"God forgiveth thy earlier and later faults, and

Hill: University of North Carolina Press, 1978), fulfilleth His goodness to thee, and quideth thee on
p. 267. the right way" (48:2); "And of old We made a covenant
with Adam; but he forgot it; and we found no firmness
31. Ibid., p. 268. of purpose in him” (ig:llS). n
In contrast to these verses, there are others
32. Shaykh Ahmad Ahsa'I, Jawami¢ al-Kilam, vol. 1, part 2, which clearly indicate the sublime morality of the
p. 176. prophets such as, "And most surely you conform
(yourself) to sublime morality” (68:4); or, "Nor does
33. 1Ibid., p. 177. he speak out of desire. It is naught but revelation
that is revealed, the Lord of Mighty Power has taught
34. Ibid. him® (53:3-5). These verses clearly establish the
infallibility of the prophet, for while the first
35. Ibid. denies that he does anything which is immoral, the
second denies that he says anything which is not
36. 1Ibid. revealed to him. Sayyid Kazim says that if we do not
want to understand the unclear sin-indicating verses
37. 1Ibid. in the light of the clear verses, these sin-indicating
: ) _ - . lsafa-i ve;ses‘do not prove thas the prophet commltteq thgt
38. ‘Abd al-Mubsin Mishkat al-DinI, Nazarl bi Falsa idl' which is forbidden (haram) or ignored that which is
gadr al-Din ShfrazI "Mulld §adrd” (Tehrdn: Bonyad-i obligatory (wajib). "He further remarks that the sins,
Farhang-1 Iran, 1345sh}, pp. 174-175. if any, that are related to them could have been the
- - - . sins of the community which they bore as a matter of
39. Jawad Muglih, Mabda’'-i Afarfnesh az Didgah-i Falasifa-i favor to their communities.

Islam (Tehran: Tehran University, 1354sh), p. 18l. i
51. Sayyid Kazim RashtI, Ugdl-i ‘Aqa’id, p. 156.

40. Shaykh Ahmad Ahs3d’I, Sharh al-Fawa'’id, p. 157.

52. 1Ibid., p. 157.

‘lo Ibldvl P- 455' - - -,
! 53. Shaykh Ahmad Ahsa’i, Sharh al-Ziyarat al-Jamic€a, p. 11.

42. 1Ibid., p. 456.

= =i 54. 1Ibid., p. 112. See also pp. 116 and 120.
43. Shaykh Ahmad Ahs3’i, Sharh al-Ziyarat al-Jami‘a, p. 1ll.

55. Ibid., p. 136.
44. 1Ibid.
-y 56. Ibid., p. 37.
45. Sayyid Kazim RashtY, Ugidl-i ‘Aga’id, p. 119.

57. 1Ibid., p. 49.
46. Ibid., p. 125.
58. 1Ibid., p. 44.
47. 1Ibid., p. 117.
59. 1Ibid., p. 80.
48. 1Ibid., p. 129. - _ _
60. Sayyid Kazim RashtT, ugil-i ®Aga’id, p. 176.

49. 1Ibid., pp. 131-122. _ = )
61. sShaykh Ahmad Apsa’I, Sharh al-Ziyarat al-Jami‘a, p. 24.

50. There are verses in the Qur’3an and Traditions that

refer to sins and shortcomings of the prophets. 62. Ibid., p. 80.
Sayyid KS;im suggest that these verses are among those

unclear (mutashabihat) verses that should be understood 63. Ibid., p. 65.
in the 1ight of the clear (Egggggﬁg) verses. Here, for

example, are three verses that indicate the sins and 64. 1Ibid., p. 49.
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i i i Shifahs who,

65. "A title given to a leading sect of the_ :
through their excessive zeal for the Imams, have raised
them above the degree of human being.f Thomas Patrick
Hughes, Dictionary of Islam (New Delhi: Oriental Books

Reprint, 1976), p. 139.
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CHAPTER IV

The Basic ShaykhT Eschatological Doctrines

Shaykh Ahmad's views on eschatological doctrines
constitute his most significant attempt to reconcile reason
and revelation. Such an undertaking was not new in Islaﬁic
thoﬁqht: many scholars before him had tried to reconcile
man's reasoning with the revealed text of the Qur’3n and the
narrated Traditions. Shaykh Ahmad, thérefote, sought not to
wrench reason and revelation into agreement, for some kind
of harmony between the two was already thought to exist.

His effort was to identify and describe the nature of that
harmony, and he based his doctrine on the belief that the
entire universe functions in accordance with certain
regulations and in absolute harmony. Reason and revelation
are construed as two manifestations of one reality:; as such,
no conflict could exist between them.

It is true, however, that the exoteric aspect of
certain Quranic verses and Traditions is not acceptable
to the intellect. Shaykh Ahmad describes such texts as
unclear (mutashébihit)l verses, which according to the
Qur’an are intended to be interpreted.2 Consequently, his
approach toward eschatological concepts, which are primarily
expressed in the unclear verses of the Qur’an, is a ration-
alistic one, and his interpretation of them allegorical.

His approach, however, conflicted with that of the

fundamentalist thinkers who accepted only the literal
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meaning of the verses and disallowed any use of man's
intellectual reasoning to explore other, symbolic, meanings.
Shaykh Ahmad rejected these fundamentalist presentations of
eschatological issues in the popular theological books of
the Shifa. 1In fact, his views on Islamic eschatology are
closer to AbG ‘AlT SIn3a (d. 428/1038) and Mulld Sadra

(d. 1050/1640), his forerunners in this field. His ration-
alistic approach made him an influential reconciler of
reason and revelation in his period. Consequently, the
intellectual opposition that he, and later his pupils,
encountered was aimed more at his eschatological views than
any other aspect of his thought.

The rationalistic nature of Shaykh Ahmad's views
attracted non-fundamentalists who were seeking a reconcilia-
tion between reason and revelation. In this respect, the
Shaykhi school was a religious foundation for the
intellectual enlightenment that developed in the latter
decades of the nineteenth century in Iran.

Shaykh Abhmad's basic ontological doctrine of the
absolute distinction between Possible Being and Necessary
Being forms the cornerstone for ShaykhY eschatological
speculations.

Shaykh Ahmad maintains that the will is the creative
source and the producer of Possible Being, which consists of
a hierarchy; beginning, at the lowest level, with the realm
of matter and ending, at the highest level, with the realm

of will. There are seven realms between the realm of matter
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and the realm of will:

1. The realm of similitudes (¢3Ilam-i mith3al), known also as

the realm of intermediary (barzakh, or Havargalya)

2. The realm of bodily matter (mawadd-i jismaniya)

3. The realm of nature (‘alam-i tabT®at). This realm is

contained in the realms of intellects (‘3lam-i ‘ugil),

spirits (arwah) and souls (nufiis), but no separation or

distinction exists among these three
4. The realm of souls (nufis)
5. The realm of spirits (¢3lam-i arwah)
6. The realm of intellect (‘ilam-i ‘ugul)
7. The realm of heart (‘dlam-i fu’id)>

As the realm of Possible Being is produced by the will,
any eschatological question which ends up with God, in the
popular ShI‘T view, ends up with the will in the ShaykhI
view.

The basic eschatological questions which Shaykh Abhmad
discusses are the Day of Judgment and its related issues--
Resurrection, Return, Meeting with God, Paradise and Hell,
and reward and punishment. The advent of the Mahdf (Guided
One) is strongly related to eschatological issues, but,
since it occupies a special place in Shaykh Ahmad's works
and played a significant role in the subsequent development
of the movement, it will be dealt with in a separate chapter.

