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			Arabic calligraphic rendering of “‘Abdu’l-Bahā ‘Abbās”, from the medallion on the gate of his house in Haifa.

			Cover photo: Aerial view of the fortress of Acre, 1918. The estate of Bahjī and its olive grove (top right), and the Rid�wan garden (lower right) can be discerned. Courtesy of the Staudinger Collection, Bavarian State Archives.
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			Foreword

			By Meir M. Bar-Asher

			This monograph, published by the Chair for Bahā’ī Studies at the Hebrew University of Jerusalem, is devoted to the figure of ‘Abbās Effendi, son of the prophet-founder of the Bahā’ī religion, Bahā’u’llāh. Among the religion’s followers, ‘Abbās Effendi is known by his appellation ‘Abdu’l-Bahā, “servant of Bahā’u’llāh”, his father. This epithet was more precious to him than any of the other numerous titles he was given, and the one by which he wished to be called. ‘Abdu’l-Bahā was one of the central figures of the Bahā’ī Faith and played an incalculable role in its transformation from the faith of a small community of believers to a universal religion whose tenets and principles were disseminated to all four corners of the earth. ‘Abdu’l-Bahā was a man of exceptionally wide-ranging and perceptive thought, as well as an accomplished man of action. Woven together in this monograph by Joshua Lincoln are his colourful persona, his movements within the region of the Near East, and his extensive ties with personalities and institutions, as well as his religious, social and political ideas. The resulting volume makes a highly significant contribution to our knowledge of ‘Abdu’l-Bahā’s life and influence.

			Through a close study of this central figure, one of the pillars of the founding generation, this work, which will also appear in Hebrew and Arabic translations, gives the reader important insights into the Bahā’ī religion. Summarizing key junctures in the life of ‘Abdu’l-Bahā, it describes his role in fostering the growth of the Bahā’ī Faith and dealing with adversaries, internal as well as external. For in addition to the persecution suffered by the Bahā’īs in Iran and later in the Ottoman Empire at large, there was also the threat of internal schism. Like his father before him, ‘Abdu’l-Bahā was confronted with a challenge to his legitimacy as leader of the Bahā’ī community. His younger half-brother, Mirza Muh�ammad ‘Alī, refused to recognize him as Bahā’u’llāh’s spiritual heir, rejecting the assertion that this was their father’s wish.

			The book describes ‘Abdu’l-Bahā’s role as the definitive, authoritative interpreter of his father’s legacy and teachings. It also describes other important aspects of ‘Abdu’l-Bahā’s work: his tireless undertakings on behalf of the Bahā’ī community in Palestine, and his efforts to integrate its members in local agricultural activity, notably by establishing Bahā’ī settlements in the Galilee and Transjordan. The author also presents, clearly and concisely, ‘Abdu’l-Bahā’s set of guiding principles, which became the cornerstone of the Bahā’ī Faith: to promote education in different parts of the world, especially in underdeveloped regions; to call for equality between nations, religions and sexes, as highlighted in his philosophical and practical agenda; and, above all, to preach the need for world peace, which he did indefatigably. Some surprising facts emerge. For example, with his sharp understanding of the political processes taking place in the world far beyond Acre, ‘Abdu’l-Bahā – especially during visits to Europe in the years preceding World War I – sensed the winds of war gathering force. This only strengthened his belief in the necessity for peace as the only way to prevent the impending bloodshed; his message would carry across to the subsequent, even more devastating war, and to the many conflicts that scarred the twentieth century. 

			Following the family’s banishment from Iran on false accusations, ‘Abdu’l-Bahā spent most of his life in exile – along with his revered father and other family members – in different cities in the Ottoman Empire: Baghdad, Edirne, Istanbul, and finally, in 1868, Acre. Even when the conditions of their confinement were eased, the family usually had only limited freedom of movement, being subjected to a form of house arrest such as that imposed on the Bahā’īs in Acre, on and off, over decades. 

			When the constraints on ‘Abdu’l-Bahā were finally lifted in 1908, the world’s wider horizons opened. It was the beginning of a new and momentous era in his life. ‘Abdu’l-Bahā embarked on a series of journeys, traveling first to Egypt in 1910 for a year of recuperation and renewal after the decades of exile and adversity. During his stay in Egypt he met politicians, government officials, leading intellectuals, and writers. A year later, in 1911, ‘Abdu’l-Bahā undertook a major journey through Europe, with visits to France, Switzerland, and England. There followed another stay in Egypt, then a second journey to the West, this time moving beyond France and England to include Scotland, Austria, and Hungary, the United States and Canada. With his considerable charm and charisma, ‘Abdu’l-Bahā made an impression on the diverse audiences to whom he expounded his ideas, gaining new adherents to the Bahā’ī religion, and establishing several new congregations. 

			The author begins his account of ‘Abdu’l-Bahā’s eventful life with a vivid evocation of its end-point. The scene of his funeral in 1921 is both striking and instructive, revealing the role he played in the lives of others and the impact he had on them. The funeral was attended by representatives of all the country’s religious communities, including heads of the Muslim community and of the various Christian denominations, some originally from Beirut or Damascus. Prominent among those present was the first British High Commissioner for Palestine, Sir Herbert Samuel, as well as the governor of Jerusalem, Sir Ronald Storrs, the governor of Phoenicia, Sir Stewart Symes and many others. 

			The eulogies delivered on the occasion by community leaders evoke a multifaceted personality, someone who spoke to the hearts of many, whatever their background; excerpts from some of them are included in the book, enabling the reader to sense the atmosphere of the event and appreciate the warm esteem in which ‘Abdu’l-Bahā was held. He emerges as a leader deeply rooted in several cultures, not just that of the environment in which he grew up, namely Iran in the latter half of the nineteenth century, but also the Arabic and Turkish cultures to which he was introduced by his tumultuous life circumstances. As evinced by the various writings he left us, ‘Abdu’l-Bahā was deeply conversant with the religious culture and literature of Iran, while his command of Arabic and Turkish, along with Persian, his mother tongue, gave him access to the cultural worlds of most of the countries in the Near East. 

			In describing ‘Abdu’l-Bahā’s extensive interactions with important figures from different religions and social groups, Joshua Lincoln adopts a two-fold perspective: on the one hand, the voice, worldview, and sensitivity of a Bahā’ī who identifies deeply with his subject; and on the other, an attentive, balanced, and critical reading of Bahā’ī sources and the extensive research literature. The work is enriched by the author’s unusual combination of qualifications: an academic background in international relations and regional studies; a thorough understanding of the historical and social dynamics of the Near East in the period in question; and the unique perspective of having served for six years (2013-2019) as the Secretary General of the Bahā’ī International Community. 

			As the author explains in his introduction, it was the familiar sight of ‘Abdu’l-Bahā’s historical residence and garden, across the street from his own Haifa office at 10 Haparsim Street – one of the administrative centres of the Bahā’ī community in Israel – that first triggered his reflections on ‘Abdu’l-Bahā. These began with the celebrated stories he had heard as a child, and would mature into a research project that centred on ‘Abdu’l-Bahā’s life, oeuvre and social relations in the late Ottoman context, finally taking the form of the present monograph. 

			While much has been written about ‘Abdu’l-Bahā, this book is unusual in that it complements the existing literature, which tends to focus on the brief period of his travels to the West in 1911-1912, with a study of ‘Abdu’l-Bahā in the Near East, his home for a half-century, and the rapports and patterns of activity that characterized his life there. It also begins to fill other lacunae. First, many of the books on ‘Abdu’l-Bahā to date take the form of traveller narratives written by visitors to Acre, or accounts of meetings with ‘Abdu’l-Bahā during his 1911-1912 travels, and thus they often adopt a Western perspective; this study, however, underlines the regional perspective. Second, rather than chronicling ‘Abdu’l-Bahā’s role within the Bahā’ī community, the monograph is emphatically outward-looking, focusing on his social relations, writings, and works. Third, by recounting the experience of the Bahā’ī community, it weaves another fascinating narrative into the rich texture of life in the region in late Ottoman and early British times. For any student or scholar of the period, and anyone interested in the complex religious history of this land, there is much to be discovered in these pages.

			One of the main objectives of the Chair for Bahā’ī Studies at the Hebrew University is to create an up-to-date scholarly resource, especially in Hebrew and Arabic, to reflect in-depth research on the Bahā’ī Faith, and offer it to seekers of knowledge on the subject. This initiative began with the activity of my colleague Prof. Moshe Sharon, who founded the Chair and directed it for more than twenty years. It was in this framework that Prof. Sharon published his important Hebrew translation of al-Kitāb al-Aqdas, The Bahā’ī Faith and its Holy Writ: The Most Holy Book, as well as a bilingual Hebrew-Arabic edition of The Hidden Words, a short but significant work by Bahā’u’llāh. The publication of Joshua Lincoln’s present volume is the first step in reigniting that initiative. It is my hope that other publications will soon follow. 

			I would like to extend heartfelt thanks to Joshua Lincoln and the many colleagues who helped him work on this book, all of whom he acknowledges in his preface. 

		

	
		
			Preface

			As often happens, I came to this book by a personal path. For six years my office at no. 10 Haparsim Street in Haifa looked out directly on the beautifully preserved house of ‘Abbās Effendi – as he was known locally – at no. 7. From my desk I could see the house at all hours, and as I walked that street, many of the stories I had learned as a Bahā’ī child about ‘Abdu’l-Bahā – as he is known to Bahā’īs – came back to me. From there, my own engagements as secretary-general of the Bahā’ī International Community (2013-2019) took me to many of the places in which ‘Abbās Effendi had lived and circulated in Ottoman Palestine, today’s northern Israel, from Acre, Mazra‘ih, Tiberias and the Druze villages of the Galilee, to the east bank of the Jordan River.

			‘Abbās Effendi, I discovered, was everywhere. In a meeting one day in the Western Galilee foothills with Sheikh Muwaffaq Tarif, the national head of the Druze community in Israel, he told me a family story which centred on advice given by ‘Abbās Effendi to his great-grandfather, Sheikh Muhammad Tarif, when the latter was summoned by Sultan ‘Abdulhamid to Istanbul in the years preceding World War I. I heard similar stories from Sheikh Samir ‘Assi, the Imam of the al-Jazzār Mosque in Acre. At a dinner hosted by the Christian Arab Association of Haifa, I found myself discussing ‘Abbās Effendi with the grandson of one of the Arab masons who had worked for him on Mount Carmel. Along the way I encountered traces of his ties to Beirut or Alexandria or Cairo. In Amman, stories emerged relating to an agricultural venture of his at ‘Adasiyye, at the confluence of the Jordan and Yarmouk Rivers, on the east side of the Jordan Valley. And as far away as Baku, Azerbaijan, I came upon tales of his guidance to that community in pre-Soviet times.

			My own academic training in international relations, as well as my studies of the region and its history, made me increasingly curious about the Levantine context – regional, historical and social – of ‘Abbās Effendi’s life. In time I came to the conclusion that the general understanding of this subject was still quite fragmented. 

			Indeed, Western Bahā’īs tend to rely overwhelmingly on English-language accounts of his 1911-1912 visits to Europe and North America, or on even more narrowly drawn portraits by Western pilgrims who ventured by sea to Acre and spent brief periods of time there before and after World War I; Eastern Bahā’īs similarly rely on a number of traveller accounts in Persian. These descriptions focus mainly on ‘Abbās Effendi as the sole actor, or on his interactions with the small Bahā’ī community in Acre; they are less concerned with the details and significance of his social encounters, his engagements, and the wider social background. While ‘Abdu’l-Bahā himself had a deep understanding of his Arab milieu, most of the Bahā’īs who recorded their impressions of him had no such knowledge, though there were a few notable exceptions. Moreover, despite being keenly aware of his presence in their midst, his many Muslim, Christian, Jewish and Druze neighbours in Ottoman Palestine, often with their own family stories, had and still have little idea of his overall life and teachings, and even less of the breadth and reach of his influence. In the Middle East more generally and the Persian Gulf region, the situation is not much different. 

			At the same time, broader historical accounts of the period often dwell on dominant narratives and lack the perspective of minority communities. Almost all the research and scholarship on ‘Abdu’l-Bahā over the last fifty years has been conducted by Bahā’īs and published by Bahā’ī presses, primarily for a Bahā’ī audience. One notable exception, it appears, is Oliver Scharbrodt’s Islam and the Bahā’ī Faith – A comparative study of Muhammad ‘Abduh and ‘Abdul-Bahā ‘Abbās. Surprisingly then, the region has yet to fully claim ‘Abdu’l-Bahā ‘Abbās for itself, and to accord him a proper place in its overall historiography. 

			In its methodology, the present book is a work of works. It seeks to integrate and correlate what is known about the life, activities and writings of ‘Abbās Effendi, with particular emphasis on historical context and social relations within a Levantine regional framework. Where relevant, it initially consults Abdul-Bahā: Centre of the Covenant of Bahā’u’llāh by the eminent Iranian Bahā’ī scholar Hasan Balyuzi, published in English in 1971, fifty years after the passing of ‘Abdu’l-Bahā. In this work, the tone and substance of which are suited primarily to a Bahā’ī audience, Balyuzi draws extensively on several earlier Persian-language biographies that were written during or shortly after ‘Abdu’l-Bahā’s lifetime. Although Balyuzi’s book incorporates a wider range of sources than these earlier biographies, less than a tenth of its contents relate to the first half of ‘Abdu’l-Bahā’s life, before the death of Bahā’u’llāh in 1892, while almost half is devoted to ‘Abdu’l-Bahā’s three years of travels (1911-1913). 

			The past fifty years, however, have seen a substantial addition of new historical material and fresh research on aspects of the life and teachings of ‘Abdu’l-Bahā. I am indebted to several scholars engaged in this deeper exploration, such as Necati Alkan, on relations with Ottoman and Turkish figures; Robert Stockman, on his travels to America; Soli Shahvar, on the Bahā’ī schools of Iran; or Hoda Mahmoudi and Janet Khan, on ‘Abdu’l-Bahā’s “Tablets to the Hague.” This book also makes use of a larger set of first-person accounts from both inside and outside the Bahā’ī community – by his sister Bāhīyyih, for example, and by Shakīb Arslān, Muhammad ‘Abduh, Rahel Yanait Ben-Zvi, Hillel Yaffe – all of whom lived, travelled, interacted or corresponded with ‘Abdu’l-Bahā ‘Abbās in the region. Some of these have only recently come to light. Finally, this work benefits from a range of wider, related historical, political and social secondary studies that postdate Balyuzi, such as David Fromkin’s A Peace to End All Peace, on the fall of the Ottoman Empire, “The 1915 Locust Attack” by Zachary Foster, and Moshe Naor’s “The Sephardi and Oriental Jews of Haifa”. Such works deepen our understanding of the times, the politics, the vicissitudes of war, disease and famine, as well as the personalities and the social dimension. I have included a chapter on the western travels of ‘Abdu’l-Bahā since these form an integral part of his life and sometimes relate directly to the Levant (for example, in connection with Gibran Khalil Gibran); they may also be of interest to a Middle Eastern audience unfamiliar with some of the social issues of the day (race relations, the rights of women) that he espoused publicly.

			I am indebted to Prof. Meir Bar-Asher, the incumbent of the Chair of Bahā’ī Studies at the Hebrew University of Jerusalem, for seeing the value of this project and shepherding it to publication. For their counsel and supporting efforts in the writing process, I wish to thank Elham Afnan, Nesreen Badi Akhtarkhavari, Tiffani Betts Razavi, Jennie Feldman, Omid Ghaemmaghami, Holly Hanson, Wendy Heller, Eitan Ishai, Albert Lincoln, Hoda Mahmoudi, Moojan Momen, Ayman Rouhani, David Rutstein, Soli Shahvar, Heather Simpson, Sepher Tabrizi, Robert Weinberg and Christopher White. I also want to acknowledge a debt of intellectual gratitude to the late Prof. Suheil Bushrui of the American University of Beirut and later the University of Maryland, born in Nazareth and educated in the region. He quite deliberately, some three decades ago, piqued my curiosity about ‘Abdu’l-Bahā’s relationship with the Arab world and I was lucky to be able to interview him on the subject shortly before his passing in 2015. 

			In writing this text, it quickly became apparent that I could not do justice to the full breadth of approaches that I believe should now stand as our shared goal in the study of ‘Abdu’l-Bahā’s oeuvre. A century on, it is important to look at ‘Abdu’l-Bahā through a richer range of lenses, to acknowledge and explore a broader set of perspectives, and to begin to compare and connect them in a form of analysis that is ultimately both intersectional and integrative. Individuals and demographic groups heard and perceived him differently and felt that he communicated with them in different ways. A broader number of vantage points and a fuller contextualization of ‘Abdu’l-Bahā in time and place, even if it presents a more complex narrative, will help us better distinguish the universal from the specific, the abstract from the applied, and in time release us from overly simplistic notions of who he was and what he did.

			This text is offered as a contribution to a growing body of scholarship and discourse on themes that occupied the life and work of ‘Abdu’l-Bahā. Future historians will certainly improve upon it. While their discoveries and insights are eagerly anticipated, both the interpretations and limitations of this work remain mine alone.

