil. A holiday was declared by the governor
for the people, all the shops were closed by his order, the
city was illuminated at night, and the festivities proclaimed
the consummation of one of the most barbarous acts perpe-
trated in modern times.

2God Passes By (Bahd'{ Publishing Committee: Wilmette 1944) pp. 201~
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APPENDIX E
THE MASSACRES OF 1903

The London Times carried the following account of the massacre
on July 13, 1903.

According to information received from trustworthy sources,
the city and province of Yezd, in Southern Fersia were the
scenes of very serious disturbances during the latter part
of June. Rioting, which lasted more than a fortnight at
Yezd, culminated towards the end of June in a popular out-
break directed against the Babis, religious reformers whose
aspirations have always been viewed with great suspicion
by the ruling classes. Rumours of a demonstration against
them circulated in Yezd early in June on the arrival from
Nedjef of a new Mujtehid, or high priest, Mirza Muhammad
Ibrahim. On the 27th and 28th especially the position,
even of foreign residents, became at times critical when
the mob were searching for certain well-known Babis in the
quarter of the town in which the houses of the English
missionaries are situated. Throughout the whole of those
two days every Bab who fell into the hands of the rabble
was butchered in whatever manner was most pleasing to the
mob at the moment, and mutilated bodies were drawn through
the town in all directions, followed by an exultant crowd.
Houses were searched and plundered, women beaten and in
one or two cases killed, and the town was in the hands of
a mob whose only programme was to kill. The houses of
Babis were broken into and plundered by the mob, assisted
by Gholams and soldiers. On Sunday, the 28th, the
Mujtehids, enjoined the populace to bring all Babis either
before them or before the Governor for judgement. The
Prince refused to give away to the threats of the mob.

But his Palace was surrounded by a turbulent crowd, and on
the next day he gave way and had one man taken before him
blown from the mouth of a cannon and throat of another one
cut, the body being dragged afterwards through the town.
Order is reported to have been finally restore in the city,
but the province is very disturbed and no one could leave
the town with safety. All Babis who attempted to fly were
either killed or had to return and hide themselves in the
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ruins and ditches around the town, some to be captured, others
to escape.

lcited in Momen, ope Cite, pe 397.



APPENDIX F
INDIAN ZOROASTRIANS AND THE BAHA'I FAITH

While Parsi agents of the Amelioration Society at first sup-
ported the activities of Bahé'{é, when Siyévqgg Safidvqgg, Mulla Bahram
and other Zoroastrian Bahid'is traveled to Bombay and actively promul-
gated the Baha'{ Faith among the Zoroastrians there their reception was
mixed. While one dastur, Jiyun Ji Mahdi, regarded them as similar to
the Theosophist, and therefore no threat to the Zoroastrian religion,
others became quite concerned. Dr. M&nekji{ Dhalla, the prominent
Zoroastrian theologian, wrote of their activities:

A great deal of harm has been wrought by the teachings of
the great religions about the advent of a future Soshyosh, a
Messiah or a Mahadi. At least fifty faked the pretentious
prophets and God's messengers have beguiled mankind from time
to time. Some have succeeded in establishing new sects, but
more have failed to do so.

Dreading the oppression of the Muslim Mullahs of Iran, the
Bahais carried on their work clandestinely in the beginning,
They could not construct public places of worship. Practising
of the faith and even conversion when the occasion presented
itself, were conducted behind closed doors. For gemerations
our community had been disgruntled by the persecution of the
mullahs. We had been rebuffed, repudiated and rejected. At
such a stage of existence the Bahais welcomed us with open
arms. They invited us to dine with them. This was something
to gladden the hearts of our unfortunate co-religionists in
their homeland, Iran. They were naturally drawn towards the
Bahais. The shrewd Bahais played upon their religious senti-
ments and deluded the ignorant Zoroastrians that the prophesy
in their scriptures that Shah Behram Varjavand would come one
day has been fulfilled, for Bahaullah himself was Shah Behram
Var javand.

In some of the unauthentic Pazend and Pahlavi books
written after we lost our kingdom, it has been foretold that
Shah Behram Vajavand of Kyanian lineage will come some daye.
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At the age of thirty he will raise an army of Hindus and Chi=-
nese and attack Iran and conquer it and will reinstate a
Zoroastrian regime in Iran.

It is understandable that uneducated Zoroastrians of Iran,
fifty or sixty years ago, believed these fictitious fair tales;
but for highly qualified and cultured Parsis of India to gulp
down such fanatic stories today is truly regrettables « « »

At first some Zoroastrians of Iran and later Iranian Zoro-
astrians settled in India accepted Bahaism. The secret move-
ment of this new religion had misled us in the past. We have
been misguided by the deceptions up to this day. The Bahais
have no churches, they have no priests, they are free to marry
non-Bahaise. . » « Under the canopy of their faith it is per=-
missible to retain the 'sudra' and 'kusti' when necessary, to
pass as Zoroastrians when need arises, to derive benefit from
communal funds and its institutions. The corpse of the de-
ceased they bury in their own separate cemetery.