Before considering Shaykh Ahmad's views, it is neces-
sary to review the essence of Islamic eschatology as it is

revealed in the Qur’an and expanded in the Traditions.
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Islamic eschatology holds that the Day of Judgment will
definitely come, but only God knows when it will occur. Its
advent will be announced b’ the appearance of certain signs:
"mountains will be like carded wool"; "heaven shall be rent
asunder”; "the stars shall be dispersed”; "the seas shall be
commingled”; and “"the earth and the mountains will be borne
away, and both of them crushed (to dust at a single
crushinq).‘4 The Antichrist, al-Dajjil,s who leads people
away from the right path, will appear. The sun will rise
from the west, the Beast will appear, and Gog and M39096
will come. Dense smoke, which will cover the earth for days,
and several eclipses will proclaim the approach of the Day
of Judgment. On that Day, the trumpet will blast twice. At
the first blast, all living things will die; at the second,
the dead will be resurrected. Then they will assemble in
the gathering place, in the presence of God, for His
judgment. God will ask them questions, weigh their deeds
and then, in accordance with their conduct, send them to
Hell or to Paradise. One of the major events of that Day
will be the advent of the Mahdi (Guided One), who will be
followed by the return of Christ.

Muslim; maintain that the return of all to God and the
physical resurrection promised on the Day of Judghent are
the manifestation of God's grace to mankind. Belief in that
Day assists man to obey God and prevents him from committing

sin. Whoever denies the Return denies the grace of God to

His people.7
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Shaykh Ahmad's attitude toward the Day of Judgment
differs from the approach of the other Shifa. While the
Shi®a maintain that on the Day of Judgment being will return
to God, its source, Shaykh Ahmad believes that the creation

will return to its Possible source (mabda’-i imkanI), rather

than to God, because creation has never come from God,
Himself, but from the will. 1In addition, resurrection will
take place not in the physical body, as the ShT¢{ doctrine
maintains, but in another body, which Shaykh Ahmad calls
the "subtle body" (jasad-i mith3ali). The subtle body

consists of the elements of the realm of similitudes

(falam-i mith3l), or, in Shaykh Ahmad's terminology, the

Havarqalyd (the realm of the subtle). Since the concept of
the "subtle body” and the realm of the subtle (Havargalya)
is a key to Shaykhl eschatological views, it deserves closer
attention.

Muhammad Mu€in's research on the etymolagy and history
of the term Havarqalyd shows that it is derived from the
Hebrew term habal garnalm (Doppelganger). According to this
derivation, the pronunciation of the term should be

8 rhis

Havarqalya ( hJJ;; ) as Mu¢In has suggested.
pronunciation, although the most authentic, is, however,
less common. While Shaykh Ahmad does not mention the
pronunciation of the term in his works, Muhammad TonekabonI
(d. 1302/1884), who was very familiar with the ShaykhY

ideology, in his Qigas al-‘Ulama states that the term should

be pronounced Huvargalya ( hil;: ).9 Tonekaboni, however,
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adds that the term is commonly mispronounced Hurqgalya

d the term
( hjj;‘ ). He notes that when he pronounce

Huvargalya ( hjl;; ) during a conversation with Hajj Mulla
Huvargalya

0

HAadT sabzavarl (d. 1289/1872),l Sabzavari pointed out that

the correct pronunciation was Hurgalxi ( hSJ;; ), not
Huvarqalya ( W52 ). Tonekdboni then told Sabzavari that
he had heard a student of Mulld ‘All Narilt quote Mulla
‘Ali's statement that Hurgalyd ( hﬁl;: ) was wrong and that
the correct pronunciation was Huvargalxi ( l,ﬁ,;; ).12

Today the popular, common pronunciation of this term is
Hurgalxi ( kju;: ), although it is not correct as far as its
etymological derivation from the Hebrew term is concerned.

Shaykh Ahmad was not the first to use the term
Havargalxi. According to Mu‘In,13 the term was first used
by Shihdab al-DIn Yahyd b. Habash Schravardi, known as Shaykh
al-Ishraq (d. 587/1191), although the term itself received
little explanation either in the works of SohravardY or his
commentators, such as Shams al-Din Mubammad b. Mahmid
ShahzorT and Qutb al-DIn Mubammad b. Mas‘dd Shirazl (d. 710/
1310). In the works of Sohravardl, the realm of similitudes
is described as consisting of an elementary (‘anagir) realm,
within which are Jabursa and Jabulq3, and a celestial
(af13k) realm: this celestial realm of similitudes (filam

afl3k al—muthul),14 is called Havargalya.

In the works of Shaykh Ahmad, Havargalxi (the realm of
the subtle) has several connotations and often is used

synonymously with “the realm of similitudes® (¢alam-i
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mithal) and "isthmus® (barzakh). :
According to Shaykh Ahmad, Havarqalya is a Syriac termls
meaning "the next worid" (mulk 3akhar), located in the eighth
climate (igliIm) and including two cities: Jabursia in the
west and Jabulga in the east.
Shaykh Ahmad maintains that the realm of matter
(falam-i mulk) consists of two levels: the lower level, or

the realm of this earthly world (%ilam al-dunya), and the

upper level, which Shaykh Ahmad calls Havarqalya, or the

"second material realm” (*°3alam al-mulk al-thSnI).16 Thus,

in this sense Havargalya is regarded as a kind of purgator-
ial realm or isthmus (barzakh), which is an intermediary
between this material world (3dlam-i mulk) and the next,
spiritual, world (falam-i malakit). Shaykh Ahmad conceived
of such an intermediate realm because he believed that since
spirit is pure spirit and the physical body is pure matter,
there should be another realm between the two, which is
neither one nor the other.17 The elements of the Havargalya
are described as having less density than the temporal
elements that make up the material world, yet more density
than pure spirit. This intermediary realm is the source of
the second body of man, which will survive death and
experience resurrection.

Shaykh Ahmad maintains that man has two bodies: first,
the material body consisting of physical elements--water,

earth, air, and fire--which dissolves in the grave and does

not become resurrected at all; and second, the subtle body,
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which will endure after the physical body has crumbled to
dust.la It is the subtle body that will be resurrected on
the Day of Judgment. The subtle body does not decompose

| because it consists of elements of the realm of similitudes

(falam-i mith3l), or the Havargalya (the realm of the

subtle).

Regarding the functions and characteristics of the
subtle body, Shaykh Ahmad states that a "true man" consists
of intellect (‘agl), soul (nafs), nature (tabifat), matter
(mddda) and subtle (mith3l). Intellect is in soul, and
soul is in nature, and all three--intellect, soul, and
nature--are in matter. But the existence of matter is
dependent upon the subtle body. Only when the subtle clings
to matter, does a body (al-jism a1~a§1I) come into being.19
Shaykh Ahmad describes the first external body (al-jasad

al-awwal al-z3ahirI) as a “shell® made of earth, air, fire,

and water, while the second body (al-jasad al-thani) is a

more delicate internal substance, like a pearl, made of
subtle elements which are hidden in matter, i.e., the shell.
After death, matter remains in the grave and its external
appearance perishes. But its internal substance, which is
subtle, survives. This internal substance is the second
body, made of the Havarqalya's elements.

In one of Sayyid KE;im‘s works, the concept of the
subtle body occurs, but clothed in another term: *essential
element.” When Sayyid Kazim was asked how God would bring

back the dead when they had been consumed by worms in their
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graves, Sayyid Kigim answered that a thing consists of
"essence” and "accident.” The being of a thing depends
primarily upon its essence. Man, accordingly, consists of
accidental elements, which will be consumed by worms, and
essential elements, which cannot perish or be destroyed.
That element which will be resurrected on the Day of
Judgment is the essential element, which survives after
death, and is so subtle that it is not visible.zo The
Return, therefore, will be in the essential element and not
the accidental. Although in his explanation Sayyid Kazim
uses “essential element” and not “spirit," as opposed to
"elementary element” or "body,' throughout his description
it is well understood that by the term "essential element”
he refers to man's spirit. This speculation is supported in
another treatise Sayyid Kazim wrote for Mulld MuqIm QazvinI,
in which nafs-i nE;igaZI is used for “"essential element."”
In this work he says that the reality of man is in his
spirit (nafs-i nigiga) and not in his body. During his life,
Sayyid Kazim says, a person goes through the stages of
childhood, adolescence, and old age. Through this process,
many physical changes happen in his body, but his reality,
which is his spirit, remains the same and does not change
physically. He points out that some scholars, such as Mull3
Sadra, maintain that return of the body, as a religious
dogma, is a fact and should be accepted, although intellect
fails to prove it. Sayyid Kazim then remarks that God has

given us two proofs through which the truth is revealed:
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external proofs, such as the prophets, and internal proofs,

such as man's intellect. Thesa two kinds of proofs are in

harmony and go together. Whatever a religion establishes,

the intellect accepts as true. Therefore, it is not permis-

sible to attempt to prove what is established by the divine
decree, if the intellect does not testify to its righteous-
ness.22

In answering the gquestion of Kazim b. €A1l Naql al-
Suh3’T on the nature of the relationship between letters,
attributes of God, and creation, Shaykh Ahmad outlines
another aspect of the concept of the “realm of the subtle.”