			Joshua Lincoln

			August 2023

		

	
		
			Note on Transliteriation, Terminology, Citations and Sources

			Bahā’ī community and commercial presses usually follow a standard pronunciation and transliteration system for Persian terms, name places, and literary references that frequently recur in Bahā’ī holy texts and secondary literature. This system, established by the Bahā’ī World Centre, was drawn from the Tenth International Congress of Orientalists in Geneva in 1894. Since it focuses primarily on Persian terms and pronunciation, the transliterations make extensive use of diacritical marks, especially accents. For this book, however, with its particular focus and regional readership, the editors of the series have opted to follow the simpler and more widely used Arabic transliteration system. 

			With respect to terminology, given the number of languages found in the sources and materials – Arabic, Persian, Ottoman Turkish, Hebrew, English, French – and the different pronunciations used in each (which have changed over time), the book strives for simplicity to the extent possible. Choices between Persian and Arabic spellings have been resolved in favour of the Arabic: Muhammad over Mohammad, Tehran over Tīhrān, sheikh over shaykh. Similarly, the designation of place names and their linguistic variations have been resolved in favour of the contemporary formulation: Istanbul over Constantinople, Edirne over Adrianople. For simplicity’s sake, multiple linguistic choices are resolved in favour of the English: Acre rather than ‘Akka or ‘Akko.

			Some honorific titles – such as Āghā, Mirzā, Khānum – have been omitted for the sake of simplicity except where they indicate a fact of social relevance, such as “sheikh” with reference to the Druze chiefs of the Galilee. 

			Citations and bibliography are according to the Chicago Manual of Style (17th ed.).

			Quotations from the Bahā’ī sacred texts, unless otherwise specified, are from the Bahā’ī Reference Library (https://www.bahai.org/library/).

		

	
		
			Chapter I

			Introduction: A Half Century in the Levant

			On 29 November 1921, at a time of growing unrest and social strife, more than 10,000 mourners – Muslims, Christians, Jews, Druze and Bahā’īs, from both East and West, women, men and children – converged for the funeral of ‘Abdu’l-Bahā ‘Abbās, head of the Bahā’ī Faith, on what is today known as Rehov Haparsim (Street of the Persians) in Haifa, between the Arab neighbourhood of Wadi Nisnas and the city’s German Templer Colony.1 From there, the procession wound its way up Mount Carmel to a grove of olive trees halfway up the slope. The Haifa Arabic-language newspaper Annafir carried the following description in its edition of 6 December 1921:

			The cortege was led by the City Constabulary Force, acting as a Guard of Honour, then came the Boy Scouts of the Moslem and Christian communities holding high their banners. These were followed by Moslem choristers chanting verses from the Qur’an, the chiefs of the Moslem community headed by the Mufti, and a number of Christian priests from the Latin, Greek and Anglican communities. Behind the coffin walked the members of the Holy Family, the British High Commissioner, Sir Herbert Samuel, the Governor of Jerusalem, Sir Ronald Storrs, the Governor of Phoenicia, Sir Stewart Symes, government officials, Haifa-resident consuls of various countries, notables of all the communities in Haifa as well as men, women and children. 2 

			Funeral orations were delivered by nine prominent religious, political and cultural figures from the region’s Muslim, Christian and Jewish communities.3 The language of these orations was often deeply personal and in many respects striking given the social context of the times.4 For example, the Haifa Muslim orator Yusuf al-Khatib asked the crowd:

			For whom are you weeping? Is it for the one who was great yesterday and today in his departure is greater? Is it for the one whom you call your guide and philosopher? There should be no weeping for the one who departed to the eternal world. Then weep for the loss of bounty and courtesy! Mourn for the loss of knowledge and generosity! Weep for yourselves because you are the losers! … It is sufficient to say that in every heart he has left a glorious trace and, on every tongue, a beautiful mention. 

			Muhammad Murad, the Mufti of Haifa, termed the passing of ‘Abdu’l-Bahā a “calamity”: 

			‘Abdu’l-Bahā was great in all the stages of his life. He was genius itself, high in character and had the best reputation. He was famous in the East of the earth and in the West. He possessed this exalted station through his untiring work and he gained the highest place in the hearts through his help to the helpless, his rescue of the hopeless and his comfort to the afflicted. ‘Abdu’l-Bahā was a great, learned and remarkable professor.

			Ibrahim Nassar, a Christian writer originally from Beirut, went further: 

			I wept for the departure of my Master and anyone like me will weep for the departure of his Master. … rest assured that your ‘Abdu’l-Bahā will remain forever living among you in the spirit, in his words, in his sayings, in his qualities and in all the essences of his life. We are bidding farewell to our physical ‘Abdu’l-Bahā, as his physical body disappears from our sight, but our spiritual ‘Abdu’l-Bahā will never leave our minds, our thoughts, our hearts, and his mention will never depart from our lives. 

			Muhammad Safadi composed one of several poems recited that day: “I shall weep with tears for thee as long as I am living; how often thou didst wipe them with thy hands; … If I could, I would have composed a poem of the jewels of the stars for the praise of the people for ‘Abdu’l-Bahā.” Another poem, by a Christian poet from Haifa, Wadi‘ Faris al-Bustani, ended with a simple sentiment: “We shall be sustained by this tomb and the one it contains. The covenant of love and devotion will remain forever between us.” The Syrian-born Muslim author ‘Abdullāh Mukhlis spoke plainly of his own “tender memory and broken heart”: 

			I beg your pardon if I fail in doing my duty as far as faithfulness is concerned or if I am unable to pay the generous one who has departed what he deserves of the best and highest praise, because what my tongue utters has emanated from a tender memory and broken heart. Indeed, they are wounds and not words; they are tears and not phrases.

			After the oration by Bishop Bassilious, head of the Greek Catholic Church of Haifa, one of the last to speak was Salomon (Shlomo) Bouzaglo. Of Moroccan origin, Bouzaglo was one of the leaders of the Sephardi Union, and vice-president of the Haifa Chamber of Commerce.5 He delivered his tribute in French:

			In a century of exaggerated positivism and unbridled materialism, it is astonishing and rare to find a philosopher of great scope, such as the lamented ‘Abdu’l-Bahā ‘Abbās, who speaks to our hearts, to our feelings, and especially seeks to educate our soul by inculcating in us the most beautiful principles, which are recognized as being the basis of all religion and of all pure morality. By his writings, by his spoken word, by his intimate conversations as well as by his famous dialogues with the most cultivated and the most fervent adepts of sectarian theories, he knew how to persuade; he was always able to win our minds. Living examples have a special power. His private and public life was an example of devotion and self-forgetfulness for the happiness of others....

			His philosophy is simple, you will say, but it is great by that very simplicity, since it is in conformity with human character, which loses some of its beauty when it allows itself to be distorted by prejudices and superstitions....6

			The Questions Raised by the Funeral

			Now, a century on, it is not only the account of the unusually large funeral procession but also, and most of all, the quality of the words uttered over the coffin on Mount Carmel that give rise to key questions: who was ‘Abdu’l-Bahā ‘Abbās? Why was there such an outpouring of respect and grief for the leader of a local community of mainly Persian Bahā’ī exiles, who according to the 1922 Palestine census numbered no more than 265 persons? Why would Druze, Muslim and Jewish notables, let alone the British High Commissioner, attend his funeral? How did a lifelong exile and former prisoner of Acre’s fortress come to exert such influence? What was the “philosophy” that Bouzaglo refers to? And what was the legacy of a half century of his presence in the Holy Land?

			Indeed, although his travels to Europe and North America in 1911-1913 played a crucial part in introducing his father’s Faith and expounding its core principles to a wider global audience, it was in Ottoman – then British – Palestine that ‘Abdu’l-Bahā ‘Abbās lived for the most part of his life, and for the entire period of his own ministry. 

			One cannot understand the life and work of ‘Abdu’l-Bahā ‘Abbās without reference to his early formative experiences. He was only eight years old when, in 1852, he accompanied his father on the journey from their native Persia into lifelong exile. He spent a decade (1853-1863) of his boyhood in Iraq, and five years as a young man in Istanbul and Edirne (1863-1868). By the time of his arrival in Ottoman Palestine (part of the Vilayet-i Suriye, or province of Greater Syria) in 1868 and his incarceration in the fortress at Acre, he spoke fluent Persian, Arabic, and Ottoman Turkish. With the exception of three years of travels to Egypt, Europe and North America (1910-1913), he lived the remainder of his life – a full half century – in Palestine. 

			At the time the Levant was, unlike today, a single, integrated territory. When not confined to Acre, ‘Abdu’l-Bahā moved in an area bounded to the north by Beirut (in today’s Lebanon), to the east by the Great Rift Valley’s eastern slope (‘Adasiyye, today in Jordan), to the south by Cairo, and to the west by Alexandria (in Egypt). This, then, is the area within which he lived, had extensive social contacts through successive waves of historical change, and led and protected the region’s small and vulnerable Bahā’ī community. It was from this region that he later guided the global growth of that same community and nurtured a range of social and community development projects as far away as Central Asia and the Americas. 
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			Outline of the Study

			A century after his passing, a context-sensitive and region-specific reflection on the life, work and words of ‘Abdu’l-Bahā ‘Abbās is timely. This study seeks to situate ‘Abbās Effendi (as he was widely known) in the context of the Levant, the region that became his home in exile, and to gain an understanding of his historical influence within and beyond the region. This introductory chapter opens with the end of ‘Abdu’l-Bahā’s life in order to pose a question – prompted by the apparent puzzle of the funeral – about the social and regional dimensions of his life, words and deeds. Through a roughly chronological arrangement, the rest of the book layers in context and constructs an analytical, substantive answer to that question.

			The first chapter reviews his childhood and youth against the backdrop of the original 1852 banishment from Iran and the successive exiles leading to incarceration in the fortress of Acre in 1868 at the age of 24. It focuses on his maturation – as he moved from Qajar to Ottoman dominion – into an increasingly central role as his father’s attendant and shield, culminating in the moment in 1877 when Bahā’u’llāh was allowed, through his son’s efforts, outside the walls of the fortress.

			The next three chapters form the core of the study. “Passage to Leadership (1877-1901)” traces the rising arc of ‘Abdul-Bahā’s social engagement in Ottoman Palestine, including his early contacts and relations, some of his social initiatives and key published works on contemporary issues. It also frames the question of succession in 1892 and the difficulties encountered at the start of his ministry. “From Confinement to Western Travels (1901-1913)” examines his response to the internal challenges and external dangers he faced before his freedom in 1908, then proceeds to review his three successive winters in Egypt (1911-1913), his intensive itinerary in Europe and North America, and the social debates with which he engaged as he travelled. “War and the Final Years (1913-1921)” charts his preparations for and management of the difficulties World War I visited on the region and its Baha’i community. The war’s end in 1918 released a pent-up demand – from near and far, from believers, neighbours and regional actors – for contact, correspondence and engagement with ‘Abdu’l-Bahā which dominated the last few years of his life.

			The final chapter returns in a more reflective manner to the original question through a review of the written legacy of ‘Abdu’l-Bahā; a reappraisal of his relations with the Arab world and culture; a focused examination of the vision and method with which he guided the global growth of the Bahā’ī Faith; and an assessment of the implications of his labours in social and economic community development (specifically education, community institutions, and sustainable agricultural development).

			The appraisal in these pages presents a close intertwining of difficulties, challenges, and suffering, on the one hand, and initiative, social charisma, determination and accomplishments, on the other. It also reveals an unfailing champion of human nobility who had a deep affection for the diverse inhabitants of the region. His daily personal undertakings were clearly grounded in a hopeful and practical vision of human nature and the future. That vision, itself a fruit of the spiritual teachings of Bahā’u’llāh, stood in sharp contrast to the turbulence of the region during his lifetime.
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			Chapter II

			Childhood, Youth, Exile & Imprisonment (1844-1877)

			At midnight on 22 May 1844 a baby was born to a noble family in Tehran, Iran. He was named ‘Abbās, after his grandfather, but would later take for himself the designation ‘Abdu’l-Bahā, or “Servant of Bahā,” referring to his father, Mírzā Husayn-‘Alī, known by the title “Bahā’u’llāh.” ‘Abbās was the first child of Bahā’u’llāh and his wife Āsiyih. His birth happened to coincide with a startling declaration of religious renewal a thousand kilometres to the south, in the city of Shiraz: that same night, Sayyid ‘Alī-Muhammad declared himself to be the Bāb (“Gate”) of a new chapter in religious history.7 That announcement and its repercussions would shape the life of ‘Abdu’l-Bahā ‘Abbās.

			Childhood and Youth in Persia and Iraq

			Although his earliest years were spent in privileged circumstances, the young boy’s life changed dramatically when his father became a prominent follower of the Bāb. Soon afterwards, the family was made destitute in the anti-Bābī persecutions that swept the country. These persecutions followed an attempt on the life of Nasir al-Din Shāh by two of the Bāb’s followers, who had been crazed with grief after the Bāb’s execution in 1850. One observer recorded:

			Anyone labelled as a Bābī will be accused of myriad crimes and even of murder. Many of the clergy whose demands were not met by an individual unhesitatingly accused the poor soul of being a Bābī and had him exterminated … Whenever the Shah wished to do away with a person or a family, he would announce that they were Bābīs. The governors throughout the country earned large amounts in this manner, killed numerous souls, and terrorized families. An accusation was all that was needed. No investigation, questioning, witnessing, and proof or evidence followed.8

			The persecution to which Bābīs were subjected shocked observers. A Swiss citizen living in Iran at the time writes:

			‘Not only the executioner and the common people took part in the massacre: sometimes Justice would present some of the unhappy Bābīs to various dignitaries, and the Persian [recipient] would be well content, deeming it an honour to imbrue his own hands in the blood of the pinioned and defenceless victim. Infantry, cavalry, artillery, the ghulāms or guards of the King, and the guilds of butchers, bakers, etc., all took their fair share in these bloody deeds… At present I never leave my house, in order not to meet with fresh scenes of horror. After their death the Bābīs are hacked in two and either nailed to the city gate, or cast out into the plain as food for the dogs and jackals.’9 

			Bahā’u’llāh, the most prominent of the Bāb’s followers, was soon arrested. His incarceration in 1852 marked a dramatic turning point for his family. Āsiyih was left in a hostile environment with three young children – ‘Abbās, his younger sister Bāhīyyih, and his brother Mihdī – and no means of subsistence. Later in life, ‘Abdu’l-Bahā recalled that period: “In Tehran, we possessed everything at a nightfall, and on the morrow, we were shorn of it all, to the extent that we had no food to eat. I was hungry, but there was no bread to be had. My mother poured some flour into the palm of my hand and I ate that instead of bread. Yet, we were contented.”10 With his father in prison, the young boy experienced harassment on a daily basis:

			They threw so many stones into our house that the courtyard was crammed with them ... Mother took us for safety to another quarter, and rented a house in a back alley where she kept us indoors and looked after us. But one day our means of subsistence were barely adequate, and mother told me to go to my aunt’s house, and ask her to find us a few qirāns [silver coins] … I went and my aunt did what she could for us. She tied a five-qirān piece in a handkerchief and gave it to me. On my way home someone recognized me and shouted: ‘Here is a Bābī’; whereupon the children in the street chased me. I found refuge in the entrance to a house ... There I stayed until nightfall, and when I came out, I was once again pursued by the children who kept yelling at me and pelted me with stones.11

			After four months, Bahā’u’llāh was released from prison and banished from Iran with his family. They would never see their native land again. His youngest son, Mihdī, aged four, was unwell and not strong enough to make the arduous winter trek to Baghdad under military escort. Bāhīyyih recalled: “It was bitterly cold, and the route lay over mountains. The journey lasted a month ... We were all insufficiently clothed, and suffered keenly from exposure. My brother [‘Abbās], in particular was very thinly clad. Riding upon a horse, his feet, ankles, hands, and wrists were much exposed to the cold, which was so severe that they became frost-bitten and swollen and caused him great pain.”12 He would suffer the effects of frostbite for the rest of his life. 