During my stay in New York from 1905 to 1908 I saw that the
Christians who were converted to the Bahai religion ceased to
be considered Christians and were known as Bahais only. On re=
turning from America in 1907 I drew the attention of leaders
in Bombay to this fact, but scholars and eminent people alike
refused to countenance the Bahai Movement as anything more
than an innocent institution, or a Brotherhood, like the Theo-
sophical Society. The Bahai religion had not found a footing
amongst the co-religionist of Karachi at that time. « « »

Qur visit to Iran in 1920 brought us in contact with )
Bahais at various places. In Kazvin we found that all Iranians
credited as Zoroastrians had already become Bahais. They had
called an assembly of all the Muslim and other Bahais residing
in the city in my honour. As a priest or a mullsh is intent
upon making people believe that theirs is the one and only true
faith, I found their leader debating with me during our dis-
cussions,

Mr. Ardeshir Edulji Reporter, who had been residing in
Teheran for nearly four decades as a representative from Bombay
of the 'Society for the Improvement of the condition of the poor
Zoroastrians of Iran', informed me that the Zoroastrians of
India are making a serious mistake and their indifference is
harmful to the community. Every year an increasing number of
Zoroastrians is abandoning the religion of their forefathers
and becoming Bahais. Despite repeated warnings the core=-
ligionists of Bombay are not being alerted.

Even today Bahais are organizing feasts on a grand scale
and extending a gracious invitation to our credulous Zoroas-
trians with the purpose of attracting them to the Bahai relig-
ion. With many such devices the Zoroastrians are being con=-
verted. At this end the conversion of our Iranian co-
religionists is conducted chiefly in Bombay and Poona and
recently in Karachi. Destitute co-religionists coming from
Iran are immediately approached by converted Iranian=-
Zoroastrian Bahais, are employed in their shops, are helped
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in setting up separate shops of their own, or are given employ-
ment in other ways and are later converted to Bahaism.

Due to our indifference and carelessness such Iranian
Bahais have, up to date, blatantly and freely taken advantage
of our communal schools, hospitals, maternity homes, rest
house, sanatoriums, charitable chawls, and innumerable such
institutions and benefitted by our various funds, Thousands
of Iranian-Zoroastrians of Iran and India have already been con-
verted to Bahaism and the number is ever on the increase. The
most distressing fact is that in our country it is not the
Muslim Bahais who convert our co-religionists but our own one-~
time Iranian-Zoroastrians themselves.

Since the last five years the community has become aware
of this calamity that is staring it in the face and the Trustees
of the Parsi Panchayat of Bombay and Karachi have published in
the press that henceforth the benefit of communal institutions
and funds will not be extended to these non-Zoroastrian Jooddin
Bahais.l

lMéheckj{ Nuserwanji Dhalla, Dastur Dhalla: The Saga of a Soul
(Karachi: Dastur Dr, Dhalla Memorial Institute 1975) pp. 722-727.




APPENDIX G
v 7
ZOROASTRIAN PROPHESY AND BAHA'I CLAIMS

The following extract was written by 'Abdu'l-Baha in response

to inquiries from a Zoroastrian Baha'i:

Thou hadst written that in the sacred books of the followers of
Zoroaster it is written that in the latter days, in three sepa-
rate Dispensations, the sun must needs be brought to a stand-
still. In the first Dispensation, it is predicted, the sun will
remain motionless for ten days; in the second for twice that
time; in the third for no less than one whole month, The in-~
terpretation of this prophecy is this: the first Dispensation
to which it refers is the Muhammadan Dispensation during which
the Sun of Truth stood still’ for ten days. Each day is reck=
oned as one century. The Muhamadan Dispensation must have,
therefore, lasted no less than one thousand years, which is
precisely the period that has elapsed from the setting of the
Star of the Imamate to the advent of the Dispensation pro-
claimed by the Bib. The second Dispensation referred to in
this prophecy is the one inaugurated by the By Himself, which
began in the year 1260 A.H. As to the third Dispensation -

the Revelation proclaimed by Bahj! u'l1dh - inasmuch as the Sun
of Truth when attaining that station shineth in the plenitude
of its meridian splendor its duration hath been fixed for a
period of one whole month, which is the maximum time taken by
the Sun to pass through a sign of the Zodlac. From this thou
canst imagine the magnitude of the Baha'{ cycle - a cycle that
must extend over a period of at least five hundred thousand
years.

1From The World Order of Bahi'u'llah (Wilmette: Bahé“i/Publishing

Trust 1955) pp. 101=102.
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