He states that the "limited being” (wujud al-muqayyad),

-which begins with the First Intellect and ends up with
earth, consists of twenty-eight stages, each of which
corresponds to an attribute of God as well as a letter of

the Arabic alphabet as shown in Table 1.

TABLE 1
1| Intellect (‘aql) The Incomparable \
(al-badl®)
Soul (nafs) The Resurrector -
(al-ba*ith)
Nature (tabI‘at) The Hidden
(al-batin)
Matter (madda) The Last
{al-akhir)
Subtle (mithal) The Manifest
(al-zahir)
The Universal Substance | The Wise
(jism al-kull) (al-hakim)
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10

11

12

13

14

15

16

17

18

19

20

21

22

23

24

The Heaven (al-‘farsh)
The Throne (al-kursi)

The Celestial Spheres
(falak al-buriuj)

The Celestial Stations
(falak al-manazil)

The Sphere of Saturn
(falak al-zuhal)

The Sphere of Jupiter
(falak al-mushtarf®)

The Sphere of Mars
(falak al-mixrrikh)

The Sphere of the Sun
(falak al-shams)

The Sphere of Venus
(falak al-zuhrah)

The Sphere of Mercury
(falak futarid)

The Sphere of the Moon
(falak al-gqamar)

The Ethereal Globe
(kura al-athirly

The Atmospheric Globe
(kura al-hawa)

The Water Globe
(kura al-ma’)

The Earth Globe
(kura al-turab)

Mineral (al-jamad)

Vegetation (nabat)

Animal (al-hayawdn)

The All-Encompassing

{al-muhit)

The Appreciative
(al-shakir)

The Self-Sufficient

(ghani al-dahr)
The Powerful
(al-mugtadir)
The Lord
(al-rabb)

The All-Knowing
(al-*alim)

The Subduer
(al-qahir)

The Light
(al-nur)

The Fashioner
(al-mugawwir)
The Counter

(al-mubgly)

The Evident
(al-mubin)

The Rgstrainer
(al-qabid)
The Alive
(al-hayy)

The Quickener

(al-muby1)

The Creator of Death

(al-mumit)

The Mighty
(al-%az¥z)

The Provider
(al-raziq)

The Dishonorer
(al-mudhill)
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-malak) The Strong )
25! Angel (al-ma o Ty
i -jinn) The Gracious N
26 { Jinn (al-jin o _aeses
27| Man (al-insan) The ggtpirer X
(al-jami¢)
28 | The Comprehensive Stage | The One Who is Ex- ¢
(martabat al-jami¢) alted in Rank
(raff® al-darajat)

The realm of the subtle is the fifth rank which
corresponds to God's attribute, "Manifest" (al-zahir) and
the letter "h" ( . ). The location of the realm of the
subtle, in this explanation, is between the realm of matter
(m3dda) and the realm of the universal substance (jism al-
k;I::T The iocation of the subtle realm in this schema,
;;;:ver, differs from another schema that Shaykh Ahmad has
presented on the realms of the universe. According to the
other schema, the universe consists of gix realms, namely:
1. Intellects (fugil), substances free from any physical
element or form
2. Souls (nuffls), the words of the Preserved Tablet
3. Natures (tabayi®, the realm of concrete individuals
4. The Realm of Jewel, or technical substances, referring
to the atoms of atmosphere

5. The Realm of the Subtle, the forms in the atmosphere of
the barzakh, between the malakiit and the mulk, located
between the nonmaterial realm and the realm of time (the

material)
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6. The Realm of Material Bodies, which consists of elemen-

tary matter (al-mawadd al-‘funsurfya) and the subtle

forms (al-guwar al-mith3liIya) which Shaykh Ahmad under-

stands from the realm of subtle, in this context, as
the realm of image of substance (guwar al-dhat), §nd
that 'is the image of existence and its origin24

According to this theory, a man is made of matter

(al-mddda) and image (al-gura). The relationship between
the matter and the image can be likened to a man in front of
a mirror. The matter is like the mirror and the image is
like a picture in the mirror.zs The relationship between
the realm of mithdl to this world is like the relationship
between the sun and the earth. The sun manifests itself in
the earth without descending to earth or entering into it.
The sun is always in a fixed position, but its radiance is
manifested on the different objects on the earth.

The subtle realm, therefore, is like the image that one
can see in the mirror. The subtle realm is beyond the
limitation of the material world. Wwhat man sees in his
dream, which is the image, is the subtle realm.26

If we, hypothetically, imagine that the realm of the sub-
tle, like this material realm, has an earth and a heaven, Jib-
ulqd and Jabursi would be its earth and Havarqaly3d its heaven.

The concept of the subtle body is not only used to
explain the resurrection of bodies on the Day of Judgment,
it has also been used to discuss the Night Journey and the

Ascension of the Prophet Muhammad to heaven. On the basis
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of the Quranic verses, it is commonly held that the Prophet
was carried from the "Sacred Mosque" of Mecca to the "Remote
Mosque" of Jerusalem at night (isrd, night journey). From
Jerusalem the Prophet ascended to the "Lote-Tree" (sidrat
al-muntah3d) and then was carried to the "measure of two bows

- 7
or closer still" (gqaba gawsayn aw adna).2

The exoteric meanings of this occurrence as given in
the Qur’an and Islamic Traditions, and as they are under-
stood by the Muslims, are (1) the Prophet ascended beyond
the material realm and (2) the Ascension took place with the
material body of the Prophet. However, the Shaykhis explain
that the Ascension took place within the Possible Being and
that Muhammad did not ascend beyond the Possible realm.
Since, according to ShaykhI thought, the Prophet had come

from the “First Manifestation" (tajalli-i awwal) or the

"pDivine Soul® (nafs-i rahmianI), the destination of his

Ascension was this same source, which is located within the
realm of Possible.28 The Shaykhis believe that the "measure
of two bows" (giba qgawsayn) and the station of “closer
still® (aw adna), the highest point of the Ascension, are

29 Shaykh Ahmad, in con-

still within the Possible realm.
trast with the popular Muslim theologians' view, maintains
that the Ascension took plac: not with the physical body of
the Prophet, but with his subtle body.

Regarding Hell and Paradise, ShaykhIs hold that there

are two paradises: a worldly paradise (behesht-i dunyd) and

a Paradise in the hereafter (behesht-i 3akhirat). After
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separation from the body, the spirits of the believers, it
is believed, will remain in the first, worldly paradise
until the blast of the trumpet. This paradise is described
in the Qur’an as, "the gardens (jannit] of perpetuity, which
the Beneficent God has promised to His servants while
unseen; surely His promise shall come to pass. They shall
not hear therein any vain discourse, but only 'Peace', and
they shall have their sustenance therein morning and
evening® (19:61-62). This verse, Shaykh Ahmad believes,
refers to the world's paradise, because "morning” and
"evening,"” which are mentioned in this verse, are found in
this world and not in the hereafter, which is timeless.
Following the above verse, the Qur’3n reads, "This is the
garden [al-jannat] which We cause those of Our servants to
inherit who guard (against evil)" (19:63). This verse,
according to Shaykh Ahamad, refers to the paradise of the
hereafter.3°

According to ShaykhI eschatological views, hell is also
of two kinds: there is a hell both in this world and in the
hereafter. The Qur’an refers to the world's hell in verses
such as: "So Allah protected him from the evil (conse-
quences) of what they planned, and the most evil cha3tise-
ment overtook Pharaoh's people: The fire; they shall be
brought before it (every) morning and evening . . ."
(40:45-46) .