			The family reached Baghdad in April 1853. But ‘Abbās was again separated from his father, who went into seclusion in the mountains of Kurdistan for two years during a period of turmoil and dissension in the community of displaced Bābīs. Speaking of her brother, Bāhīyyih recounted:

			After our father’s departure he fell into great despondency. He would go away by himself, and, when sought for, be found weeping, often falling into such paroxysms of grief that no one could console him … The childhood and youth of my brother was, in fact, in all respects unusual. He did not care for play or for amusement like other children. He would not go to school, nor would he apply himself to study. Horseback riding was the only diversion of which he was fond; in that he became proficient, being reputed to be a very skilful horseman.13

			Bahā’u’llāh’s return to Baghdad ushered in a period of greater stability for the community. From this point onward, the young ‘Abbās (aged eleven when his father returned, nineteen when they left Baghdad) was never far from his father, increasingly serving as his attendant. As his sister recalled: 

			After his return the fame which he had acquired in the mountains reached Baghdad, and not only Bābīs but many others came to hear [Bahā’u’llāh’s] teachings; and many, also, merely out of curiosity to see him. As he wished for retirement these curiosity seekers were a great trouble and annoyance to him. This aroused my brother and he declared that he would protect his father from such intrusions. Accordingly, he prepared two placards [for his and his father’s doors] …Then he announced that he himself would first see those who came.14

			Though never formally schooled, the young ‘Abbās conversed widely in social circles beyond those of his father’s followers and was increasingly recognized for his own knowledge and demeanour. When asked, he would reply that his father had taught him.15 Commenting on those who encountered ‘Abbās, Balyuzi notes: “They respected the speech of the young boy, because it was mature and enlightening, and because the speaker was modest and charming. On one occasion, a redoubtable enemy of Bahā’u’llāh remarked that, had there been no other proof of the exceptional powers of Bahā’u’llāh, it sufficed that he had raised a son like ‘Abbās Effendi.”16

			Maturity and Responsibility in Istanbul

			Bahā’u’llāh’s growing fame in Baghdad, so close to the Persian border, had alarmed the Persian government, and he was summoned to Istanbul by Sultan Abdülaziz (reigned 1861-1876). ‘Abbās had quietly recognized his father’s prophethood well before the first semi-public declaration in May 1863, on the eve of their departure from Baghdad. Once again he accompanied Bahā’u’llāh on a major overland journey, this time to the capital of the Ottoman Empire. His sister provides a sketch of him and his role within the family:

			‘Abdu’l-Bahā was then a youth of nineteen, handsome, gracious, agile, zealous to serve, firm with the wilful, generous to all. He strove hard to make the toil of a long journey less arduous for others. At night he was among the first to reach the halting-place, to see to the comfort of the travellers. Wherever provisions were scarce, he spent the night in search of food. And at dawn he rose early to set the caravan on another day’s march. Then the whole day long he rode by the side of his father, in constant attendance upon him.17

			After the family’s arrival in Istanbul three months later, ‘Abbās increasingly served his father as secretary, representative, chief of household, and devoted attendant in what had become an extended exile. After barely six months in the Ottoman capital, the exiles were further removed by Sultan Abdülaziz to Edirne in the depths of winter. Writing of the year 1864, the chronicler Nabīl-i-A‘zam notes that “a cold of such intensity prevailed that year, that nonagenarians could not recall its like. In some regions, in both Turkey and Persia, animals succumbed to its severity and perished in the snows.”18 Writing to the sultan himself, Bahā’u’llāh describes the journey:

			When they expelled us from thy city, they placed Us in such conveyances as the people use to carry baggage and the like…. Thus were We sent away, and thus were We brought to the city which they regard as the abode of rebels [Edirne]. Upon our arrival, We could find no house in which to dwell, and perforce resided in a place where none would enter save the most indigent stranger. There We lodged for a time, after which, suffering increasingly from the confined space, We sought and rented houses which by reason of the extreme cold had been vacated by their occupants.19

			Edirne was a dark and difficult period for the family and followers of Bahā’u’llāh. The community faced a crisis of internal opposition led by Bahā’u’llāh’s younger half-brother, Yahyā, who contested his authority, even trying to poison Bahā’u’llāh.20 But it was also from Edirne that Bahā’u’llāh fully and publicly proclaimed the teachings of his Faith. For the first time, in one of his tablets to a Bahā’ī in Khurasan, he extolled the station of his son ‘Abbās and urged his followers to turn to him and seek the shelter of his presence.21 As his sister recounted: 

			[‘Abbās became] the chief dependence and comfort of the entire family. He had from childhood a remarkably self-sacrificing nature, habitually yielding his own wishes and giving up whatever he had to his brothers and sisters, keeping nothing for himself. He was always gentle; never became angry, and never retaliated. The life we were living afforded constantly recurring occasions for the exhibition of these qualities of his character; and his unceasing efforts did a great deal to make its conditions endurable for the other members of the family. 

			For the poor also, he had ever been very tender-hearted, and, destitute as we were, he always contrived to find something to give to others who were in greater want. This alms-giving proclivity of my brother was a great trial to our mother, for in our straitened circumstances she found it very difficult with the means at her disposal to provide for her own family only those things which were actually necessary.22

			At the same time, his ability to interact with both the mighty and the meek was increasingly apparent. Khurshīd Pāshā, the governor of Edirne, became an admirer and frequently invited ‘Abbās to his palace. Indeed, when the sultan’s order arrived, decreeing that Bahā’u’llāh, his family and followers were to be banished again, Khurshīd Pāshā could not bear to deliver the news himself and delegated the task.23 

			The exiles were ordered to leave immediately. Bahā’u’llāh and his family were to be separated and sent to different places, with none knowing the destination of the others. ‘Abbās refused to accept such conditions and repeatedly appealed the decision to the Ottoman authorities until the family was allowed to remain together. When the exiles arrived at Gallipoli, where they were to board a ship bound for Egypt, the threat was again made to disperse the family to different locations, and again it was ‘Abbās, now in his early twenties, who, as his sister later described, defended the small band of exiles and “by his eloquence in argument and power of will, succeeded in gaining for the second time from the Constantinople government the concession that we should remain together.”24 The ship called at Alexandria, Port Said, Jaffa and Haifa, from where the exiles were transferred to Acre on 31 August 1868.

			Arrival in Acre and Ottoman Palestine

			Ottoman Palestine was vastly different from such centres of empire and culture as Tehran, Baghdad and Istanbul. Seventy years earlier, in 1798, Napoleon Bonaparte had invaded Egypt; the following year he advanced north through Palestine, taking the small town of Haifa and unsuccessfully laying siege to the Ottoman-administered citadel of Acre and its military garrison. During the first Egyptian-Ottoman war some three decades later, Acre fell to an Egyptian land and sea campaign in 1832. 

			These and other developments contributed to the gradual decline of Acre and the simultaneous growth of the neighbouring port of Haifa across the bay. Haifa received growing numbers of visitors and Christian pilgrims who were drawn to the caves of Elijah, and this led to an increased demand for goods and services. In 1858 the Russian government obtained an Ottoman farman (royal decree) for the construction of a commercial wharf at Haifa, the first of its kind on the coast.25 It was there that, in 1868, the Bahā’ī exiles disembarked from the steamer and were transferred across the bay to Acre in a small sailing vessel. 

			At the time, the Vilayet-i Suriye (province of Greater Syria) extended inland from the coast to the Jordan Valley and beyond. Sparsely populated by Arab farmers and nomadic Bedouin, the area had few paved roads. Travel was by donkey, mule or horse, preferably with an armed escort.26 Bedouin raids on travellers and farmers were a feature of life in the region well into the 1900s. 

			By the 1860s, Acre itself served as “a penal colony to which murderers, highway robbers and political agitators were consigned from all parts of the Turkish empire.” It was described as being “devoid of any source of water within its gates; was flea-infested, damp and honey-combed with gloomy, filthy and tortuous lanes … So putrid was its air that, according to a proverb, a bird flying over it would drop dead.”27

			When twenty-four-year-old ‘Abbās finally set foot ashore at Acre and accompanied his father through the sea gate into the prison fortress, the region was already in accelerated social and political decline. Today the sea gate still stands as a reminder of the arrival of those seventy harried Iranian exiles clustered around their “Persian Prophet”. Even before it entered the citadel, the group was presented with a first test of its collective dignity and resilience. Again ‘Abbās was central to the moment. In his sister’s words: 

			At that time there was no landing for the city: it was necessary to wade ashore from the boats. The Governor ordered that the women be carried on the backs of the men. My brother was not willing that this should be done, and protested against it. He was one of the first to land, and procured a chair, in which, with the help of one of the believers, he carried the women ashore… 

			When we landed in Acre all the people of the town came crowding about us, talking loudly in Arabic, which I understood. Some said that we were to be put in the dungeons and chained; others that we were to be thrown into the sea. The most horrible jests and jeers were hurled at us as we were marched through the streets to this dreadful prison.28

			The prisoners were taken to the barracks and led into a room where Bāhīyyih fainted. ‘Abdu’l-Bahā had already returned to the sea gate. When his absence was discovered, the soldiers searched for him and found him helping the rest of the exiles to come ashore. 

			The followers were all brought to the barracks together and lodged on the ground floor. Among them were the women and children, almost dying with hunger and parched with thirst. My brother begged to be permitted to go out for food and water. The soldiers replied: ‘You cannot put a foot outside of this room. If you do, we will kill you’… 

			[M]y brother spent the first part of the night in passing about among the distressed people, trying to pacify them, and in appealing to the soldiers not to be so heartless as to allow women and children to suffer so. About midnight he succeeded in getting a message to the Governor. We were then sent a little water and some cooked rice; but the latter was so full of grit and smelled so badly that only the strongest stomach could retain it.29

			Ottoman Palestine at the time suffered from repeated cholera epidemics in addition to malaria, tuberculosis, smallpox and dysentery. In the weeks that followed, almost all the exiles became ill and several died. Bāhīyyih recalled: “There was no one with strength to be of any general service but my brother. He washed the patients, fed them, nursed them, watched with them. He took no rest. When at length he had brought the rest of us – the four who died excepted – through the crisis and we were out of danger, he was utterly exhausted and fell sick himself … and long remained in a dangerous condition.”30 Personally caring for family and community – especially in the face of adversity – would become a daily, defining feature of the rest of his life in Palestine, from the dysentery of the exiles during their first days in 1868 through a major regional famine and the 1918 influenza pandemic.

			An Increasingly Central Role 

			Two and half years of incarceration in the citadel followed, until it had to be vacated for a different use by the garrison. The exiles were then transferred to a series of houses, still within the city walls. Gradually conditions changed, a less hostile governor was appointed, and the initial animosity towards the exiles began to recede.31 Although he remained a prisoner, ‘Abdu’l-Bahā now had more freedom of movement within Acre and its immediate environs. 

			For the next quarter century, until the passing of his father in 1892, ‘Abdu’l-Bahā would be his father’s protector and representative before the public. In the evening of his life, Bahā’u’llāh, who generally designated his eldest son as “the Master,” would describe the latter’s labours on his behalf: “In the Most Great Prison [Acre] We did not meet with anyone [except family and followers] and have completely closed the door of association with the people. Now the Master has taken upon himself this arduous task for our comfort. He is a mighty shield facing the world and its peoples and so he has relieved us [from every care].”32

			He added: ‘Abdu’l-Bahā “faces every ordeal and suffering” for this “most arduous task of all,” sometimes forsaking even the opportunity to visit his father himself. The sweetness of that filial bond is apparent in a letter addressed by Bahā’u’llāh to ‘Abdu’l-Bahā around that time:

			O Thou Who art the apple of Mine eye! My glory, the ocean of My loving-kindness, the sun of My bounty, the heaven of My mercy rest upon thee. We pray God to illumine the world through Thy knowledge and wisdom, to ordain for thee that which will gladden thine heart and impart consolation to thine eyes.33

			In 1880, in another letter to his son who was visiting Beirut, Bahā’u’llāh wrote: 

			Blessed, doubly blessed, is the ground which his footsteps have trodden, the eye that hath been cheered by the beauty of his countenance, the ear that hath been honoured by hearkening to his call, the heart that hath tasted the sweetness of his love, the breast that hath dilated through his remembrance, the pen that hath voiced his praise, the scroll that hath borne the testimony of his writings.34

			The twenty-four years in Acre – the final phase of Bahā’u’llāh’s life – were marked by intense activity on the part of his “mighty shield.” After the difficult start, ‘Abdu’l-Bahā continued to protect his father and hold his ground with Ottoman officials, even as he cared for his family and followers, and tended to the sick and the poor in their new place of exile. Nor was he personally spared tragedy and suffering. In addition to the accidental death of his beloved twenty-two-year-old brother Mihdī in 1870, he and his wife Fātimih Nahrī – married in 1873 and known as Munireh – lost five of their nine children. 
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			Chapter III

			PASSAGE TO LEADERSHIP (1877-1901)

			In 1877, through ‘Abdu’l-Bahā’s efforts, his father and the family were finally allowed to venture beyond the city walls. He rented for them a house to the north of Acre, overlooking fields near the village of Mazra‘ih, as well as a garden – which included a small island later designated the Ridwān or ‘paradise’ – east of the fortress. Later a larger estate was secured at Bahjī. Under his father’s guidance, his representative role and authority grew, as did his rapport with the Ottoman authorities and with prominent Levantine figures. He acquired a reputation for knowledge, wisdom, compassion, and fairness. 

			Despite periodic setbacks, ‘Abdu’l-Bahā ‘Abbās worked to improve relations with those Ottoman officials and Muslim Arab notables in and around Acre who had viewed or were tempted to view the exiles with suspicion or hostility. These included local mutasarrifs (governors) such as Ahmad Big Tawfiq and Mustafa Dīyā Pāshā, and muftīs such as Sheikh Mahmūd ‘Arrabī and Sheikh ‘Alī Mīrī. More widely, he built cordial and lasting social relationships with Christian Arab, Druze, Jewish, and Orthodox neighbours including prominent citizens such as the Greek Orthodox merchants llyās ‘Abbūd and ‘Udī Khammār. 

			Although nominally still a prisoner and exile, ‘Abdu’l-Bahā was now free to move outside the citadel walls. His interactions grew with intellectuals and government officials across the province, and likewise with religious and community leaders such as the Muftī of Nazareth, Sheikh Yūsuf, and the Druze sheikhs of the Galilee hills – notably Sheikh Sālih of Abu Sinan, Sheikh Muhammad Tarif of Julis, and Sheikh Marzuk Mu‘addī of Yerka.

			Early Social Relations in Greater Syria and Beyond

			These were decades of intellectual ferment and political upheaval throughout the Ottoman Empire. In that context, ‘Abdu’l-Bahā’s reputation grew as a thinker and a reformer who combined spiritual teaching and modernist considerations. In his home in Acre and later in Haifa, but also during his travels to Beirut and Egypt, he hosted regular, often weekly, gatherings with Arab religious and civic leaders, thinkers, poets, editors, polemicists, reformers and visitors, where discussion revolved around the betterment of the human condition.35 Thought, reflection and knowledge were major themes in the life of ‘Abdu’l-Bahā:

			The reality of man is his thought, not his material body … If a man’s thought is constantly aspiring towards heavenly subjects then does he become saintly; if on the other hand his thought does not soar, but is directed downwards to centre itself upon the things of this world, he grows more and more material until he arrives at a state little better than that of a mere animal… 36

			‘Abdu’l-Bahā ‘Abbās came into contact with Arab intellectuals and religious figures in the region. Acre was home to a local Sufi community founded by Sheikh ‘Alī Nūr ad-Dīn al-Yashrūti “al-Maghribi’ (from Tunisia). One of Acre’s muftis, Sheikh ‘Alī Mīrī, who was connected to this brotherhood (tarīqa), developed a close social and intellectual relationship with ‘Abdu’l-Bahā. In later decades, ‘Abdu’l-Bahā would correspond and meet with regional Arab figures like the Jordanian Christian Salīm Qubein, who founded the cultural journal Al-akhā’ (Friendship) in Cairo; the Egyptian journalist, poet and literary critic ‘Abbās Mahmūd al-‘Aqqād; or the Palestinian Jamil Al-Bahrī, founder of the magazine Zahrat Al-Jamil (the Flower of the Beautiful) in Haifa and who left an account of the funeral. Many of these would write subsequently, and often favourably of ‘Abdu’l-Bahā and the Baha’i religion.37 

			He was also approached by and corresponded with Ottoman (mostly Turkish) intellectuals, authors, journalists, philosophers and poets who espoused various reformist visions. The Young Ottomans were a group of intellectuals and civil servants who had embraced aspects of constitutionalism, liberalism and egalitarianism during their Western education. They promoted these ideologies in the 1860s and 1870s as a cure for the ills affecting the Ottoman empire. Many had been exiled by Sultan Abdülaziz. Alkan observes that “contrary to Iranian reformers who would never have admitted the influence of the Bahā’ī Faith on their own ideas, as such an association would have been regarded as heretical, Ottoman reformers openly and even in a positive way talked about the Bābīs and Bahā’īs.”38 

			These reformers included such figures as Sulaymān Nazif, a writer and prominent member of the Committee for Union and Progress (CUP), also known as the Young Turk organization, who corresponded and met with ‘Abdu’l-Bahā.39 Others were Bereketzade Ismail Hakki and Menapirzade Nuri Bey, exiled to Acre in 1873, who maintained friendly relations with their fellow Bahā’ī exiles and recorded their interactions with ‘Abdu’l-Bahā as well as observations of the community itself.40 

			By 1880 the governor of the province of Syria was Midhat Pāshā, twice a former grand vizier (prime minister) and a highly capable administrator and reformer, as well as a founder and benefactor of the Young Ottomans movement. During an inspection tour of Acre, Haifa, Nazareth and Tiberias, he stayed overnight at the Na’mayn (later named Ridwān) garden in Acre, and asked to meet ‘Abdu’l-Bahā. Following their conversation, Midhat Pāshā invited him to visit Beirut, which ‘Abdu’l-Bahā did in June 1880, his first recorded visit out of the Western Galilee since 1868.41 In Beirut, Thamarāt al-Funūn recorded his arrival in unusual terms: “His Excellency, the learned, erudite, intelligent and illustrious ‘Abbās Effendi, resident of the city of Acre, has arrived in our city. The purpose of his arrival is a change of air, may God prolong his well-being.”42