The same argument is applied here that this verse

refers to this world’'s hell because time is not applicable
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in the hereafter. The rest of the verse, however, rsfcrs to

i " the
the hereafter's hell; it reads, "And on the day when

hour shall come to pass: Make Pharaoh's people enter the

severest chastisement.” (40:46) This verse refers to the

geverest chastisement of the fire in the hell of the

hereafter.31
A common Muslim belief is that on the Day of Judgment

man will see or meet with God. This concept is found in
many verses of the guz'in. For example: 'fhey are losers
indeed who reject the meeting of Allah; until when the hour
comes upon them all of a sudden they shall say: Our grief
for our neglecting it."”(6:31) Another verse says, "They
will perish indeed who called the meeting with Allah to be a
lie, and they are not followers of the right direction.”
(10:45) And also it says, "He requlates the affair, making
clear the communications that you may be certain of meeting
your Lord." (13:2)

The concept of a meeting with God is one of the most
controversial issues in Islamic theology. On the basis of
the Quranic verse which reads, “yision comprehends Him not,
and He comprehends (all) vision." (6:104), some scholars
believe that a meeting with God is impossible for man. They,
therefore, take the verses which refer to meeting God
allegorically, not literally. Another group of scholars
believe that a meeting with God will surely occur. They
assert that if such a meeting were impossible, Moses would

not have asked for it. According to the Qur’an, Moses said
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to God, "My Lord! show me (Thyself), so that I may look upon
Thee." (7:143) Although éod replied, “You cannot (bear to)
see Me," (7:143) the fact that Moses made this request
indicates the possibility of such a meeting. In addition,
although it was not possible for Moses to see God at that
time, according to the Quranic verses, God will show Himself
on the Day of Judgment. Thus, the negative ;nswer that
Moses received was for that time only, not forever.

Shaykh Ahmad, however, rejects the ttaditional,.literal
interpretation of such a meeting with God on the basis of

his ontological principle that the Essence of God is beyond

' the reach of Possible Being. He interprets the meeting with

God described in the Qur’3n as "seeing” God with the heart.
Seeing God would not be visually beholding God's Essence,
but rather seeing God's manifestation. This is possible
when man‘s heart has faith in Him, His actions, works, and
teachings. If one obeys the commands of God and cobserves
His prohibitions, God will remove the veil from his eyes and
then he will be able to recognize God's will at work.32

As for seeing God on the Day of Judgment, Shaykh Ahmad
has another interpretation. As previously stated, on the
basis of Islamic Traditions, Shaykh Ahmad interprets the Day
of Judgment as the Day of the advent of the expected QXZ’im.
This interpretation, although based on Traditions, is
radically different from the common Muslim belief. 1In the
usual Muslim concept of the Day of Judgment, this Day is

expected to alter the entire universe, bringing drastic
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revolutions, changes, and the transformation of the very

phenomenon of life on earth. In the Day of Judgment as
understood by Shaykh Ahmad, revolutions, changes, and
transformations will take place, but not in the way that
people literally understand from the text.

in this interpretation of the Day of Judgment, Shaykh
Ahmad attempts to reconcile intellect and revelation. The
universe will not come to an end on the Day of Judgment; it’
has always existed and will continue to exist forever. What
the Day of Judgment truly means is the Day of advent of a
new manifestation of God which puts an end to the course of
its previous dispensation and opens a new cycle for human
beings. As the Day of the advent of the expected Qa’im, the
Day of Judgment will bring about changes in the social,
moral, and religious life of the people; the values that
have been applied for centuries will change, the principles
and teachings of the previous religion will change, and a
profound revolution will take place in all the various
aspects of man's activities.

Shaykh Ahmad's interpretation of the Day of Judgment is
founded on the many Traditions on the authority of Shit¢i
im3ms which interpret the Quranic verses on this subject as
referring to the day of the advent of the QS’im.33 For
example, one Quranic verse says, "The hour [the pay of

Judgment] drew nigh® (54:1). A Tradition interprets the

verse as the advent of the Qi'im.34 Another Quranic verse

refers to one of the signs of the Day of Judgment by saying
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"For when the trumpet is sounded . . . ." (74:8). A
Tradition regards the verse as referring to the Hidden Imam,

i.e., the Qi’im.35

Another verse in the Qur’an reads, "And
certainly We sent Moses with Our communications, saying:
Bring forth your people from utter darkness into light and
remind them of the days 6f Allah” (14:5). A Tradition tells
us that "the days of Allah” is not only the Day of Judgment,
but can also be thought of as the day of the Qa’im (yaum al-
Qa’im) and also the day of death (yaum al-maut).>% These
few Traditions, the essence of which is found in numerous
others, provide the basis for interpreting the Quranic
verses on the Day of Judgment as indicating the advent of
the Qa’im. This is exactly what Shaykh Ahmad has done.

As reward or punishment is expected to be meted out on -
the traditional Day of Judgment, according to Shaykhf
interpretation, reward and punishment will be given to
people on the Day of the advent of the Q3i’im. For those who
succeed in recognizing him, that act of recognition itself
will be their reward; and for those who fail to recognize
him, that failure shall be their punishment. Therefore, to
recognize the expected Q3’im is to enter paradise, and to be
deprived of his recognition is hell. Moreover, the bridge
(§irat) referred to in the texts will not be the familiar
bridge between hell and paradise, but is a symbol of the
Qa’im's teachings, principles, and doctrines. Shaykh Ahmad,
in a treatise known as QatIfiya, says that §irat is the way

from God to His creation and His creation's way to Him. The
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"way" is a symbol which stands for the imam, his friendship,
his teachings, and the recognition of himself.37

Sayyid K3azim, in a treatise written for a certain Mulla
Husayn fAlI, says that the §$irat is of two kinds; one is in
this world and one is in the hereafter. The girag is a way
which God has provided to assist His creation and is a way
through which God can answer His creation's r;quest for
assistance. The $irdt is a channel which connects God with
His creation, and vice versa. This way is the way of
Religion, which is the way between His action and His

8 The $irdt is also those deeds which are the

creation.
result of man's recognition of the Ptopheﬁ and obedience to
His teachings, and by which he can enter Paradise.39

Shaykh Ahmad's approach towards the basic Islamic
eschatological doctrines focuses on reconciliation between
reason and revelation. To achieve this goal, he uses two
tactics. First, he appeals to his ontological base which
holds that no connection can be conceived between the realm
of Possible Being and the realm of the Necessary Being, and
consequently, any eschatological doctrine that, in the
orthodox ShI¢T view, ends up with God, should, in his view,
end up with the Will. Second, he maintains that if the
Resurrection and Return are going to occur, they will
happgn with the subtle body and not with the physical body,
contrary to popular doctine. Finally, he suggests that the
Day of Judgment can be thought of as the Day of the advent

of the Qd’im, on which all signs of the Day of Judgment
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would be fulfilled allegqorically.
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CHAPTER V

Developments in the ShaykhI School After

the Death of Shaykh Ahmad Ahsa’l

The death of Shaykh Ahmad Ahs3’T in 1241/1327 did not
result in a struggle for succession, for it was widely known
within his circle as well as outside that Sayyid Kazim
RashtY was to be his successor. Once when Shaykh Ahmad had
been asked who should be the authority after him, he'replied
that Sayyid Kazim was the one.l Shaykh Ahmad called Sayyid
Kazim "My Son" (waladi).2 Indeed, one commentator has gone 3
so far as to describe Sayyid Kazim as "the shining apple of
his [Shaykh Ahmad's’] eye and the splendid bright strength of
his heart, his companion in his hardships and troubles, and
he who was like the shirt on his back.">

Sayyid Kazim's intellectual and scholastic relationship
with Shaykh Ahmad, his indisputable authority in Islamic
literature in general and Shaykh Ahmad's writings and
thoughts in particular, and his piety and faithfulness made 3

him the only one intellectually worthy and scholastically

capable to lead the ShaykhT school.

Sayyid Kazim RashtI b. Qasim b. Ahmad b. Habib was born
in 1212/17984 in Rasht in the Province of GTlan. His family
was reputed to have been descended from the Prophet and
traced its origin to Medina. After Sayyid Habib's death,
his son, Sayyid Ahmad, emigrated to Rasht, where his son

Qasim, and then Sayyid Kazim, were born. 3
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Little is known about Sayyid Kazim's childhood except
that in his early years, in his home town, he received a
traditional religious education. He studied Islamic
sciences and memorized the Qur’in.

When he was a young man he had a dream in which Figima,
the daughter of the Prophet, advised him to go to Yazd to
meet with Shaykh Ahmad Ahsa’i, who was residing there at the
time. Acting upon this vision, Sayyid Kazim went to Yazd in
1231/1815 when he was about 20 years old and met with Shaykh
Ahmad. This was the. beginning of his scholastic career.

For about ten years, until Shaykh Ahmad's death in 1241/1825,
Sayyid Kazim studied with him, accompanied him on his
journeys, and was his closest assistant. Although Shaykh
Ahmad was his main teacher, Sayyid Kazim had the opportunity
to study with several other learned men of his time such as
Sayyid €Abd Allah Shubbar (d. 1242/1826), Mulla €AlT Rashtl,
and Shaykh Miisd Najafl (d. 1241/1825).6 Of his teachers,
however, he most respected and admired Shaykh Ahmad. To
Sayyid Kazim, Shaykh Ahmad was not merely a teacher but a
spiritual leader, a sympathetic companion, and a kind
guardian who looked after him with tender care. Through
this relationship, Sayyid Kazim not only acquired the
doctrinal beliefs of Shaykh Ahmad, but also the Shaykh's
attitudes and world view.

The ministry of Sayyid Kazim, which officially began in
1241/1825, was in fact an extension of Shaykh Ahmad's

authority and influence. By this it is not implied that
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Sayyid Kizim's contribution was any the less, for it was
Sayyid Kazim's creativity that brought Shaykh Ahmad's thought
into its full measure of elaboration.

puring Sayyid Kazim's ministry, the Shaykhis developed
an increasing sense of solidarity. Although the Shaykhl
school did not operate independently of the shi€a, its
unique features, which were only partly evident toward the
end of the time of Shaykh Ahmad, were becoming crystallized.
It was at this time, too, that Shaykh Ahmad's doctrines
received full elaboration and further explanation in the
works of Sayyid Kazim, which occurred partly as a result of
several scholastic confrontations that Sayyid Kazim had in
Karbal3 with some of the leading religious authorities of
the time. These confrontations brought out the unique
characteristics of ShaykhY doctrines and the points of
disagreement with other trends of thought.

Sayyid Kazim's most important confrontation took place
in Karbald at a meeting with three distinguished Usill
scholars: Sayyid MahdT b. Sayyid ‘All Tab3ataba’T (d. 1260/
1844) , Muhammad Ja‘far Agtar3bZdr (d. 1263/1847), and
Muhammad SharIf b. Mulld Hasan ‘Al Mazandarani, known as
SharTf al-‘Ulam¥ (d. 1245/1829).  The meeting, held at the
request of Sayyid Mahdl Tabitabd’I, was called to examine
the ShaykhI views on theological questions such as the
Return, the Ascension of the Prophet, and the status of the
igggg.a In this meeting, Sayyid Kazim admitted that some of

Shaykh Ahmad’'s writings appeared to contradict popular Shi‘i
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beliefs. Upon this admission, Tab3taba’Y, with the coopera-
tion of his colleagues, issued a takfir to the effect that
Shaykhis were heretics. Later, Mulld Muhammad Ja‘far
Astarabadi, one of the participants in that meeting, wrote a
book rejecting the Shaykhi ideoloqy.9 This takfir was
followed by others issued by authorities such as Mull3 Aqa
Darbandl (d. 1286/1869); Shaykh Muhammad Husayn b. Muhammad

Rahim (d. 1250/1834), the author of al-Fugidl al-
Gharawiya fi al-Usll al-FighIya; and Shaykh Muhammad Hasan

b. Bagir Najafi (d. 1266 or 1268/1844), author of the

- - 10
Jawahir al-Kalam fI Sharh Shar3yi€ al-Islam.

On another occasion in Karablid, a confrontation took
place with MIrza Muhammad Hasan, the son of the well-known
philosopher and student of Mulld Sadra's philosophy, Mulla
fAll NGrT (d. 1246/1830). The subject was the concept of

basTt al-haqIgqa, to which the opposition of Shaykh Ahmad was

well known. Although the concept was a major point of
disagreement between the Shaykh and MullX¥ Sadrd, it is
reported that when Muhammad Hasan, who was a representative
of Mulld Sadr3's school, explained Sadr3d's stand on the
subject, Sayyid Kazim did not have any objection.ll

The outcome of such frequent confrontations with
reprasentatives of different trends of thought was not, of
course, always favorable for the ShaykhIs, but the effect of
such confrontations was to increase solidarity and to

advance a sense of identity among the ShaykhiIs, who came to

see themselves as distinct from the rest of the Shi®a in
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thought, approach, and behavior. The confrontations
intensified the enmity and hatred between the two parties.
They also brought the ShaykhY school wider recognition and
attracted to it students who were seeking a new approach
toward religious questions. Confrontations also demon-
strated that the ShaykhI ideology was a threat to the
authority and power of the ‘ulami and the popularly held
beliefs of the ShY€¢a.

The very fact that these discussions took place,
regardless of the outcome, reveals that in Karbal3 the ShI ¢l
€ulamd regarded the ShaykhIs as a group against which they
had to take measures in the name of protection of the
SharTfa. Thera is no doubt that they recognized in Shaykhl
ideas a potential threat to their own authority and position.

The ShaykhI school at the time of Sayyid Kazim became
an active force for antitraditionalists, who regarded it as
a revolutionary movement against the religious authorities
and their dogmas. The revolutionary force of the movement,
now only in its religious embryonic form, would develop in
later decades into a mature religious and socio-political
revolution.

The intellectual result of the confrontations appeared
in several apologetical and polemical works issuing from

both parties.
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Sayyid Kazim's wWorks

Sayyid Kazim's works were primarily written in the form
of a risdla (treatise) in answer to the religious questions
of his students, followers, religious authorities, and
statesmen. The questions they asked were numerous and
touched on a vast range of subjects, from daily juridical
problems to theology and philosophy, and even Freemasonry in
the west. A single treatise might cover a few or as many as
eighty questions in different fields.12

Sayyid Kazim Also wrote commentaries on Quranic verses
or phrases, on Traditions on the authority of the Prophet
and the imams, and on the works of his predecessors, such as
Mull3 Mubhsin Fayd or Shaykh Ahmad Ahs3’f. Besides writing
commentaries on Shaykh Ahmad's works, Sayyid Kdazim trans-

lated Shaykh Ahmad's Hayat al-Nafs and Risala-i Haydariva

into Persian as well as a few sections of the Sharh
al-2iy3ra.

Sayyid Kazim states clearly that his ideology derives
from Shaykh Ahmad Ahsa’I's and his knowledge comes from him

13 Although this statement may have traces of

as well.
humility, it is nonetheless a fact that his writings are an
obvious extension of those of Shaykh Ahmad Ahs3’I. Even a
glance at Sayyid Kazim's works reveals that he was deeply
influenced by the methodology, terminology, and general
approach of Shaykh Ahmad.

Sayyid K3azim wrote extensively, He himself gives a
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list of 138 works at the end of his Dalll al—Mutabqyyiri’n.14

Nicolas, in Essai Sur Le Chéikhisme, lists 135 works;15

HabIbabadf, in the Makarim al-Ath3r, lists 60; and Mudarris,

in Rayhanat al-Adab, mentions that Sayyid K3zim wrote 150

works.l7 The most complete and comprehensive list of Sayyid

Kazim's works, however, is provided by Ibr3ahimi, who devotes
the second chapter of the second volume of the Fihrist18
entirely to them. In this chapter, he lists about 170 works
under the following headings:
l. Works on divine theology and virtues
2. Works on doctrines and rejection of his opponents®
views
3. Works on mysticism
4. Works on principles of figh
S. Works on figh
6. Commentaries
7. Works answering various questions19
The language of Sayyid K3zim, like that of his teacher
Shaykh Ahmad, is not easy to understand. Technical terms,
allegorical expressions, and extensive gnostic terminology
contribute to this difficulty. Indeed, the author of the

Ahsan al-Wadi®a, Muhammad Mahdl MUsawI, remarks that no one

can understand his works. He goes on to state sarcastically
that Sayyid Kazim has written in Hindi.Z2?