			In this same period ‘Abdu’l-Bahā met and began a substantive correspondence with Sheikh Muhammad ‘Abduh, the Egyptian jurist, Sunni scholar, reformer, and founding figure of Islamic modernism. He was exiled to Lebanon in 1883 but returned to Egypt in 1888, eventually becoming the leading proponent of Salafism and serving as Grand Mufti of Egypt until his death in 1905. The two met in Beirut during a three-month visit by ‘Abdu’l-Bahā in 1887, and possibly during an earlier visit by ‘Abduh to Acre in 1880 in the course of his journeys between Cairo and Beirut. The two maintained an unlikely yet meaningful friendship as well as an ongoing intellectual correspondence. As Shakīb Arslān, one of ‘Abduh’s students in Beirut, noted, “Foremost among those he honored was ‘Abbās Effendi al-Bahā … [he] revered ‘Abbās Effendi’s knowledge, refinement, distinction, and high moral standards and ‘Abbās Effendi similarly honored ‘Abduh.”43 

			 In his doctoral thesis, Oliver Scharbrodt analyses the intellectual trajectories of ‘Abdu’l-Bahā and ‘Abduh in the context of nineteenth-century Middle Eastern reform movements. He finds that at the time of their encounter the two shared very similar religious and intellectual inclinations, though they later parted ways. In this first period, “they participated in the reformist discourse of that time and became part of the network of Middle Eastern reformers in the 1870s and 1880s. They shared with other reformers a common opposition to the autocratic regimes in the region and to European imperialism. Exile and imprisonment were among the central experiences of ‘Abdu’l-Bahā and ‘Abduh at this time resulting from their dissident stance in both political and religious terms.” However, he notes that in later years, while ‘Abdu’l-Bahā consolidated the Bahā’ī break with Islam, ‘Abduh renounced religious – especially mystical – dissidence in favour of a stricter and more austere return to the Sunni fold. In the final analysis, “‘Abdu’l-Bahā and Muhammad ‘Abduh moved in opposite directions of religious reform despite their sharing of common origins in Islamic mysticism and millenarianism.”44

			Shakīb Arslān – who, as noted above, had been one of ‘Abduh’s students in Beirut – became a Lebanese Druze political figure, writer, poet and historian, known as Amir al-Bayan (prince of eloquence); for a time he had been a supporter of Islamic reform as a path to Ottoman renewal and pan-Arabism. Arslān visited ‘Abdu’l-Bahā several times in Acre and their intellectual exchange extended over decades.45 In a letter probably written as late as 1913, after an eight-month journey to the United States and Canada, ‘Abdu’l-Bahā addressed Arslān: 

			O illustrious Amīr! I recited thy words of greeting upon my return to this glorious region … In the midst of my travels in those vast and spacious lands in the West, my heart found no solace save in the remembrance of the loved ones of the East such as thy illustrious person. I entreat and supplicate unto God to reunite me with thee.46

			Following a visit to Acre in 1891, Amīn Arslān – a member of the same Lebanese Druze Arslān clan, a diplomat, CUP member, journalist and editor – wrote an article for the French magazine La Revue politique et littéraire, also known as La Revue bleue, in which he described ‘Abdu’l-Bahā as “a man of rare intelligence, and although Persian, he has a deep knowledge of our Arabic language, and I possess some Arabic letters from him which are masterpieces in style and thought and above all in oriental calligraphy.”47 Another Young Turk was Abdullah Cevdet, a medical doctor, poet and ideologist, one of the first four members of the CUP and the editor of İçtihat in Geneva. He was repeatedly arrested for his articles against the administration of Sultan Abdülhamid II (reigned 1876-1909) and lived in exile in Europe. It was apparently there, between 1898 and 1902, that he heard of the Faith and studied it, drawing positive inspiration from Bahā’ī principles of peace, religious unity and social progress.48

			In summary, the administration of Abdülhamid II took a negative view of the Bahā’īs in general, and of ‘Abdu’l-Bahā in particular, a phenomenon exacerbated by the constant scheming of his enemies in Acre. But during this same period, ‘Abdu’l-Bahā’s contact with a few more open-minded reformers among the early Young Ottomans and Young Turks (of which the Young Ottomans were a forerunner) led to their discovery of Bahā’ī teachings and reformist ideas. Alkan makes an important qualification, however: “On the whole, whereas the approach of the Young Turk reformers was embedded in the framework of a secular modernism and nationalism, the reforms of Bahā’u’llāh and ‘Abdu’l-Bahā were beyond the proposals of the reformers in the Ottoman Empire in that they were universalistic and emphasized not only material civilization but also moral and religious values.”49 

			Indeed, at a time of deepening political decay and social ferment, many came into contact or corresponded with ‘Abdu’l-Bahā, exchanging ideas around religious and political reform, and modernism. Some were subsequently drawn into maelstroms of their own making, which would often consume them. Others, like ‘Abduh, went their own way intellectually. Still others aligned themselves with enemies of ‘Abdu’l-Bahā, sometimes seeking to discredit him. Many had been or would be jailed or exiled, or else they entered into political alliances that ended badly. Midhat Pāshā, for example, was recalled in August 1880 and sent to life imprisonment in remote Ta’if, where he was strangled on the orders of Sultan Abdülhamid II in 1884.

			Any account of ‘Abdu’l-Bahā’s intellectual contacts in the Arab world must include Ameen Rihani, the Lebanese Maronite Christian poet, novelist, intellectual and political activist, who wrote of the young Faith, though the two did not meet during ‘Abdu’l-Bahā’s travels in North America in 1912.50 However ‘Abdu’l-Bahā did meet several times with the poet and painter Gibran Khalil Gibran, who sketched ‘Abdu’l-Bahā’s portrait in New York City and credited him with inspiring some of his own later writing.51

			Social and Community Action in Acre and Beyond

			‘Abdu’l-Bahā was neither an abstract theologian nor a mystic, although he was sometimes assumed to be such. In his view, high ideals were meaningless unless put into practice in the world: “Some men and women glory in their exalted thoughts,” he once said, “but if these thoughts never reach the plane of action they remain useless: the power of thought is dependent on its manifestation in deeds.”52. The task of humanity, he wrote in 1875, was

			to arise and lay hold of all those instrumentalities that promote the peace and well-being and happiness, the knowledge, culture and industry, the dignity, value and station, of the entire human race. Thus, through the restoring waters of pure intention and unselfish effort, the earth of human potentialities will blossom with its own latent excellence and flower into praiseworthy qualities, and bear and flourish until it comes to rival that rose garden of knowledge which belonged to our forefathers.53

			In the early Acre years, ‘Abdu’l-Bahā’s own sphere of activity was limited to the small community of mainly Iranian religious exiles precariously situated within the fragmentation of the Ottoman Empire in its final decades. Nonetheless, when and where he could, ‘Abdu’l-Bahā initiated and fostered small-scale development or community projects. These early experimental efforts would in time become a fully formulated and coherent Bahā’ī approach to social and economic development. 

			The concepts he introduced and experimented with would, in the decades after his passing, be subjected to wider application and further development across the world. Today’s Bahā’ī community schools in Africa or agricultural projects in Southeast Asia trace their philosophical and spiritual lineage back to those first efforts of ‘Abdu’l-Bahā. They were the means by which to give practical expression to the spiritual teachings of his father, including concepts of universal education, preferring the good of others to one’s own, the sharing of profit from economic activity, and the elevation of work – including engagement in arts and sciences, craftsmanship, and agriculture – to the rank of worship. As he wrote in 1875:

			The honor and distinction of the individual consist in this, that he among all the world’s multitudes should become a source of social good. Is any larger bounty conceivable than this, that an individual, looking within himself, should find that by the confirming grace of God he has become the cause of peace and well-being, of happiness and advantage to his fellow men?54

			‘Abdu’l-Bahā’s social action took several forms. He was personally engaged, on a daily basis, in acts of service to others, tending to the individual needs of the destitute and the vulnerable around him in Acre. People thronged to his door and he kept up an unrelenting schedule of visits to the sick and the poor, in some cases for decades.55 There were times when he employed – anonymously – a community physician, and he was in the habit of repeatedly giving away his own cloak, to the dismay of his family. When others, including Westerners, used to ask how they could serve him, he would point to the needy and say “serve them.” His personal practice of putting the welfare of others before his own extended to his own wedding day. His sister records that he “had made, personally and with great care, all the preparations for receiving and entertaining the guests.” But when the ceremony was over 

			My brother then quietly withdrew without speaking to any one, and did not return until after the guests had dispersed. It was not for want of consideration for the solemnity of the occasion or for his bride that he did this, for the tender affection which he has always shown for her disproves this … But it was his habit to spend this part of the day and the evening in visiting the poor and sick … He never permitted his own affairs to interfere with the discharge of these duties, and was unwilling to neglect them even on this occasion.56
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			From the earliest years in Acre, his home was a place to which people from all levels of society came in search of help and advice. Later, during World War I, he set up a small community school and dispensary for Bahā’īs who had sought refuge in Abu Sinan, and he also took measures to respond to wider societal needs to alleviate famine. 

			It was still in his father’s lifetime that he first began to acquire and oversee the cultivation of agricultural lands on the eastern and southern shores of the Sea of Galilee in the Jordan Valley, far from the more densely populated coast. The Ottoman Tanzimat (reorganization) – a series of reforms in the Ottoman empire during the years 1839-1876 – made it possible for Ottoman citizens to buy and own land anywhere in the empire. This enabled ‘Abdu’l-Bahā and other members of Bahā’u’llāh’s family, who had acquired Ottoman nationality while in Baghdad, to purchase parcels of land for agricultural purposes. Starting in the 1880s, land was purchased at Nuqayb and al-Samrā, on the eastern shore of the Sea of Galilee, at Samakh and Umm Juni (al-Manshīyyih) at its southern tip, and later at ‘Adasiyye. These land holdings would sustain the small Bahā’ī community and their neighbours in the troubled famine and war years of the new century.57

			Published Works: Religion, Reform and Renewal 

			In this same period, and concurrently with his social contacts across the region, noted above, ‘Abdu’l-Bahā ‘Abbās began to write about the creative force of religion and its impact on society. Risāliy-i-Madanīyyih (Treatise on civilization), written in 1875 when he was 31, took up the question of modernization in Iran.58 In Banani’s assessment, it

			occupies a pre-eminent historical position among the literature of modernization in Persia.… In it ‘Abdu’l-Bahā presents a coherent programme for the regeneration of Persian society … predicated on universal education and eradication of ignorance and fanaticism. It calls for responsibility and participation of the people in government through a representative assembly. It seeks to safeguard their rights and liberties through codification of laws and institutionalization of justice. It argues for the humane benefits of modern science and technology. It condemns militarism and underscores the immorality of heavy expenditures for armaments. It promulgates a more equitable sharing of the wealth of the nation.59

			At a time when much reformist literature was characterized by “a naive imitation of effects without grasping the causes – superficial borrowing of forms unrelated to their underlying values,” ‘Abdu’l-Bahā focused on a deeper review of root causes. As Banani points out:

			It is not westernization of the East that he advocates. He has as much to say to the spiritually impoverished societies of the West as to the people of Persia. Through a revivification of the spiritual and moral potentialities of man ‘Abdu’l-Bahā seeks to create new institutions and viable political forms – to lay the foundation of a truly divine civilization.60

			It would take another two decades before any of those ideas appeared in Persian reformist literature. Although explicitly concerned with Iran, ‘Abdu’l-Bahā’s treatise focuses on issues of material and spiritual civilization and is therefore understood to be more universally applicable.

			Sometime between 1886 and 1890, ‘Abdu’l-Bahā also penned a short narrative biography of Bahā’u’llāh’s forerunner, the Bāb, titled A Traveller’s Narrative.61 In the style of a travelogue, it analyses the tumultuous sequence of events that made up the Bāb’s short ministry and the events that followed, as well as the situation of the community, and the declaration and ministry of Bahā’u’llāh. 

			Finally, in 1893, a year after the passing of Bahā’u’llāh, ‘Abdu’l-Bahā wrote the Risāliy-i-Sīyāsīyyih (Treatise on politics), which was published in Bombay. Dedicated to the concept and practice of government, it came in the wake of political unrest in Iran in 1890, when the Shāh granted a tobacco trading concession to a British citizen and protests ensued. In the text, ‘Abdu’l-Bahā warned against the interference of the ulama (Muslim religious scholars) in government, effectively calling for a separation between religion and state. But he also provided guidance to Bahā’īs when facing political agitation, enjoining them to avoid controversy and generally to obey their government (this clarification was necessary in light of the dissent and resistance rocking the public sphere at the time). 

			Western Contacts and Visitors in Acre

			‘Abdu’l-Bahā’s social contacts in this period also included some of the Westerners who were living and travelling through Ottoman Palestine. The German Temple Society had arrived in Haifa the same year as the Bahā’īs (1868) and the two communities developed cordial relations from the outset. The leader of the Haifa Templer colony, Georg David Hardegg, met ‘Abdu’l-Bahā in Acre as early as 1871, before the latter was allowed to leave the city. The two men remained friends for several decades.62 When ‘Abdu’l-Bahā moved his residence to Haifa, sometime after 1908, he built his house immediately adjacent to the German Colony. 

			During this period in Acre, ‘Abdu’l-Bahā also met with other notable Westerners, among them Laurence Oliphant in 1883, and the Cambridge University orientalist Edward Granville Browne in 1890. From Browne’s visit to Acre, where he also met with Bahā’u’llāh over several days, he offers the following vivid portrait of ‘Abdu’l-Bahā, then aged forty-seven; he had served as his father’s shield in Ottoman Palestine for some twenty-two years: 

			A tall strongly-built man holding himself straight as an arrow, with white turban and raiment, long black locks reaching almost to the shoulder, broad powerful forehead indicating a strong intellect combined with an unswerving will, eyes keen as a hawk’s, and strongly-marked but pleasing features – such was my first impression of ‘Abbās Effendi … 

			One more eloquent of speech, more ready of argument, more apt of illustration, more intimately acquainted with the sacred books of the Jews, the Christians, and the Muhammadans, could, I should think, scarcely be found even amongst the eloquent, ready, and subtle race to which he belongs. These qualities, combined with a bearing at once majestic and genial, made me cease to wonder at the influence and esteem which he enjoyed even beyond the circle of his father’s followers. About the greatness of this man and his power no one who had seen him could entertain a doubt.63

			‘Abdu’l-Bahā as Centre of his Father’s Covenant 

			“One dark night,” records Youness Afroukhteh, for many years a close companion of ‘Abdu’l-Bahā ‘Abbās in Acre at the start of the new century, 

			as ‘Abdu’l-Bahā paced up and down the long front hallway of the reception room, relaxing and easing the stresses of a busy day, he asked me the following question. I was the only one in his presence at the time … “Do you know how I administer this Faith?” … “I pull the sails of the ship firmly and fasten the ropes tight. I locate my destination and then by the power of my will, I hold the wheel and head out. No matter how strong the storm, no matter how dangerous the threat to the safety of the ship, I do not change course. I do not become agitated or disheartened; I persevere until I reach my goal. If I were to hesitate or change direction at the sight of every danger, the Ark of the Cause of God would surely fail to reach its destination.64 

			This perseverance was a trait observed by his social counterparts. At ‘Abdu’l-Bahā’s funeral, Sheikh As‘ad Shuqeiri of Acre, a judge in Galilee and Greater Syria, recalled in his speech that “a group of Persians and others criticized him [‘Abdu’l-Bahā] and found fault with his ideals in pamphlets they published and spread. Nevertheless, without paying any attention to their criticism and oppositions, nor being hurt by their hatred and enmity, he went forward and proclaimed his teachings.”65

			More generally, the characterization of his leadership raises the question of how ‘Abdu’l-Bahā evolved from confidant and helper to head of the community. Tutored and trained by his father, he operated under the latter’s direct guidance for almost half a century, serving him throughout that time. In 1892 Bahā’u’llāh died, and ‘Abdu’l-Bahā found himself appointed the head of the Bahā’ī Faith in accordance with his father’s will. Having previously designated himself the “servant of Bahā” (عبد البهاء), he would describe his leadership of the Bahā’ī community in the same manner:

			Thraldom to the Blessed Perfection [Bahā’u’llāh] is my glorious and refulgent diadem, and servitude to all the human race my perpetual religion… No name, no title, no mention, no commendation have I, nor will ever have, except ‘Abdu’l-Bahā. This is my longing. This is my greatest yearning. This is my eternal life. This is my everlasting glory.66

			Abdu’l-Bahā’s ministry would constitute the third and final chapter of his life (1892-1921). It would be no less dramatic than the first two – his childhood and youth in Iran, Iraq and Turkey (1844-1868), and exile in Acre with its many hardships (1868-1892). In this third chapter he was again confined by the Ottomans and faced a fresh round of challenges and threats, before being definitively released in 1908. He then visited Egypt extensively, and travelled on to Western Europe and North America for a series of foundational community-building visits, before returning to Palestine just before World War I. His care for family and followers would blossom into social action of ever-widening scope, just as his relationships – forged at every opportunity – would multiply. 