While Shaykh Ahmad wrote exclusively in Arabic, Sayyid
Kazim wrote some works in Persian, although his major books

are entirely in Arabic, Three of his most important books
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are considered in greater détail.

1. Sharh al-Khutbat al-Tutunjiya

This is a commentary on a sermon delivered by €AlT b. AbT

Talib between Kufa and Medina. Nahj al-Baldgha does not

contain this sermon, but it is recorded in al—Majmﬁ‘ al-

§§13321 and Shaykh Rajab al-Hafiz al-Bursi's Mashariq Anwar
al-YagIn.z2 Sayyid K3azim wrote the commentary, which
exceeds 350 pages, in 1232/1816 at the request of certain
‘ulama, whose names are not mentioned. Sayyid K3zim in his

Dalil al-~-Mutahayyirin states that his commentary on

Tutunjiya contains divine secrets that only a pure-hearted

23 the

and enlightened person could bear to understand.
version of ‘Ali's sermon he has used is that quoted by
Shaykh Rajab al-gﬁfig al-ButsI.z4 In his commentary, Sayyid
Kazim quotes the sermon phrase by phrase and follows each
quotation with an elaborate interpretation. The commentary
contains detailed a discussion of eschatological and

ontological issues as treated by Muslim scholars.

2. Sharh al-éa;fdat al-Lamiya

The Qagidat al-LamIya was written by SAbd al-Biaqi Afandl al-

MﬁqilIzs in praise of Im3m Mis3 al-KE;im.26 Sayyid Kazim
wrote his commentary on the Qagida in 1258/1842 at the ’
request of ‘AlIl Rida Pash¥®, the governor of Baghdad. Sharh
al-Qaglda is Sayyid Kazim's major work on broad Islamic
theological perspectives.27

3. DalTl al-MutahayyirIn

This work was written to explain ShaykhY views and to defend
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Shaykhl ideology against the attacks of the ‘ulami. The
book contains a biography of Shaykh Ahmad Ahs3’1I, excerpts
from his ijazas, and comments on his character, his
achievements, and the hardships he suffered during his life.
Sayyid Kazim explains points of dispute bewteen the Shaykhis
and the ShI‘a and records in detail his confrontations with
the fulama. At the end of the book, he lists the works of
the Shaykh and then his own works, with a few words of
description about each.

Sayyid KSiim, in addition to writing religious
treatises, educated hundreds of students, many of whom
became leading authorities on religion and participated
actively in social and religious struggles after he died.

The Makarim al-Ath3r gives the names of several of Sayyid
28

Kazim's students, among whom are Hajj Muhammad KarIm Kh3n
KermanI, the great Persian poetess Qurrat al-®Ain, Mulla
Husayn Boshro’I, and Shaykh €AlY TorshIzf. All became
influential and distinguished leaders in the later develop-
ments of the ShaykhI school.

Unfortunately, Sayyid K3azim did not live long enough to
witness the results of his achievements. He was forty-seven
years old when he became ill, or was poisoned,29 and died on

30 i Karbald.

11 DhT al-Hijja 1259/1843

He was survived by three children, a girl and two boys.
The most distinguished of them was Sayyid Ahmad, who was
killed in 1295/1878 in ‘Atabit.!

Inspired and energetic, Sayyid Kazim played such an
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important role in the shaykhl school that, when he died,

the movement that Shaykh Ahmad had initiated, and which

Sayyid Kazim had organized, disintegrated almost immediately.

His death, in fact, marked the beginning of a serious crisis
among his followers. The crisis centered on the issue of
successorship, for Sayyid Kazim had not appointed anyone as
his successor, and this created disunity in his circle.

The disunity that appeared among the ShaykhIs in this
period not only prevented the movement from any further
significant extension in size, but also weakened the solid-
arity of the school. This weakness, in turn, paved the way
for serious attacks of the Shi‘a on the ShaykhIs.

The headquarters of the movement which had been
established in Karbal3 at the time of Shaykh Ahmad and had
attracted hundreds of religious students at the time of
Sayyid K3zim, now moved out of Karbald and new centers were
established in Kerm3n and Adharbayjan. They attracted fewer
students in general, and far fewer students from the Arab
lands. The new centers also lacked the scholarly reputation
that Karbal3 had possessed at the time of Sayyid Kazim. As
long as the Shaykhi school was based in Karbal3d, the center
for Sh1¢T scholarship, it had a direct connection with other
Islamic trends of thought, but the relocation of the
ShaykhTs to Iran removed them from this direct contact with
the mainstream. The ShTfa who considered the Shaykhls
heretics, may well have viewed this move out of Karbald as a

victory.
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The transfer to Iran also brought about an important
change in the literature of the school : while Shaykh
Ahmad had written his works entirely in Arabic and Savyid
Kazim wrote only a few books in Persian, the new ShaykhT
leaders now gradually began to write primarily in Persian
and for a largely non-Arab audience. The works of these
leaders did little more than review the ShaykhT ideology as
formulated in the works of Shaykh Ahmad and elaborated in
the works of Sayyid Kazim. There is nothing in their works
to compare with the originality and significance of the
writings of Shaykh Ahmad and Sayyid Kazim.

The most important of the drastic changes which
afflicted the school after the death of Sayyid K3azim was
the lack of accepted leadership, which resulted in faction-
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alism within the school. 1In his will, Sayyid Kazim does

not mention a successor. However, he repeatedly emphasizes
two major points: the importance of unity among his
followers and the advent of the One whom Sayyid Kazim terms
the "Sign of God" (Ayat All3h) and the "Proof of God"
(Hujjat Alléh).33 In addition, he advises his followers in
these words:

To awaken from the sleep of ignorance. Today is
the day of examination and clarification. In such
a day, one should hold on to the firmest handle,
and beseech God Shat all gather together on the
Day of Gathering34 [that is, the Day gf Judqment]
and disunity does not occur among you .

Be careful not to take too much pride in your
material possessions. On that day, he who is
humble wxls be raised and he who is mighty will
be lowered36 . « In each period | Cagr | there
must be a Ptotector [EALI] who carriés out the
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affairs of religion. . . . He [the walx is the

Sign of God and the Proof of God. . . . Larlier

he came to you and taught you what you did not

know3’. . . . There, undoubtedly, must be the 8

appearance of Sign after Sign in every per10d3

. Hold fast to the covenant of God and lay
ay ﬁﬁdﬁ ¢n- the firmest handle,3? ask for success

and guidance from God. . . . I beseech you to

id disunity, because disunity cuts the e
“tﬂw?unlty, it uéroots the word of harmony' di\i"
-accord;,.it destroys. the foundQCLQQs O ‘pgopng T

hood [nubuwwat ;" and it shakes ‘the pillars of

successorship wxl&xat]

The fact that Sayyid K3zim did not appoint anyone as
is successor, and the fact that he urged his followers to
eek the wall, indicates that Sayyid K3zim believed that the
dvent of the wall was imminent, thus there was no need to
ppoint a successor. Without an appointed successor, and
ith no student who could win general acceptance within his
ircle, as had been the case after the death of Shaykh Ahmad,
isputes arose and various claimants to the succession
ppeared. Among them two distinguished students of Sayyid
3dzim were most prominent: Hajj Muhammad KarIm Kh3n Kerm3nI
d. 1288/1871) and Hajj MIrz3a Shafi® TabrIzi.

It should be noted that the ideological viewpoint which
esulted in the division of the followers of Sayyid Kazim
nto two groups had to do primarily with the type of
eadership that each group sought. While Hajj Muhammad
arIm Khan Kermani believed in individual leadership, Hajj
irz3 ShafI® believed in ijtihdd. This meant that Hajj
uhammad Karim Khan claimed, and was accepted by his
ollowers, to be the only individual leader of the ShaykhTs

‘hose ideas were legitimized, whereas MIrz& Shafl® believed
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that -the Shaykhis should follow the principles of Shaykh
Ahmad and Sayyid Xazim but for daily religious questions,
should follow the examples of the Shi‘i recognized mujtahids
of their time. L . . .

it,pas abgg& five months after the death of Sayyid
Kazim, on;§%J3Q§§5val-Uli 126041844, that Sayyid: ¢AlT
Muhammad Shtrﬁzr declared himself to be the Bab (Gate) to
the advent of the Qa’im. Sayyid €AlT Muhammad's claim was
not connected with the crises of succession within the
ShaykhT school, but since he had attended Sayyid Kazim's

41 and the advent of the Qa’im was predicted in the

42

circle,
ShaykhI writings, the claim of the Bab attracted many
students of the ShaykhT school, who became kncwn as HEbIs.43

The two groups of Shaykhis that emerged following the
death of Sayyid Kazim, however, were to have a much differ-
ent relationship with the Babl movement, opposing the claims
of the Bab and even actively participating in efforts to

crush the nascent movement.

H3jj Muhammad KarIm Khin KerminT
and the ShaykhIs of Kerman

The student of Sayyid Kazim who won the largest number

44 He

of supporters was Hajj Muhammad KarIm Kh3n KermanT.
was the son of Muhammad Ibr3him Khan ZahIr al-Dawla, the
governor of Kerman and cousin of Fath fAlI Shah.

Muhammad KarIm Kh3n was born in 1225/1810 to a rich
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family in KermSn.45 He received his elementary education in
the city of his birth and was a young man when he met a
certain Hajj Ism'a‘il,46 one of Sayyid Kazim's students.
During this meeting, he learned about the Shaykhl school and

became so attracted to it that he went to Karbal3d and met

? and

Sayyid Kazim. He remained there for eighf months4
attended Sayyid KSgim's circle. Then he returned to Kerman.
After four years he made another trip to Karbala, where he
stayed for two years.48 It was on his way back to Kerman
that he claimed to be the successor of Sayyid Kigim and the
leader of the school. Except for a few trips to Tehran and Mashhad,
he spent most of his time in Kerman teaching, preaching, and
writing books. In 1288/1871, as he was on his way to
Karbala, he died in Tahrod, a village near Kerman. His

body, after remaining in Langar for one and half years, was
carried to Karbal3 and buried there.

The majority of the ShaykhIs in Kermdn accepted Hajj
Muhammad KarIm Kh3n as the legitimate leader of the school
after Sayyid Kazim. He considered himself as an inspired
leader who was acting in accordance with divine guidance,
but his authority was based on the loyalty of his followers,
mainly the members of his family located in Kerman; he
never attracted the loyalty of all the followers of Sayyid
Kazim Rashti.

The followers of Hajj Muhammad KarIm KhiZn became known

as the ShaykhIs of ermén (ShaykhIya-i Kerman or ShaykhIya-i

Hajj KarIm Kh@nI) in contrast with the groups of Shaykhis in
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TabrTz and Hamadin. He was a traditionalist ShaykhI who
remained loyal to the ShaykhI school. The school of Kerman
never entered into active revolt against the established
authorities. They were among the power elite of Kerman who
conservatively limited themselves to religious activities
mainly in that province. The Shaykhi leader of Kerman was,
in fact, the head of his clan, and the leadership of the
Shaykhls of Kerm3n has remained in the family of H3jj
Muhammad Karim Kh&n to the present day. The successors of
Hajj Muhammad KarIm Kh3n were his son Muhammad KhZn

(d. 1324/1906); Hajj Zayn al-®Abidin Khin (d. 1360/1941),
his other son; then Hijj AbT al-Qdsim Khin (d. 1389/1969),30
the son of Hijj Zayn al-‘Abidin Khdn.>1 Presently ¢Abd
al-Ridd IbrahimI, the son of Hajj Abu al-Qasim Khi3n, is the
leader of the school, and his headquarters are still in
Kerman.

When Hajj Muhammad Karim Khin appointed his son
Muhammad Khdan as his successor, a great ShaykhI scholar,
MIrzd Muhammad Biqir Hamadani (d. 1319/1901), did not accept
the latter's leadership. Mirz& Muhammad Bigir b. Muhammad
Ja‘far, originally from Igfahin but known as HamadanT
because he had resided in Hamadan for about thirty years,
was born in 1239/1823.52 He received his elementary
education in Igfahdn and then joined H3ajj Muhammad KariIm
Khan's circle in Kerman. He studied with Hajj Muhammad
Karim Kh3n, and became his devoted follower and then his

deputy in Hamadan.
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Mirza Muhammad B3gir believed that successorship should
be given to the most learned member of the Shaykhl community--
i.e., himself!--not necessarily to a member of Hajj Muhammad
KarIm Khan's family. This claim, which was supported by
many Shaykhis, particularly outside Kerman, brought into
being a new branch of ShaykhIs under the leadership of MiIrza
Mubammad Bagir, who considered himself to be the most
respected and learned ShaykhY after Hajj Muhammad Karim Khan.

His followers came to be known as the BaqirIs, or the

ShaykhIs of Hamadan. MehdT Biamdad, in the T3rikh-i Rijal-i
Iran, states that after the separation of the Bagiris, the
followers of Hajj Muhbammad Khin became known as Natiqi
(adjective form derived from the noun natiq which literally
means speaker) or Nawdtiq (plural of gégig).53 This
statement, however, is not supported by any other sources.

Mirzd@ Muhammad B3qir wrote about 150 books and
treatises.>? His better known works are al-ijtinﬁb. written
in Persian in 1307/1889 to answer the polemical questions
‘Abd al-Samad b. SAbd All3ih al-HusaynI al M3zandarani

(d. 1315/1897) had raised in his work, the Tiryag-i FSqu;DS

and al-UsGl al-DInIya, a work written in Persian on Shi¢il

doctrines.56

In 1315/1897, there was an uprising against the
ShaykhIs of Hamad3n, during which MIrza Muhammad Baqir fled
to NaeIn and subsequently made his residence in that area.

He died in 1319/1901 in Jandaq at the age of eighty.57

‘ledge.

MIrza shafI® Tabrizi

and the Shaykhis of Tabriz

Mirza Shafi® was a student of Shaykh Ahmad Ahsa’i and
Sayyid Kazim RashtI. As soon as he returned to Tabriz after
the death of Sayyid Kazim, he established a Shaykhl circle
there, and members of his family and the nobility of Tabriz
suppor ted him.58

Mirzd Shafi€ b. MIrz3 RafI® was born in 1218/1803 and
lived for eighty-three years. He received the traditional
elementary education in his home town and then went to
‘Atab3at to continue his education. In ‘Atabat he studied
with Shaykh Muhammad Hasan NajafY, author of the Jawahir
al-Kalam, the most important work on jurisprudence writteﬁ
in this period, and then continued with Sayyid Kazim Rashti,
from whom he received his ijdza. Mirzd Shafi‘¢ was a
respected man of his time, known for his piety and know-

39 After his death, his son, MIrz& Misia, received his
father's authority and led the school till 1319/1901, when
he died.