			This period saw an increase in his writing and correspondence with Bahā’īs and leading thinkers. He engaged widely with the media of his day. Pilgrims from both East and West began to pay visits, as did an unusual assortment of notable visitors. He ultimately faced down his half-brother’s attempt to create a schism, while at the same time building and beautifying the two most important mausoleums of the Bahā’ī world. All this was accomplished against the backdrop of rapidly changing Ottoman and British administrations and unprecedented dangers – war, famine, disease, political tension and personal threats to his life. By 1921 ‘Abdu’l-Bahā had transformed the community whose leadership was entrusted to him in 1892. 

			But in order to understand this transformation, we must first turn to the manner in which ‘Abdu’l-Bahā became the head of that community. The question of succession is a vital one for every religious community. Historically, struggles over power and authority have led to discord and division. The absence of explicit provisions in sacred scripture to define the sources of authority after the founder’s death can lead to disagreements over interpretation and often, ultimately, to schism. To prevent this happening in his own religion, Bahā’u’llāh had specified the succession in his Will, the Kitāb al-‘Ahd (Book of the Covenant), written in his own hand. Unsealed and read out to family and believers on the ninth day after his passing, that document – the key provisions of which were anticipated in his Kitāb-i-Aqdas (Book of Laws) – established a binding covenant with his followers. 

			At the heart of that covenant was his appointment of ‘Abdu’l-Bahā as his successor and the interpreter of his word, to whom all should turn. In the Kitāb al-Aqdas Bahā’u’llāh had written: “When the ocean of my presence hath ebbed and the Book of my Revelation is ended … turn your faces towards him Whom God hath purposed, Who hath branched from this Ancient Root.” To remove all doubt, he went on to specify in his Will: “The object of this sacred verse is none other except the Most Mighty Branch [‘Abdu’l-Bahā].”

			Crucially, this designation of ‘Abdu’l-Bahā as successor to Bahā’u’llāh and head of his religion was not to be confused with prophethood or any sense that ‘Abdu’l-Bahā’s station resembled that of his father. Half a century later, ‘Abdu’l-Bahā’s own appointed successor, his grandson Shoghi Effendi, would explain: “Exalted as is the rank of ‘Abdu’l-Bahā, and however profuse the praises with which in these sacred Books and Tablets Bahā’u’llāh has glorified his son, so unique a distinction must never be construed as conferring upon its recipient a station identical with, or equivalent to, that of his father, the Manifestation himself.”67 Elsewhere ‘Abdu’l-Bahā himself provided an authoritative interpretation of his own station: 

			This is my firm, my unshakable conviction …: The Blessed Beauty [Bahā’u’llāh] is the Sun of Truth, and his light the light of truth. The Bāb is likewise the Sun of Truth, and his light the light of truth … My station is the station of servitude – a servitude which is complete, pure and real, firmly established, enduring, obvious, explicitly revealed and subject to no interpretation whatever … I am the Interpreter of the Word of God; such is my interpretation.68

			From 1892 onward, ‘Abdu’l-Bahā was thus vested with new responsibilities and powers: the interpretation of the teachings, elucidation of the Faith’s doctrines, and elaboration of its administration. He was now both architect and guide for an expanding, global Bahā’ī community. In carrying out these duties, he always made it clear that Bahā’u’llāh was the source of his thought. For his part, Bahā’u’llāh had this exhortation for his community, with regard to ‘Abdu’l-Bahā:

			… he is the most great Favour unto you, the most perfect bounty upon you; and through him every mouldering bone is quickened. Whoso turneth towards him hath turned towards God, and whoso turneth away from him hath turned away from my beauty, hath repudiated my Proof, and transgressed against me. He is the Trust of God amongst you, His charge within you, His manifestation unto you and His appearance among His favoured servants”69

			In another tablet to his son, he stated: “We have made thee a shelter for all mankind, a shield unto all who are in heaven and on earth, a stronghold for whosoever hath believed in God, the Incomparable, the All-Knowing.”70 

			The Mantle of Leadership 

			Despite the clarity of Bahā’u’llāh’s Will, the first years were very difficult. The succession, in particular the question of leadership of the community itself, was contested from the outset. During his lifetime, Bahā’u’llāh’s many oral and written references to ‘Abdu’l-Bahā had left little doubt among family and followers as to who would lead the community. Despite this, ‘Abdu’l-Bahā’s three half-brothers led by the eldest, Muhammad-‘Alī (the other two were Badī‘u’llāh and Dīyā’u’llāh), set out immediately, even before the burial had taken place, to oppose ‘Abdu’l-Bahā. Muhammad-‘Alī’s opposition was at first covert; later it was expressed openly within the small community, and thereafter became increasingly public. 

			In brief, Muhammad-‘Alī claimed that Bahā’u’llāh’s Will – his covenant – and hence his designation of ‘Abdu’l-Bahā as his successor, related only to family issues and not to matters of faith or the community itself. Any disagreement with reference to the Faith itself had to be resolved through reference to the writings of Bahā’u’llāh generally, and not uniquely to the Will. Implicitly, this opened the door to disputation and competing interpretations. In parallel, Muhammad-‘Alī charged that ‘Abdu’l-Bahā claimed a station equal to Bahā’u’llāh, and even that he claimed prophethood in his own right. This charge was not based on any specific claim made by ‘Abdu’l-Bahā himself, but rather on an interpretation of some of his statements. The antagonism was perhaps sharpened by the evident reverence and enthusiasm, on the part of some believers, for ‘Abdu’l-Bahā personally. Given that Muhammad-‘Alī was himself a prominent son of Bahā’u’llāh and was even named in the Will, his opposition to ‘Abdu’l-Bahā threw the small community into troubled confusion. 

			In response, ‘Abdu’l-Bahā rejected the charge that he sought or claimed parity with Bahā’u’llāh or his prophethood. The writings of Bahā’u’llāh definitively precluded such possibilities. At the same time, drawing on the explicit wording of the Kitāb-i-Aqdas, he asserted the right to interpret the written words of Bahā’u’llāh; without this, the successorship would be turned on its head. The logic, scope and personal mandate conferred on him by the Will were clear. Interpretation, and through it the cohesion of the community, could not be left to the private judgment of followers or descendants. 

			Separately, Muhammad-‘Alī and his brothers charged that ‘Abdu’l-Bahā had withheld funds and properties due to Bahā’u’llāh’s other children, and that he continued to withhold allowances intended for the exiles, as well as remittances from the Bahā’īs of Iran. This accusation is not borne out by historical accounts of ‘Abdu’l-Bahā’s lifestyle and day-to-day supervision of the needs and finances of the extended family, nor by surviving property records. Finally, and perhaps most fatefully, Muhammad-‘Alī alleged that ‘Abdu’l-Bahā intended to revolt against the Ottoman civil authorities. 

			Muhammad-‘Alī rallied a handful of individuals and began to sow doubt within the community and suspicion outside it. He aimed to discredit and incriminate ‘Abdu’l-Bahā in the eyes of the authorities, in the hope that it would imprison or otherwise remove him from the scene. Soon other members of Bahā’u’llāh’s family sided with Muhammad-‘Alī. There were two notable exceptions: ‘Abdu’l-Bahā’s sister Bāhīyyih and his paternal uncle Muhammad-Qulī. Several prominent Bahā’īs also joined the opposition to ‘Abdu’l-Bahā, who now found himself almost completely isolated in Acre, with his wife, four daughters, and sister. For a time he was even denied access to his father’s tomb. 

			This situation caused consternation within the community, which was still grief-stricken and struggling to come to terms with the death of Bahā’u’llāh. For four years, ‘Abdu’l-Bahā remained silent, hoping that his half-brother would desist. He continued to honour requests for food, goods, clothing and money made by the same family members who were vilifying him behind his back. But his personal sorrow over the situation is apparent from one of his letters: “… till now I have kept silent and have not breathed a word, lest it bring us into disrepute amongst strangers. This was a severe blow to me. I suffered, I sorrowed, I wept, but I spoke not.”71 

			Gradually the vast majority of local Bahā’īs as well as Bahā’ī communities beyond Acre rallied around ‘Abdu’l-Bahā. Muhammad-‘Alī grew increasingly strident and desperate, resorting to ever more public denunciations, and making a public break inevitable. By 1904-1905 the rebellion had been revealed for what it was. ‘Abdu’l-Bahā finally declared Muhammad-Alī and his followers to be violators, and instructed the community to cease contact with them. There would be intermittent trouble for years afterwards, but it never came close to threatening the integrity of the community as a whole.

			Indeed, in parallel to the crisis, the young Faith was making inroads in Europe and North America. From London to St. Petersburg, diplomats, travellers, academics, writers and journalists had observed and documented the emergence of the Bābi movement and the ensuing upheavals and persecutions in Iran starting in 1844. Given Persia’s strategic importance, the Russian imperial government took note of the Bābīs early on, and Russian diplomats in Iran were instructed to collect information about the Bāb and his religion. In 1852 Prince Dolgorukov, the Russian minister to Persia, had even tried to intervene on Bahā’u’llāh’s behalf when he was imprisoned in Tehran, and had offered him refuge in Russian territory.72 Russian Orientalists like Baron Viktor Rosen avidly collected Bābī and Bahā’ī texts and issued academic publications about them. Rosen’s student, Captain Aleksandr Tumanskii, arranged to have himself posted to ‘Ashqābād so that he could study the Bahā’īs at first hand; by 1892 he had begun to translate Bahā’u’llāh’s Kitāb-i-Aqdas into Russian.73 

			In the West, the Bahā’ī teachings were carried to the United States by Ibrāhīm George Khayru’llāh, a Lebanese Christian doctor who had become a Bahā’ī in Cairo before moving to New York in 1892. Two years later, Thornton Chase, an insurance salesman from the American Midwest, became the first American Bahā’ī. Within its first decade, the Bahā’ī community in the United States counted several hundred adherents, dispersed between New York and Chicago. In December 1898 the first group of fifteen Western Bahā’īs, led by Phoebe Hearst, a well-known philanthropist and mother of the newspaper magnate William Randolph Hearst, made a pilgrimage to Acre to meet ‘Abdu’l-Bahā. One of the pilgrims recorded their arrival:

			Upon arrival [by steamer from Cairo] we went to an hotel, where we remained until nightfall as it was too dangerous for us, and for ‘Abdu’l-Bahā, ... for strangers to be seen entering the city of sorrow… 

			… Once inside we found the friends who were awaiting us, and we started up the uneven stairs that led to him … 

			Suddenly the light caught a form that at first seemed a vision of mist and light. It was the Master which the candle-light had revealed to us. His white robe, and silver, flowing hair, and shining blue eyes gave the impression of a spirit, rather than of a human being. We tried to tell him how deeply grateful we were at his receiving us. “No,” he answered, “you are kind to come.”74

			The group included Robert Turner, an African American who worked as Phoebe Hearst’s butler. ‘Abdu’l-Bahā was quick to treat Turner on an equal basis with the others. On one occasion, noticing that Turner was not there, he asked, “Where is Robert?” When the latter entered the room, ‘Abdu’l-Bahā stood up, welcomed him, and asked him to sit with the group.75 In the days that followed, as was his custom, ‘Abdu’l-Bahā insisted on personally serving his guests – including Turner.76 Turner would later become the first African American Bahā’ī.

			Under ‘Abdu’l-Bahā’s guidance, this first North American group planted the seeds of his father’s Faith in Europe, largely through the American community of students, artists and intellectuals in Paris. This soon led to the first cohort of European Bahā’ī visitors to Acre. The first to make the pilgrimage was a young Englishman, Thomas Breakwell, who had become a Bahā’ī in Paris in 1901 and within months travelled to meet ‘Abdu’l-Bahā. While in Acre, Breakwell sought ‘Abdu’l-Bahā’s advice on a personal, ethical matter relating to his employment. Although he held a lucrative position in the cotton industry, he was concerned by the fact that the cotton mills depended on child labour. ‘Abdu’l-Bahā advised that he should cable his resignation.77 Breakwell did so and returned to Paris to support the growth of the Bahā’ī community there. He corresponded with ‘Abdu’l-Bahā until his death from tuberculosis a year later. 

			It was also in 1901 that the Frenchman Hippolyte Dreyfus embraced the Bahā’ī Faith in Paris. A decade later he would marry Laura Clifford Barney, an American Bahā’ī from a family established in Paris and well known in its artistic community. Clifford Barney, who had become a Bahā’ī around 1900, visited ‘Abdu’l-Bahā in Acre. She returned there in 1904 and again in 1906 for a more extensive stay, after visiting the Caucasus, Russia and Persia with Dreyfus in 1905. She developed a close relationship with the family. 

			The spread of the Faith in the West – evident in the comings and goings of Western pilgrims in the streets of Acre – could only frustrate Muhammad-‘Alī and his associates. There was trouble from another quarter, too. Ibrāhīm Khayru’llāh who had come to Acre with that same pilgrimage group in 1898, had gained many new adherents for the Faith in the United States. He began to conceive of himself as a partner with ‘Abdu’l-Bahā and aspired to share the leadership of the Bahā’ī community in the West. Khayru’llāh allied himself with Muhammad-‘Alī to secure his support. 

			Over the next several years, ‘Abdu’l-Bahā sent eminent Eastern Bahā’ī scholars to reason with him, and also to explain to the Bahā’īs in America the implications of Bahā’u’llāh’s covenant. Only a few followed Khayru’llāh, and by 1902 he was largely discredited.

			Barely two months after the first group of Western pilgrims arrived, ‘Abdu’l-Bahā took custody of the mortal remains of the Bāb, the forerunner of his father’s Faith. Following the Bāb’s public execution in Tabriz in 1850, a handful of his followers spirited away the remains from the ditch where they had been thrown. In secret they transported them successively to Tehran, Isfahan and Kirmanshah. At the request of Bahā’u’llāh, ‘Abdu’l-Bahā had seen to their covert transfer to Acre by way of Baghdad, Damascus and Beirut. It would take almost a decade to acquire the land and build a mausoleum on the spot designated by Bahā’u’llāh, on the north slope of Mount Carmel. 

			Educational Reform

			In The Secret of Divine Civilization (1875) ‘Abdu’l-Bahā had advocated a programme of educational reform that included the development of useful arts and sciences, and the promotion of industry and technology for the benefit of society. Over the following decades, until his death in 1921, he would initiate the establishment of dozens of urban and rural schools, create a precedent for the education of girls, foster a unique approach to religious education, and lend his support to programmes of higher education.

			From the start of his own ministry in 1892, he urged the Bahā’īs in Iran to establish schools and provided guidance for founders, administrators and teachers on a wide range of relevant issues, encompassing the curriculum, educational philosophy, and the standards to which they should aspire. In 1897 the Bahā’īs in ‘Ashqābād opened a new school, and two years later the Tarbiyat School for Boys was inaugurated by the Bahā’īs of Tehran. Dozens more schools followed in cities and villages across Iran – first for boys and then, from 1909, also for girls.78 

			The schools followed a modern curriculum, teaching subjects such as mathematics, sciences, history, geography, arts and crafts, and sports. They emphasized moral education and the training of character. Religious lessons were taught separately and only to Bahā’ī children. The schools were open to children of all faiths and in time attracted parents from all sectors of the society – including the royal family and even some Muslim clerics.79 Shahvar notes:

			The presence of students from other religious communities underscored a unique quality of the schools: here Muslim, Jewish and Zoroastrian children (and perhaps even some Christians) sat side by side with Bahā’ī children to study together, in an intercommunality the like of which had arguably not existed in Iran at the grassroots level for many centuries.80 

			From the outset the schools faced opposition from anti-Bahā’ī elements in the society, led by the Muslim clerics. Some three decades later, in 1934, Reza Shah ordered them permanently closed. Despite this the schools were, as Shahvar concludes, an influential factor in the modernization of education in Iran and the process of modernization in general. They also led the way in introducing education for girls, thus making “an important contribution to the emergence of the first generation of educated professional women in Iran.”81

			Similarly, in Acre ‘Abdu’l-Bahā provided for and oversaw the primary education of the local Bahā’ī children, with classes often taught in his own house. They studied English, Persian, mathematics and other subjects, as well as trades such as carpentry, shoemaking and tailoring.82 After the establishment of a farming community in ‘Adasiyye, ‘Abdu’l-Bahā instructed that its children were to be taught at home. There were literacy classes in the evenings for adults. Later, classes were held in the community centre, until a school was built and teachers recruited. In the morning, boys would study Persian, Arabic, and Bahā’ī laws and teachings, while girls studied English, geography, history, mathematics and sciences. In the afternoon, this was reversed.83

			In later years, those with aptitude continued their secondary studies at one of several Christian schools in Haifa, which included a French school. ‘Abdu’l-Bahā encouraged pupils, among them his own grandchildren, to pursue higher education where possible. In either 1880 or 1887 ‘Abdu’l-Bahā visited Beirut’s Syrian Protestant College (SPC), which had been established in 1866. It was there that ‘Abdu’l-Bahā’, starting around 1900, fostered and sustained for two decades the university-level education of a group of Bahā’ī students from across the region, including Palestine, Egypt and Iran, as well as from Beirut itself. Since it was usually impossible for students to attend university in Europe or North America, and there were no similar institutions in their home countries, a sizeable group of Bahā’ī students congregated in Beirut, even forming a Society of the Bahā’ī Students of Beirut in 1906, the first in the world. By 1912, the Bahā’īs were an active part of the SPC’s Student Union, serving on its committee, writing for the Gazette, and participating in debates.84

			Why would ‘Abdu’l-Bahā send Bahā’ī students to what was a missionary institution? Brenneman explains: 

			‘Abdu’l-Bahā repeatedly qualified his support of such schools with the condition that they attend to the whole student and produce graduates who had progressed not only scientifically but also morally … For ‘Abdu’l-Bahā, religion was one, and it was indispensable to the success of any educational enterprise if it encouraged love and unity. However, as he repeatedly made clear, “if religious belief proves to be the cause of discord and dissension, its absence would be preferable.” [Promulgation of Universal Peace]. ‘Abdu’l-Bahā’s vision for religious education, then, was unifying but also demanding; such education had to generate higher levels of unity than that previously attained.