Of the twenty-one children that MIrzZ Misa left behind,
Mirza ‘Al became the most famous. Born in 1277/1860 and

0 he became known as

killed by the Russians in 1330/1912,6
the Thigat al~Islam-i ShahId. He received his elementary
education from his grandfather Mirzd shafI¢, and others,

and went to ‘Atab3t for higher religious education.61 Upon

his return to TabrIz in 1308/1890 he became a respected,
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learr.ed man. With the death of his father, MiIrzd Mdsd, in

1319/1901, he became the head of the Shaykhl school of

Tabriz. Mirz3 ‘Al was a distinguished scholar in religion

and literature. He was interested in new sciences, soc:ial

change and the socio-political issues of his time. His

interests led him to participate in the social affairs of
62

the country as a secular thinker. He wrote several books

such as the Ris3la-i Lalan, on social issues, and the
3

Mir’at al-Kutub, an immense biobibliogtaphy.6

Up to the time of MIrzd ¢AlI, sources report that in
Tabriz there was enmity between the ShaykhIs and the Shi‘a.
Almad Kasravi states that the bloody fighting which had
occurred earlier between the Shi®a and the Shaykhis had
lessened, but in the years before the Constitutional
Movement, hatred still existed between them; they had
separate mosques, they would not 1ntermarry,64 they

considered each other as najis (religiously impure), and

65

they would not use the same public baths. Through the

efforts of MIrzi °AlTL, the deeply rooted enmity between the
ShaykhIs and the Shilfa was reduced,66 and later on, during
the uprising of the masses for the Constitutional Movement,
the two parties came together against despotism, and the
gap was bridged.67

The Shaykhis of Tabriz never succeeded in obtaining
hegemony over all the Shaykhls, but immediately following
the death of Sayyid Kazim they attracted those students of

his who held more antitraditionalist views. In contrast
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with the Shaykhis of Kermdan, the Shaykhis of Tabriz were
very much involved in the current socio-political issues of
the province of idharbiyjih, where they had a close relation-
ship with the royal family residing there and engaged in the
public affairs of the society. This involvement manifested
itself most clearly at the time of MIrz3 ®AlI, who came out
publicly against the established authorities and institu-
tions and received the support of his adherents. This
developed into an active rebellion against the established
order and ultimately led to the Constitutional Movement.

In contrast with the leaders of the Shaykhis of Kerman,
who claimed to enjoy the inspired leadership of their
community, the leaders of the Shaykhis of Tabriz never made
such a claim. While the leadership of the Shaykhis of
Kerman was centered in an acknowledged individual, the
Shaykhis of TabrIz lacked a universally accepted individual
leader.

In contrast with the UgdlY fulam3 of TabrTz and the
Shaykhis of Kerman, who were among the local notables with
considerable landed property and other investments and
lived in luxury, the Shaykhis of TabrIz lived a moderate

life.58

Sayyid €AlT Muhammad Sh¥razi, The Bab

and the Babls

Within a short period after Sayyid Kazim's death,
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Sayyid ‘AlT Muhammad declared himself to be the 83b (Gate)
to the twelfth Imam for whom the Shifa in general and the
ShaykhTs in particular had been waiting.

Sayyid ‘Al Muhammad ShirazI was born into a respected
merchant family of Shiraz on the first of Muharram 1235/
1819.69 Orphaned at an early age, he was raised by his
maternal uncle, Sayyid €AlI. He received his formal
elementary education in his home town and then, as a young
man, went into business with his uncle, who was also a
merchant. In 1257/1841, Sayyid °‘Ali Muhammad made a
pilgrimage to ‘Atabat where he stayed for 1l mont:hs.70
There he met Sayyid Kazim RashtY and attended his circle.
Upon his return to Shir3z, he proclaimed himself the Bab on
(5 Jumada al-Ul3a 1260/23 of May 1844). He made his declar-
ation to Mulld Husayn Boshro’I, an eminent student in the
Shaykhi circle, saying, "O thou who art the first to believe
in Me! Verily I say, I am the B3ab, the Gate of God, and
thou art the Babu'l-Bib, the gate of that Gate. Eighteen

souls must, in the beginning, spontaneously and of their own

71

accord, accept Me and recognize the truth of My Revelation.”
Shortly after this event, seventeen other people became
believers and, along with Mull3i Husayn Boshro’I, formed the
Letters of the Living (Huriif-i Hayy; the numerical value of
the word Hayy is 18). The Letters of the Living, most of
wﬂom were Shaykhis, as the first disciples of the B3b were
given the task of proclaiming his advent throughout the

country. Through the B3b's writings, which were addressed
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to religious and secular leaders,72 and through the efforts
of his disciples, the B3db's message spread and within only
six years reached every corner of Iran, attracted the atten-
tion of thousands, and became the main issue of the day.

The fulam3, threatened by the new message, the implica-
tion of which was nothing short of undermining the tradi-
tional order and the authority of the mujtahids, used all
their resources to destroy the B3b and his followers. The
state joined the ‘ulam& in its efforts. As a result, thou-
sands of Babf men, women, and children were murdered in the
most horrible circumstances. Lord Curzon, in his Persia and

the Persian Question, writes: "Tales of magnificent heroism

illumine the bloodstained pages of Babi history . . . and
the fires of Smithfield did not kindle a nobler courage than
has met and defied the more refined torturemongers of
'I‘e!’u:zm.“"3

The Bab himself, subjected to imprisonment during his
8ix years of ministry, was sentenced to death and executed
in 1266/1849 by a firing squad in Tabriz.

The term "Bab" which Sayyid °*All Muhammad applied to
himself, was familiar to the people of his time. It had
been used by Muslims of various sects for several centuries.
As Huart points out,

B3b, an Arabic word signifying “gate", early re-

ceived among the SUfIs the meaning of the “gate

by which one enters, means of communication with

that which is within® and was applied to prominent

Shaikpbs . Among the Isma‘Ilis, this word is used

symbolically for the ghaikh or spiritual leader,
who initiates into the mysteries of religion, the
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asig; among the Nusairis, Salman al-Farisi, who to the Pen (al-
was entruszed with the propaganda, is the Bab. ('_‘22222) or the Muhammadan Intellect (Elliﬂﬂi
The Druses call by this name the first spiritual al-Muhammadi), which is the gate between God and His
minister, who embodies universal reason.,, 79

creation.

Among the ShIfa the term B3b was assigned to Four Gates
Shaykh Ahmad and Sayyid K3zim were known to their

{al-Abwab al-Arba‘ta), four people who claimed to be inter-

students as the gates. Qurrat al-¢Ain, in her treatises,

mediaries between the Hidden Imam and the believers during
refers to them by the term " " -ba 80

the Lesser Occultation. > The term is used in almost the Y the two gates” (al-babayn).
She also refers to Sayyid Kiazim as "The earlier gate of God"

same sense in ShaykhI writings. On the basis of Shi‘¢l 8
(bab Alldh al-mugaddam) 1 in comparison to Sayyid ‘Al

Traditions, Shaykh Ahmad in his Sharh al-Ziy3ra states that

Muhammad, who appeared later. Sayyid ‘Al Muhammad also

the Prophet Muhammad--and the Prophet's knowledge-~is like a
refers to Shaykh Ahmad and Sayyid Kazim as "bab." 1In his

house and that the imams are like the doors (al-abwab) to
_— Qayyum al-Asma, his first work, Sayyid ‘Al Muhammad writes,

it.76 Shaykh Ahlmad quotes a famous Tradition on the
"0 ye peoples of the earth! During the time of My absence I

authority of the Prophet which reads, "I am the city of

77 sent down the Gates unto you. However the believers, except

knowledge and ‘Al is its Gate."
for a handful, obeyed them .

In his account of the concept of ggjgigs (knowledge) , ' Y rot rormerly 1 sent foreh unto

you Ahmad and more recently Kazim, but apart from the pure

Shaykh Ahmad states that it exists on six levels:
in heart amongst you no one followed them.'82

1. The knowledge of the oneness of God
The term "bab," however, became best known as the title

2. The knowledge of al-ma‘ani (the meanings)
e for Sayyid ‘AlT Muhammad, who at the very beginning of his

3. The knowledge of al-abwab (the gates)
-_— mission identified himself as the Gate through which men

4. The knowledge of al-imam (the imams)
83

might attain to the knowledge of the Twelfth Imam, the

S. The knowledge of al-arkan (the pillars) ,
_— expected Qa’im. 1In his first work, the Qayylim al-Asm3,

6. The knowledge of al-nuqab3d (the guardians)
however, he frequently referred to himself by the term "Gate

- 7
7. The knowledge of al-nujaba (the helpe:s)B
of God." The Bab writes: "As to those who deny Him Who is

Then, Shaykh Ahmad provides details about each level, saying

that in the terminology of the Illuminists (Ahl al-Ishrag)
justly decreed by God, a sore torment. And He, God, is the

"gate" is equal to the First Intellect, and in the termin-
Mighty, the wise.'a4

the Sublime Gate of God, for them We have prepared, as

And also, "1 am the 'Gate of God' and

ology of the religious scholars (Ahl al-Shar®) it is equal
I give you to drink, by the leave of God, the sovereign
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