			In February 1914 Howard Bliss, president of the SPC, visited ‘Abdu’l-Bahā in Haifa to arrange for almost thirty Bahā’ī students to spend their next spring break in Haifa (as was their custom) in the vicinity of the Shrines of Bahā’u’llāh and the Bāb and under the watchful eye of ‘Abdu’l-Bahā. Bliss was also meeting with the region’s civil and religious leaders because the college’s approach to religious education was mired in controversy. The mandatory attendance of the school’s Christian religious services and classes, which had previously been waived, was fiercely opposed, in 1909, by Muslim and Jewish students, supported by the local Muslim community, the Ottoman authorities and others. The College largely retained its policy until the law changed in 1915, but Bliss felt the need to defend its approach in the meantime. 

			Abdu’l-Bahā clearly understood the college’s longstanding mission to convert students to Protestantism but he also stood firmly for the oneness of God and religion and the universality of worship. Responding to Bliss, ‘Abdu’l-Bahā characteristically spoke in favour of ideals such as the oneness of humanity and universal peace. While supporting the college’s “experiment in religious association,” he subtly challenged both sides:

			I am sure the morals of the [non-Christian] students will not be corrupted. They will be informed with the contents of the Old and New Testament. What harm is there in this? … I have no doubt that much good will be accomplished, and many misunderstandings will be removed, if the [Muslims] attend the Churches of the Christians with reverence in their hearts and sincerity in their souls, and likewise the Christians may go [to] Mohammedan Mosques and magnify the Creator of the Universe. Is it not revealed in the Holy Scriptures that “My House shall be called of all nations the House of Prayer”?85

			For the region’s Bahā’ī community, whose members had arrived as exiles in 1868, the Syrian Protestant College played a considerable role. By 1918 five of the twenty-four master’s theses written there were by Bahā’ī students. Renamed the American University of Beirut, the institution opened its doors to women in 1921, and two Bahā’ī women trained in nursing and midwifery. In 1930, there were three Bahā’īs on the university staff and twenty-six registered Bahā’ī students. By 1940, some three hundred Bahā’ī students had been educated at the university.86
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			Chapter IV

			From Confinement to Western Travels (1901-1913) 

			At the turn of the twentieth century, Acre and Haifa were unsettled and sometimes dangerous places. Friction between the various communities was tolerated – and sometimes encouraged – by the Ottoman administrators. Some inhabitants went about armed, and arguments were ocasionally settled with guns. While the streets of Acre were too narrow for gunplay, in Haifa shots were heard every night, and murderers were seldom caught or prosecuted.87 ‘Abdu’l-Bahā himself was not safe. Whenever he was in Haifa, the Bahā’īs feared for his life. He often visited the poor alone at night, refusing an escort or even a lantern carrier. However, a Bahā’ī would often follow him at a distance till he reached the door of his house. One of these, Youness Afroukhteh, recorded an incident involving ‘Abdu’l-Bahā in 1901:

			One night I began my usual walk, following a few steps behind ‘Abdu’l-Bahā. We had not quite reached the midpoint when suddenly I saw three shots fired at him from the alley to our right … I ran toward the alley. The third shot was fired before I reached the intersection but I saw someone fleeing. A second person who was halfway up the alley also ran away. Both ran toward the beach … The Master’s gait did not change … Unperturbed, he continued his steady strides without paying the least attention to what had just transpired … 

			As soon as we reached the house, he turned his blessed face around in the darkness and said, “May God go with you,” granting me leave.88

			Confinement Again

			Having failed to seize control of the community, Muhammad-‘Alī renewed his efforts to arouse the suspicions of the Ottoman authorities regarding ‘Abdu’l-Bahā. He tried to convince them that the property acquired by ‘Abdu’l-Bahā for the mausoleum on Mount Carmel was being used to build a military fortress and storehouse for arms and ammunition in preparation for an insurrection. He also alleged that the visiting pilgrims were evidence that ‘Abdu’l-Bahā was “enlisting the support of Christians from the West.”89 This backfired when, in August 1901, the governor implemented a decree by Sultan Abdülhamid, ordering that not only ‘Abdu’l-Bahā but also Muhammad-‘Alī and his conspirators be confined again within the walls of the city.90 

			Over the following seven years of confinement, ‘Abdu’l-Bahā faced hostile investigations by the Ottoman government and was subjected to lengthy, repeated and detailed interrogation. The life of the Bahā’īs in Acre was regularly disrupted by accusations and threats, and by the comings and goings of the investigators. Each time, the investigations failed to find any evidence to support the charges. 

			By the end of 1901, ‘Abdu’l-Bahā’s intercessions on behalf of the family – including Muhammad-‘Alī – had enabled them to return to their homes and resume their daily life. Pilgrims began to visit again in 1902, and work on the mausoleum on Mount Carmel was progressing. From the roof of his house in Acre, ‘Abdu’l-Bahā supervised the work across the bay through binoculars. During this time, Lua Getsinger, an early American Bahā’ī, arrived to teach English in the household of ‘Abdu’l-Bahā. Countess Miranda de Canavarro and Myron H. Phelps, a New York lawyer, spent a month in Acre at his invitation. 

			In a move that was highly unusual at the time, ‘Abdu’l-Bahā directed Lua Getsinger to travel to Paris in 1902 to make a direct appeal to Muzaffar al-Dīn Shāh (reigned 1896-1907) and his grand vizier (prime minister) at the Elysée Palace Hotel, where the shāh and his entourage were staying. Her purpose was to explain the situation of the persecuted Bahā’ī community in Iran and to ask for the restoration of their rights. She was politely received and the shāh expressed sympathy for her appeal. However, the persecution of Bahā’īs in Iran intensified dramatically in 1903, primarily at the instigation of Shi‘i clerics.91 The attacks, torture and mob executions throughout the central provinces – in Isfahan, Yazd, Kashan, Hamadan, and Rasht – were more vicious than any since 1852. Youness Afroukhteh noted in his diary that during this period, even though “‘Abdu’l-Bahā’s eyes were always tearful, every word that left his pen or his lips bestowed a spirit of hope and inspiration.”92 He wrote copiously to provide solace, encouragement and guidance to the Bahā’īs of Iran: 

			Evidences of the Faith of God will prevail, and the standards of your Lord, the Exalted, will wave aloft mighty heights. Foundations of doubt will crumble and clouds of darkness will be riven apart. The morn of certainty will break, and the resplendence of wondrous signs will suffuse the Kingdom of earth and heaven. Then will be seen the banners of factions cast down, the faces of foes transmogrified, the edicts of false leaders discarded, believers immeasurably blissful, deniers in manifest loss.93

			In 1903 Getsinger sent the shah a second petition, which produced some relief for several years. Undeterred, ‘Abdu’l-Bahā moved ahead with various projects. In Haifa, he continued to supervise the construction of the Shrine of the Bāb on Mount Carmel. Further afield, he provided the design and directed the construction of the first House of Worship (Mashriqu’l-Adhkār) of the Bahā’ī world in ‘Ashqābād.94 In the same period, he planned and directed the restoration of the house of the Bāb in Shiraz, which began in 1904. Also in Iran, a group of Bahā’ī doctors established the Sihhat hospital and asked ‘Abdu’l-Bahā to help find a Western female doctor to provide skilled medical care for women. At his request, the American Dr Susan I. Moody travelled to Tehran in 1909 by way of Acre.95 

			Shortly before his confinement in 1901 he had purchased 9,200 dunams (2,272 acres) of land – uncleared and mosquito-infested – at ‘Adasiyye. Although unable to visit, he oversaw initial attempts by local Bahā’ī farmers, and later by a Kurdish Christian tenant, to clear the land and plant wheat and barley. These efforts were frustrated by the frequent theft of the crops.96 

			‘Abdu’l-Bahā also devoted considerable energy to guiding new Western Bahā’īs from a Judaeo-Christian background. A series of table talks given by him in Acre, in response to questions posed by Laura Clifford Barney between 1904 and 1906, was compiled and published as Some Answered Questions. 

			This first period of his ministry witnessed an expansion of his already extensive correspondence. He asked a Russian-speaking Azeri Bahā’ī in Baku, ‘Alī-Akbar Nakhjavānī, to contact the Russian writer Isabella Grinevskaya in St. Petersburg, author of a play about the Bāb in 1903 that was staged in theatres there.97 Her play earned the praise of Leo Tolstoy, to whom she had sent it; he replied that he had been aware of the Bābīs “for a long time” and was “much interested in their teachings.”98 Through Grinevskaya, Nakhjavānī and Tolstoy began a correspondence. 

			On the advice of ‘Abdu’l-Bahā, between 1904 and 1910 Nakhjavānī translated several key Bahā’ī texts and sent them to Tolstoy to provide a better understanding of the Bahā’ī Faith. Tolstoy’s attitude toward the Faith vacillated between admiration and criticism of certain teachings, specifically divine revelation through the prophets. Despite this, in a letter to Nakhjavānī ‘Abdu’l-Bahā advised him: 

			Always extend to Count Tolstoy loving and heartfelt greetings and treat him with the utmost courtesy, as we are indeed commanded to behave in this way. Perchance he may become fair-minded … It is hoped that God willing, it [his attitude] may improve further and that he may speak with justice about this Cause.99 

			In a letter to Nakhjavānī in 1908, Tolstoy indicated a desire to write a book on the Bahā’ī religion. The following year, he reported having started a translation of a book on the Bahā’ī Faith but it remained unfinished when he died in 1910.100 Nakhjavānī met Grinevskaya in Odessa the following year, and on hearing her wish to meet ‘Abdu’l-Bahā, accompanied her to Egypt where ‘Abdu’l-Bahā was visiting. Following her return to St. Petersburg she corresponded with ‘Abdu’l-Bahā, and in 1912 wrote a dramatic work on Bahā’u’llāh, a sequel to her play about the Bāb.

			Commissions of Inquiry

			Muhammad-‘Alī and his associates were again agitating and spreading rumours to discredit ‘Abdu’l-Bahā, both in Acre and – via the Sultan’s own confidant, Sheikh Abu’l-Huda – in Istanbul. In 1904 rumours and articles calculated to arouse alarm and opposition to ‘Abdu’l-Bahā appeared in the Syrian and Egyptian press. When fresh allegations along the lines of earlier charges were sent to Istanbul, Sultan Abdülhamid II decided to dispatch a commission of inquiry to investigate. Again ‘Abdu’l-Bahā was questioned at length, accused of fomenting political revolt, distributing seditious literature and raising a new flag both in Galilee and among the Bedouin across the Jordan River, all with the aim of creating a kingdom on the agricultural land he had purchased. ‘Abdu’l-Bahā reportedly replied calmly and firmly to each allegation.101 One witness remembered those days:

			On one of my visits to the Master’s garden I noticed that everyone was quiet. When I asked why, I was told that a commission of inquiry was interrogating ‘Abdu’l-Bahā in his room. I could hear ‘Abdu’l-Bahā’s clear, commanding voice through the open window above our heads. He spoke to the members of the commission with dignity and authority as if he were the investigator and they the suspected culprits. Although he was humble in many ways, ‘Abdu’l-Bahā never really bowed to anyone; at the right time, and in the right way, he was proud. He would not compromise the Cause of God. … Those were dangerous and difficult days.102

			During this period, guards and spies were stationed around the house of ‘Abdu’l-Bahā, and visitors and guests stayed away. ‘Abdu’l-Bahā curtailed pilgrimages and temporarily relocated some seventy Bahā’īs to Egypt. Having seen to the safety of others, he put his own isolation to use to meet the growing demands of his correspondence. Sometimes he composed as many as ninety letters in a day. By the end of 1904, the situation had improved: the resident Bahā’īs returned, and visits and pilgrimages resumed.103

			However, the political situation in both the Persian and Ottoman Empires was deteriorating. Sultan Abdülhamid feared revolt on all sides, especially in Greater Syria. Once again ‘Abdu’l-Bahā’s enemies tried to exploit the situation, and in 1907 yet another commission of investigation arrived from Istanbul, under the chairmanship of ‘Arif Bey, repeating the allegations of the previous commission. The spies returned. Even the poor were now too fearful to come seeking alms. Local officials who were considered friendly to ‘Abdu’l-Bahā were dismissed, the telegraph and post were monitored, and rumours spread that ‘Abdu’l-Bahā was to be seized and taken to Fezzan in North Africa (today’s Libya). His enemies were confident that he was finally about to be banished, or worse. Unperturbed, ‘Abdu’l-Bahā carried on with life as usual, making repairs to his house and purchasing fuel in anticipation of the winter. Balyuzi recounts an occasion on which ‘Abdu’l-Bahā drew on a well-known Arabic story to make his point: “One of the notables of Acre visiting him found him planting a tree. For whom do you plant this tree? the notable enquired. Those who preceded us planted and we have enjoyed the fruit, replied ‘Abdu’l-Bahā; it is our duty to do the same to benefit those who come after us.”104

			The commission crossed the bay to inspect the mausoleum being constructed on Mount Carmel, which Muhammad-‘Alī and his supporters had alleged was a military fortress and armoury. However, following news of an attempt on the life of Sultan Abdülhamid, the commission was urgently recalled to Istanbul and its report was set aside in favour of more urgent matters. Finally, in July 1908, after the Young Turk Revolution forced Sultan Abdülhamid to restore the constitution elaborated by Midhat Pāshā thirty years earlier, all political and religious prisoners throughout the empire, including ‘Abdu’l-Bahā, were freed. His first act was to visit his father’s tomb.105 

			The scale of the danger during this period is apparent in the words ‘Abdu’l-Bahā used in the Will that he felt the need to draw up, and which he hid in a waterproof tube in the well of his residence in Acre:

			O dearly beloved friends, I am now in very great danger and the hope of even an hour’s life is lost to me. I am thus constrained to write these lines for the protection of the Cause of God, the preservation of His Law, the safeguarding of His Word and the safety of His Teachings. By the Ancient Beauty! This wronged one hath in no wise borne nor doth he bear a grudge against any one; towards none doth he entertain any ill-feeling and uttereth no word save for the good of the world. My supreme obligation, however, of necessity, prompteth me to guard and preserve the Cause of God.106

			Indeed, in a life marked by personal difficulty, family tragedy and social turmoil, the period from 1892 to 1908 stands out as a most painful chapter. In this period ‘Abdu’l-Bahā lost his father; his half-brother rebelled, taking with him most of his extended family; he faced an early challenge to his authority in the new North American community; the Iranian community suffered renewed, vicious persecutions; ‘Abdu’l-Bahā was ordered back into confinement (essentially house arrest) in Acre; and he became the target of defamation and false accusations in the press from Istanbul to Damascus to Cairo. 

			The historical record makes clear that, as head of the Bahā’ī Faith, his response to such attacks and ill-treatment was to remain undeterred, to make progress where he could on his major objectives, and to set in motion new and far-reaching projects, many of which would bear fruit only a generation later. At a personal level, his response was to live out the spiritual values at the core of his father’s Faith. Rather than lament or deplore the hardship and tribulations, ‘Abdu’l-Bahā approached suffering from a spiritual, even mystical, perspective, and encouraged others to do the same. To a Bahā’ī woman who had written of being assailed by “afflictive tests”, he wrote:

			… a test is but God’s grace and favor; for the valiant doth joyously press forward to furious battle on the field of anguish … So too, the proficient student, who hath with great competence mastered his subjects and committed them to memory, will happily exhibit his skills before his examiners on the day of his tests. So too will solid gold wondrously gleam and shine out in the assayer’s fire.

			It is clear, then, that tests and trials are, for sanctified souls, but God’s bounty and grace, while to the weak, they are a calamity, unexpected and sudden.

			These tests, even as thou didst write, do but cleanse the spotting of self from off the mirror of the heart …107 

			Sometimes individuals appealed to ‘Abdu’l-Bahā to try and halt such affliction. During a period of severe persecution in Iran a believer living in Acre made this kind of appeal. In response, ‘Abdu’l-Bahā asked if he had noticed the intensity of the recent heavy rain: “Have you seen how much water flooded the area? Now, even with all this water, if you dig into the ground to the depth of one finger-joint, you will find it dry. We are the same way; these storms of tribulations have no effect on the reality of our existence.”108

			The Doors Open 

			With his liberty restored, ‘Abdu’l-Bahā ‘Abbās could move beyond the city walls, and the flow of pilgrims and visitors could resume. The next five years (1908-1913) were a period of new travels and activities. It began with the successful completion – after a “decade of heartache” – of the main task assigned to him by his father: the construction of the Shrine of the Bāb.109 “‘Every stone of that building, every stone of the road leading to it,’ ‘Abdu’l-Bahā was heard to say, ‘I have with infinite tears and at tremendous cost, raised and placed in position.’”110 Finally, on 21 March 1909, a marble sarcophagus gifted by the Bahā’īs of Burma was placed in the Shrine’s vault. ‘Abdu’l-Bahā’s grandson, Shoghi Effendi, described that occasion: 

			‘Abdu’l-Bahā, who had cast aside his turban, removed his shoes and thrown off his cloak, bent low over the still open sarcophagus, his silver hair waving about his head and his face transfigured and luminous, rested his forehead on the border of the wooden casket, and, sobbing aloud, wept with such a weeping that all those who were present wept with him.111

			At the same time, the Turkish revolution and the consequent lifting of restrictions opened the door for visitors, pilgrims, curiosity-seekers and correspondents, all of whom wished to engage ‘Abdu’l-Bahā. Shabtai Levy, a prominent Sephardic Jew who had emigrated to Palestine in 1894 and moved to Haifa in 1905 (and who would later become the deputy-mayor and mayor of Haifa), observed in his memoirs:

			Haifa was developing, to a certain extent due to the fact that ‘Abdu’l-Bahā, head of the sect of the Bahā’īs, transferred his residence from ‘Akko and came to settle in Haifa. He bought himself a house here and erected buildings. Persian students from the College of Beirut and from Persia would come in throngs and spend their summer holidays in Haifa and its surroundings.112

			One of ‘Abdu’l-Bahā’s companions described the flow of visitors:

			All pilgrims and visitors … asked questions but no two questions were alike. Some visitors were materialists, others religious bigots. Some were aflame with patriotism, others were proponents of the brotherhood of man. Some were Asian, others European. Some spoke of women’s liberation, others defended female slavery and polygamy. Some spoke of the proletariat and communism, some of literature and poetry, some of the hadīth, some of history and philosophy. Arabs talked of Arab independence. Jews talked of the future of Palestine. Hundreds of persons laid before him their problems.113

			Indeed, in 1910 a young Jewish immigrant named Yitzhak Ben Zvi, who forty two years later would become the second president of the State of Israel, was touring the Western Galilee. Rachel Yanait, his future wife, recorded their visit to Bahjī, outside Acre:

			A short walk, the sight of green trees revived us and we gazed at the dwelling place of the Bahā’īs. Avner [Yitzhak Ben Zvi’s nickname] preceded us and addressed the first man he met at the entrance to the mansion … After several minutes, we were asked to enter a large hall, and we were drawn along its walls to the man sitting in a low armchair. His countenance noble, his white head crowned with pure curls and a thick beard came down to his chest. It was ‘Abbās Effendi. He invited us to sit on the couches and asked us about our origin and our doings in Israel. Avner replied with few words. The man was easy to talk to and his words were calculated. He spoke of the ideas of the Bahā’ī sect, of the equality of nations and religions, and of man’s faith. He also touched upon the issue of women. In short, decisive sentences he declared that the Bahā’īs acknowledge equal rights for women, for they were created in the image of God … We parted politely, grateful for his long conversation with us, and accompanied by the young man, we visited the resting place of the Founder of the Bahā’ī sect.114 

			Ethel Stefana Stevens (later Lady Drower), a British cultural anthropologist, published an article in 1911 with recollections of her visit to ‘Abdu’l-Bahā in Haifa a year earlier. It gives a colourful picture of daily community life:

			He takes a personal interest in every one of the Persians in Haifa – there are now about thirty families, some of which were exiled with Bahā’u’llāh, other Bahāīs who have voluntarily come to Syria in order to be near the Master. He names their children for them, helps to educate them when they are unable to afford education for themselves, and advises them in their material as well as their spiritual life.

			It is his habit to receive the men of the community every evening an hour after sunset, and however long and tiring the day’s work has been, he never refuses to admit them and talk with them. It has been my privilege to assist several times at these evening receptions. The Master’s house is simply built and simply furnished. He loves two things: light and flowers, so that the room in which he receives his guests has many windows, and a vase full of flowers stands always on the table. For the rest, the walls are bare and white, the woodwork is painted white, and the chairs and divans ranged around the room are covered with an unpretentious light-coloured cotton holland material … 

			For each man as he comes in ‘Abbās Effendi has a kindly greeting, a tactful remark, a personal inquiry, or sometimes a humorous sally which brings a smile to then-grave faces. Among them is often a pilgrim, a believer who has travelled from a great distance to see and learn from the Master. ‘Abbās Effendi will draw him out; and interesting discussions follow, for the pilgrim may be a Zoroastrian from North Persia, a Parsee from India, or even a Japanese.115

			At this time ‘Abdu’l-Bahā also began to give greater attention to the agricultural settlement at ‘Adasiyye. In 1907 he arranged for a number of Bahā’ī farming families of Zoroastrian origin to come from Yazd (Iran) to work the land; a few years later, as activities expanded, more families came, with the last arriving in 1916.116 

			Pivot to Egypt 

			Having finally prevailed in the Holy Land against those who sought to nullify his father’s Will, having been freed from the restrictions on his movement, and having laid to rest the remains of the Bāb, ‘Abdu’l-Bahā now turned to Egypt – stronghold of Sunni Islam and home to the al-Azhar University – as his first destination beyond Greater Syria since 1868.117

			Most accounts of his life suggest that he went to Egypt as a gateway to the West or for health reasons, but the timing and length of his stays, and the attention he lavished on Egypt suggest a more purposeful story. Without informing anyone, he boarded a steamer on 29 August 1910 and disembarked in Port Said, taking everyone by surprise, including those spying on him. He spent more than half of the next three years – some twenty months – in three extended visits to Egypt (September 1910 to August 1911; December 1911 to March 1912; and December 1912 to June 1913). He stayed there for as long a period as all his visits to Europe and North America combined. Most of that time was spent in Alexandria, Port Said and Cairo, but he also visited Ismailia, Tanta, Mansoura and Abu Qeer. ‘Aziz Yazdi, then eleven years old, later recorded his memories of ‘Abdu’l-Bahā in Alexandria:

			There was a crowd gathered in front of the Hotel Victoria. Suddenly there was a hush, a stillness, and I knew that he had come. I looked. There he was! He walked through the crowd – slowly, majestically, smiling radiantly as he greeted the bowed heads on either side. I could only get a vague impression as I could not get near him. The sound of the wind and surf from the nearby shore drowned out his voice so I could hardly hear him. Nevertheless, I went away happy.

			A few days later, a villa was rented for the Master and his family … It was there that ‘Abdu’l-Bahā chose to receive his guests – a great variety of notables, public figures, clerics, aristocrats, writers as well as poor and despairing people.… To hear his vibrant and melodious voice ringing in the open air, to see him, somehow exhilarated me and gave me hope. Quite often, he came to me and smiled and talked.118

			Despite bouts of poor health, he devoted his long stays to dispelling the decades-old suspicion and hostility regarding the Faith of his father that had infected public opinion. His arrival created a stir. Journalists, editors and public intellectuals who had denounced him or his followers only a few years previously wanted to meet him. After his visit to ‘Abdu’l-Bahā, Sheikh ‘Alī Yūsuf, editor of al-Mu’ayyad, who had written denouncing the Bahā’īs as infidels and calling for severe measures against them, published a different article:

			His Eminence ‘Abbās Effendi, the learned and erudite Head of the Bahā’īs in Acre and the Centre of authority for Bahā’īs throughout the world, has reached the shores of Alexandria … He is a venerable person, dignified, possessed of profound knowledge, deeply versed in theology, master of the history of Islām, and of its denominations and developments ... whosoever has consorted with him has seen in him a man exceedingly well-informed, whose speech is captivating, who attracts minds and souls, who is dedicated to belief in the oneness of mankind ... his teaching and guidance revolve round the axis of relinquishing prejudices: religious, racial, patriotic.119

			In a shift of fortune for the young Faith in Egypt, other newspapers including al-Muqattam, al-Ahrām and Wādī al-Nīl published similar accounts.

			Islamic scholars, government officials, politicians, writers and intellectuals all met with ‘Abdu’l-Bahā. The Khedive (Viceroy) himself met ‘Abdu’l-Bahā several times, as did other notables such as the chamberlain ‘Uthmān Pāshā Murtadā, whom ‘Abdu’l-Bahā later addressed in letters as Amīru’l-Wafā’ (prince of fidelity). Others included Sheikh Muhammad Bakhīt al-Mutī‘ī, the scholarly Grand Mufti of Egypt, and Sheikh Muhammad Rishād, the Khedive’s imam.120 

			Foreign visitors included Turkish parliamentarians as well as staff from the Syrian Protestant College of Beirut and Jurjī (George) Zaydān, the influential Lebanese novelist, journalist and publisher. The oriental secretary of the British Agency, Ronald Storrs, who had first met ‘Abdu’l-Bahā in 1909, introduced him to Lord Kitchener.121 

			‘Abdu’l-Bahā’s daily meetings with the poor, the destitute and the young also continued. Bahā’ī pilgrims came from Europe and the United States to see him, as did groups of Bahā’ī students from Beirut. Much of the time, however, ‘Abdu’l-Bahā’s attention was devoted to the small but growing Bahā’ī community in Egypt.122

			First Travels to Europe 

			After a successful start in restoring the reputation and fortunes of the Faith in Egypt, ‘Abdu’l-Bahā turned his attention to the task of consolidating and strengthening the communities emerging in a predominantly Christian milieu in Europe and North America. These were the newest Bahā’ī communities in the world, located in countries that were open to Bahā’ī teachings and ideas, in contrast to the continued severe repression in Iran. He dedicated the next two years to a set of “missionary journeys”123 in which he would expound Bahā’u’llāh’s teachings to a Western public, and openly address contemporary issues and debates. He also encouraged and fostered the new Bahā’ī communities springing up in Europe and North America.

			On 11 August 1911 he boarded the Corsica for Marseilles and spent the fall of that year in Europe, visiting Bahā’ī communities in Switzerland, Great Britain and France. His four months in Europe began with a brief, restful visit to Geneva and Thonon-les-Bains on Lac Léman before he moved on to London. 

			Much as he had engaged the heart of Sunni Islam in Cairo, he next turned to the heart of the British Empire, then at its historical zenith. On Sunday 10 September, before a large audience in the City Temple in Holborn, ‘Abdu’l-Bahā ‘Abbās of Acre, aged sixty-eight, delivered from the pulpit a formal Western-style public lecture with an all-embracing vision. His words were reported as follows: “This is a new cycle …. It is the hour of unity of the sons of men and of the drawing together of all races and all classes. The gift of God to this enlightened age is the knowledge of the oneness of mankind and of the fundamental oneness of religion. War shall cease between nations, and by the will of God the Most Great Peace shall come; the world will be seen as a new world, and all men will live as brothers.”124

			His hostess in London, Sara Lady Blomfield, recalled an “interminable procession” of admirers, journalists, guests and visitors who filled the ears “with the sound of their footsteps – as they came from every country in the world! Every day, all day long, a constant stream.”125 To many, ‘Abdu’l-Bahā was a surprise. When asked, through an interpreter, where he planned to travel, ‘Abdu’l-Bahā gave a humorous response in English. Surprised, the reporter remarked on ‘Abdu’l-Bahā’s command of the language, prompting the latter to rise and pace the room, cheerfully reciting a string of complicated English words including “hippopotamus.”126 

			In Paris, ‘Abdu’l-Bahā stayed in an apartment near the Trocadero gardens as a guest of Hippolyte and Laura Dreyfus-Barney. The meetings held there drew a diverse audience.127 As he did elsewhere, ‘Abdu’l-Bahā spoke openly about the need to reject prevalent cultural prejudices:

			Let not conventionality cause you to seem cold and unsympathetic when you meet strange people from other countries. Do not look at them as though you suspected them of being evil-doers, thieves and boors… I ask you not to think only of yourselves. Be kind to the strangers, whether they come from Turkey, Japan, Persia, Russia, China or any other country in the world….

			When you meet a Persian or any other stranger, speak to him as to a friend; if he seems to be lonely try to help him, give him of your willing service; if he be sad console him, if poor succor him, if oppressed rescue him, if in misery comfort him. In so doing you will manifest that not in words only, but in deed and in truth, you think of all men as your brothers.

			What profit is there in agreeing that universal friendship is good, and talking of the solidarity of the human race as a grand ideal? Unless these thoughts are translated into the world of action, they are useless.128

			An observer later recalled that during his stay in Paris ‘Abdu’l-Bahā frequently met with a certain impoverished black man. One day, the man was refused entry by a member of the hotel staff, apparently because his appearance did not meet the standards of the hotel. On learning of this, ‘Abdu’l-Bahā sent for the staff member, expressed his displeasure that his friend had been turned away, and insisted that he go and find him, saying: “I did not come to see expensive hotels or furnishings, but to meet my friends. I did not come to Paris to conform to the customs of Paris, but to establish the standard of Bahā’u’llāh.”129 

			If he was moved to comment on current events, he did not hesitate. A month earlier, Italy had invaded the Ottoman province of Tripolitania. On 21 October ‘Abdu’l-Bahā opened his talk with these words: “I am not happy, but very sad. The news of the Battle of Benghazi grieves my heart. I wonder at the human savagery that still exists in the world! How is it possible for men to fight from morning until evening, killing each other, shedding the blood of their fellow men: And for what object? To gain possession of a part of the earth! …” He went on:

			However great the conqueror, however many countries he may reduce to slavery, he is unable to retain any part of these devastated lands but one tiny portion – his tomb!... I charge you all that each one of you concentrate all the thoughts of your heart on love and unity. When a thought of war comes, oppose it by a stronger thought of peace. A thought of hatred must be destroyed by a more powerful thought of love.130 

			During his nine weeks in Paris, he spoke at venues that included the Theosophical Society headquarters and the Alliance Spiritualiste in the Foyer de l’Âme. He returned to Egypt on 2 December to spend the winter there. 

			In North America

			In March 1912 ‘Abdu’l-Bahā boarded the Cedric in Alexandria. The Bahā’īs in America had raised money for his journey to North America, urging him to transfer in Europe to the lavish new ocean liner Titanic, which was making its maiden voyage to New York. ‘Abdu’l-Bahā declined the idea, returned the money and stayed aboard the more modest Cedric all the way to New York. When asked why he had not taken the Titanic, he is reported to have said simply: “My heart did not prompt me to do so.”131

			On the morning of 11 April, as the Cedric approached its berth in New York harbour, a journalist boarded the steamer to be the first to interview ‘Abdu’l-Bahā. He found him “on the upper deck, standing where he could see the pilot, his long flowing oriental robe flapping in the breeze… His face was light itself as he scanned the harbor and greeted the reporters.” The New York Times noted simply: “Abdu’l-Bahā Here … [He] comes to us on a mission of peace and will deliver one of his principal addresses before the Peace Conference at Lake Mohonk.” The New York City Evening Mail – one of dozens of newspapers that tracked ‘Abdu’l-Bahā’s movements and speeches in the months that followed, in over 400 articles – ran the headline:

			Banished Fifty Years, Leader of Bahā’ī Here: Persian Philosopher Favors Woman Suffrage and Will Talk Peace 

			The media of that period did not always know what to make of ‘Abdu’l-Bahā. “Don’t laugh at ‘Abdu’l-Bahā, he has an idea” began an editorial in the same New York City Evening Mail a few days later:

			People with ideas generally are laughed at, but after the world has laughed long enough, it turns around and eats the idea very solemnly and greedily, and digests it and makes it part of its bone and fiber. ‘Abdu’l-Bahā’s idea is that all religions are actually the same, and absolutely one … [another idea] is that things modern are just as good as things ancient. This makes the white-bearded and snowy-turbaned leader exactly as much at home on Broadway as he was in the lonely cell at Acre … we are not personally acquainted with ‘Abdu’l-Bahā and we cannot tell how much of charlatanry may be mixed up with his doctrine. But the idea in itself is good stuff … He is worth his picture in the papers.132

			‘Abdu’l-Bahā ‘Abbās spent the next eight months travelling across the United States and Canada by train, going north as far as Montreal, and west as far as San Francisco and Los Angeles.133 He would visit fifteen states, and Québec and Ontario in Canada. He made several visits to Washington, DC, New York City and Chicago – then home to the three largest Bahā’ī communities – but also spent time in the heartland of America, visiting Kenosha, St. Louis, Pittsburgh, Cleveland, Denver, Salt Lake City, and other cities. He travelled through New Jersey, Massachusetts, New Hampshire and Maine, though he did not go south of Washington, DC.134 Much of his time was spent nurturing the new Bahā’ī communities he visited.135 In Wilmette, Illinois he laid the cornerstone of the first Bahā’ī House of Worship in the West; in Maine he visited Green Acre, a conference centre founded by Sarah Farmer, who had become a Bahā’ī after visiting ‘Abdu’l-Bahā in Acre in 1900. 

			While in North America he gave some four hundred public talks to an estimated 93,000 people. The venues and audiences included thirty-one Protestant churches, fourteen theosophical and other spiritual gatherings, six universities, among them Columbia, Stanford, Howard and New York Universities, three synagogues, one African American church, Hull House and six other organizations offering support to the poor, five women’s groups, three peace groups, the fourth annual conference of the National Association for the Advancement of Colored People (NAACP), and the Lake Mohonk Peace Conference.136 

			‘Abdu’l-Bahā met with almost everyone who asked to see him, not only Bahā’īs but also government officials, religious leaders and other prominent figures, among them the former president Theodore Roosevelt; the industrialist Andrew Carnegie; the inventor of the telephone, Alexander Graham Bell; and the Antarctic explorer Admiral Robert Peary. He also conversed with artists and authors, including Rabindranath Tagore and Gibran Khalil Gibran; the latter translated several of his talks in New York and Boston and sketched his portrait. Each came away with a different measure. Gibran later said: “For the first time I saw a form noble enough to be a receptacle for the Holy Spirit.”137 In one of his letters to the American Bahā’ī painter Juliet Thompson, ‘Abdu’l-Bahā sent his “most loving greetings” to the emerging American painter Mark Tobey, one of the founders of the Northwest School, before adding his encouragement to Thompson herself: “I rejoice to hear that thou takest pains with thine art, for in this wonderful new age, art is worship. The more thou strivest to perfect it, the closer wilt thou come to God.”138

			In the course of his travels in the West, in his public presentations to a mainly Christian public, he often presented a set of interrelated principles as the essential conditions for attaining universal peace. These key principles were enumerated in a talk he gave in New York: “The oneness of the world of humanity, the protection and guidance of the holy spirit, the foundation of all religion is one, religion must be the cause of unity, religion must accord with science and reason, independent investigation of truth, equality between men and women, the abandoning of all prejudices among mankind, universal peace, universal education, a universal language, solution of the economic problem, an international tribunal.”139

			Western Talks: Race, Women’s Rights, and War and Peace

			There were three controversial issues that often propelled ‘Abdu’l-Bahā to centre stage in the public conversation of the day: he supported women’s rights, called for an end to racial prejudice, and spoke plainly of the coming world war and the need to work for world peace.

			‘Abdu’l-Bahā’s public advocacy of women’s rights came at a time when a woman’s right to vote had become a controversial public topic. In practice, women in the United States in 1912 could vote in fewer than a quarter of the states. However, ‘Abdu’l-Bahā’s argument went beyond the issue of suffrage, making the case for a comprehensive equality of the sexes and women’s full participation in all aspects of society. He reframed the issue as foundational to the creation of a just and unified society and, as such, a matter of direct concern to men as well as women.140 Like the two hands of the physical body, he said, men and women were “the two parts of the social body” and had to be equally developed: “It is not natural that either should remain undeveloped; and until both are perfected, the happiness of the human world will not be realized.” Noting that women in the West had advanced further than women in the East, he added: “Let it be known once more that until woman and man recognize and realize equality, social and political progress here or anywhere will not be possible.”141 

			The first step in that process was education; women “must now be allowed equal opportunities with men for education and training. There must be no difference in their education. Until the reality of equality between man and woman is fully established and attained, the highest social development of mankind is not possible.”142 A woman’s right to vote was clearly part of her “full participation in all aspects of society.” In one of his talks in Europe he focused on the vote but then tied it to education: 

			The modern suffragette is fighting for what must be, and many of these are willing martyrs to imprisonment for their cause. One might not approve of the ways of some of the more militant suffragettes, but in the end it will adjust itself. If women were given the same advantages as men, their capacity being the same, the result would be the same. In fact, women have a superior disposition to men; they are more receptive, more sensitive, and their intuition is more intense. The only reason for their present backwardness in some directions is because they have not had the same educational advantages as men. All children should be educated, but if parents cannot educate both the boys and the girls, then it would be better to educate the girls, for they will be the mothers of the coming generation. This is a radical idea for the East, where I come from, but it is already taking effect there, for the Bahā’ī women of Persia are being educated along with the men.143 

			It is worth noting in this connection that for the duration of his absence in the West ‘Abdu’l-Bahā had entrusted the affairs of the Faith in the Holy Land to his sister Bāhīyyih, his “competent deputy, his representative and vicegerent.”144

			His emphasis on eliminating racial prejudice came less than fifty years after the abolition of slavery and the Civil War. In 1912 racial segregation was an illegal but accepted and entrenched reality throughout the United States. Among those he encountered there must have been former slaves and their descendants, not to mention people with personal experience of social disenfranchisement, race-based violence and the legal acts of ‘Jim Crow’ injustice.145 

			It is in this sensitive context that ‘Abdu’l-Bahā chose to speak at Howard University – the most prestigious historically black institution of higher education in the nation – and at the fourth annual convention of the National Association for the Advancement of Coloured People (NAACP). At a luncheon in socially segregated Washington, the federal capital, he insisted that Louis Gregory, an African-American Bahā’ī lawyer, sit beside him. On another occasion, he hosted and spoke to a gathering of the African-American servants of the wealthy whites vacationing in Dublin, New Hampshire. And in New York, after the proprietor of a hotel refused to allow African-American Bahā’īs into the farewell banquet being held in ‘Abdu’l-Bahā’s honour, the Bahā’īs arranged another gathering at which the white Bahā’īs served their African-American guests.146 Most notably, he encouraged the first interracial marriage in the American Bahā’ī community, at a time when it was illegal in over half of the United States and was still regarded as shocking, even by some Bahā’īs.147 

			Unsurprisingly, ‘Abdu’l-Bahā’s visit generated considerable interest among leading African American thinkers.148 These included NAACP founder W.E.B. Du Bois, who would retain a lifelong connection with the Faith,149 and a group of African American intellectuals and artists who later became Bahā’īs, among them Alain Locke, the philosopher and “dean” of the Harlem Renaissance, and Robert Abbot, publisher of a leading black newspaper in Chicago. ‘Abdu’l-Bahā probably elicited a wide range of reactions among the African Americans thinkers who crossed his path. Mount argues that his arrival may have “served to echo African American critiques of American modernity by exposing the regressive features of American racism while challenging prevailing assumptions about American progress, civilization, and social enlightenment.” In his public and private interactions in Europe, ‘Abdu’l-Bahā took up the related theme of class prejudice. 

			The war that was inexorably approaching weighed on ‘Abdu’l-Bahā as he stood before audiences in North America. The front-page headline of the Montreal Daily Star on 31 August 1912 read: “Apostle of Peace here predicts an appalling war in the Old World”. The article quoted ‘Abdu’l-Bahā: “All Europe is an armed camp. These warlike preparations will necessarily culminate in a great war. The very armaments themselves are productive of war. This great arsenal must go ablaze. There is nothing of the nature of prophecy about such a view, it is based on reasoning solely.”150 

			In his talks, ‘Abdu’l-Bahā emphasized the urgent need for nations to come together to establish international peace. As Stockman notes, at least six times – in New York City, Milford (Pennsylvania), Montreal, Buffalo, Omaha and Sacramento – he warned about the impending war in Europe.151 In Montreal, on 5 September 1912, he spoke on the topic at length at the St. James Methodist Church:

			The greatest catastrophe in the world of humanity today is war. Europe is a storehouse of explosives awaiting a spark. All the European nations are on edge, and a single flame will set on fire the whole of that continent. Implements of war and death are multiplied and increased to an inconceivable degree, and the burden of military maintenance is taxing the various countries beyond the point of endurance. Armies and navies devour the substance and possessions of the people; the toiling poor, the innocent and helpless are forced by taxation to provide munitions and armament for governments bent upon conquest of territory and defense against powerful rival nations. There is no greater or more woeful ordeal in the world of humanity today than impending war. Therefore, international peace is a crucial necessity.152

			Once more, as with the other two topics, his utterances and arguments used the specific headlines of the day to address wider social realities and problems, and the spiritual questions underpinning them. Stockman comments: “ ‘Abdul-Bahā’s dire warnings contradicted the common assumption of most liberal Protestants that the highly developed Christian societies of Europe were immune to a major war and that the sophisticated application of Christian principles to government, business, and industry was capable of building a just, peaceful and prosperous civilization.”153

			Although he addressed the difficult issues of the day openly and directly, ‘Abdu’l-Bahā did not partake in political debate or engage the political class. In general he met with all who sought his company, but he was careful not to seek favour or appear to do so. On several occasions during his travels, the opportunity arose to secure a meeting with monarchs or presidents. In London, for example, Lady Blomfield wanted to request an audience with King George V. Balyuzi noted ‘Abdu’l-Bahā’s reply: he had travelled west, he said, to meet the poor, not monarchs and noblemen. He met any seeker with affection, but had no particular wish to meet the rulers.154

			Second Visit to Europe 

			His purpose accomplished in North America, ‘Abdu’l-Bahā returned to England, landing in Liverpool in December 1912. His meetings and talks at hotels, churches and halls began immediately, with the now predictable stream of visitors. On Christmas Day he addressed a group of five hundred homeless persons at a Salvation Army hostel in London. On 31 December he spoke to an audience at Manchester College, Oxford University, and on 2 January to members of the suffragette movement.155 While in London, he renewed his acquaintance with the orientalist Edward G. Browne.

			‘Abdu’l-Bahā visited Edinburgh at the invitation of Dr. Alexander Whyte, a prominent Scottish minister, and his wife Jane, who had visited Acre in 1906. During his stay at their home, a stream of visitors came, including a large group of university students from Egypt, India and Japan. It was there that he met Professor Sir Patrick Geddes, an educator and social reformer who would later become the city planner for Haifa. He also met with groups of university students and spoke to the Theosophical Society of Edinburgh. 

			Returning to England, ‘Abdu’l-Bahā spoke at the Shāh Jahan Mosque in Woking, Surrey, following a luncheon with a number of Muslim and Christian notables. Such was the crowd that had gathered to hear him – including Turks, Indians, Egyptians and British – that he had to give his talk in the courtyard. At the end of January he left London for Paris, where he remained until the end of March. 

			During this second sojourn in Europe, he was visited by a number of Ottoman and Persian nobles and former officials who now found themselves in exile there. Several of them had been responsible for the earlier persecution or mistreatment of Bahā’īs. These included Jalālu’d-Dawlih, the Persian governor of Yazd at the time of the violent persecutions of 1903, as well as Rashīd Pāshā, the former Ottoman governor of Greater Syria, who had shown great animosity toward ‘Abdu’l-Bahā ten years earlier. Despite their past actions, ‘Abdu’l-Bahā treated them with dignity, forgiveness and compassion. When Rashīd Pāshā made an unannounced visit one day, ‘Abdu’l-Bahā received him with courtesy and kindness in his own room and returned his visit that same evening.156 

			 The flow of visitors continued, even when ‘Abdu’l-Bahā fell ill and could only receive them from his bed.157 From Paris he travelled to Stuttgart, Vienna and Budapest, where he gave several talks and met with two distinguished orientalists, Ignaz Goldziher158 and Arminius Vambéry. He returned to Paris on 1 May and spent a final month there before steaming to Egypt on 17 June 1913. 

			During his third and final six-month stay in Egypt, scores of Bahā’ī pilgrims and visitors came from Acre, Haifa and elsewhere to meet him, as did members of his own family. The needs of a global community were once again fully upon his shoulders, as reflected in the increasing flow of correspondence. As Balyuzi recounts:

			Individual Bahā’īs, and particularly the Bahā’īs of the East, wrote to him on every conceivable subject; one would ask his advice about purchasing a piece of land, another would request a name for a child newly-born; one would ask him whether to marry, another whether to make a certain journey. He always had misunderstandings to resolve, feelings to soothe. Bahā’ī groups, communities, and spiritual assemblies, as more of them came into being, also took more and more of his time, for counsel, advice and guidance. His correspondence was not limited to the Bahā’īs. Many were the people, not his adherents, who wrote to him and had replies. Societies and congresses and conferences in the West were, by now, also writing to him.159

			In Egypt, he visited Abu’l-Fadl Gulpāygānī, an eminent Bahā’ī scholar whose deteriorating health affected him personally. Gulpāygānī had taught at al-Azhar University and spent much of his life defending the Bahā’ī Faith, often at ‘Abdu’l-Bahā’s request, on four continents, from Turkmenistan and Russia to Europe and the United States, as well as in Lebanon and Egypt. Despite deep fatigue and poor health, ‘Abdu’l-Bahā was now eager to return to the Holy Land before the outbreak of war. He boarded a last steamer and arrived in Haifa on 5 December 1913. He had been away for three years and three months, and would not leave the region again. 
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			‘Abdu’l-Bahā ‘Abbās, age 67, in Paris, 1911

			Unless otherwise noted, photos are courtesy of the Bahā’ī Media Bank and ©Bahā’ī International Community.
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			‘Abdu’l-Bahā ‘Abbās, age 24, in Edirne (in modern-day Turkey), c. 1868
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			‘Abdu’l-Bahā ‘Abbās, age 68, in New York City, 1912
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			‘Abbās (right) and his younger brother Mihdī. Edirne, c. 1864-1868
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			Bāhīyyih, younger sister of ‘Abbās. Acre, c. 1895
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			Fāitimih Nahrī, known as Munireh, wife of ‘Abbās, 1870s
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			Prayer in Arabic in the handwriting of ‘Abdu’l-Bahā, undated. 

			With permission of the Bahā’ī World Centre Archives
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			The sea gate through which Bahā’u’llāh, ‘Abdu’l-Bahā, relatives and companions entered the citadel of Acre in 1868, c. 1920
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			View of the Acre citadel courtyard. From 1868 to 1870 the exiles, including ‘Abdu’l-Bahā, were incarcerated on the second floor (centre of photo). Acre, 1920s
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			External view of Acre citadel from the moat, c. 1907
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			View from the citadel window looking north to the plain of Acre, early 1900s
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			Ottoman travel permit issued to ‘Abdu’l-Bahā for travel between Acre and Jerusalem, valid for one year, dated 27/28 October 1892. 

			With permission of the Bahā’ī World Centre Archives
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			General view of passengers coming ashore from a ship, Haifa, 1890s.

			Courtesy of the personal collection of Yigal Graiver, Haifa Historical Society
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			View of the German Colony at the foot of Mt Carmel, looking across the bay. Haifa, 1890s.

			Courtesy of the Shadmon Alex collection, Nazarian Library, University of Haifa
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			Aerial view of Haifa and coastline with Mt Carmel in the background, 1918.

			Courtesy of the Australian War Memorial
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			House of ‘Udī Khammār on Genoa Square (the building’s other half is the house of llyās ‘Abbūd). Bahā’u’llāh revealed his Book of Laws (Kitāb-i-Aqdās) in the upper-left corner room around 1873. ‘Abdu’l-Bahā lived there, sometimes under house arrest, until 1896. Acre, c. 1921
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			House and fields at Mazra’ih, rented by ‘Abdu’l-Bahā in 1877 as Bahā’u’llāh’s first residence outside the walled city of Acre. Mazra’ih, c. 1900
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			The Ridwān Garden on the Na‘mayn river, with a guesthouse that was rented and prepared by ‘Abdu’l-Bahā in 1875 for Bahā’u’llāh’s frequent visits. Acre, early 1900s
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			House (qasr) of ‘Abdullāh Pashā in old Acre, where ‘Abdu’l-Bahā lived from 1896 to 1911, sometimes under house arrest. Acre, early 1920s
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			Aerial view of southern part of Sea of Galilee, with the Golan in the background. This is the area of the Nuqayb and Al-Samrā farms on the eastern (upper) shore, Samakh and Umm Juni (al-Manshīyyih) at the southern tip (centre right), and ‘Adasiyye to the south (far right edge, in the mountains), 1917-1918.

			Courtesy of the Bavarian State Archives
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			‘Abdu’l-Bahā with Bahā’ī farmers at ‘Adasiyye. Photo taken during or shortly after World War I. 

			With permission of the Bahā’ī World Centre Archives
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			Account of expenses relating to ‘Adasiyye, marked as paid by ‘Abdu’l-Bahā. Mid-1880s.

			With permission of the Bahā’ī World Centre Archives
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			View of the Jordan Valley looking east in the 1870s. ‘Adasiyye would be set up on the lower eastern escarpment (centre) above the Jordan and Yarmuk rivers.

			Courtesy of the Palestine Exploration Fund
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			The estate of Bahjī where Bahā’u’llāh lived from 1879 until his death in 1892. His Shrine is in the foreground. 1919
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			Mt Carmel and the Shrine of the Bāb, viewed from the German Colony, c. 1910
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			Shrine of the Bāb, built by ‘Abdu’l-Bahā between 1899 and 1909, before the superstructure was added in the late 1940s. c. 1910
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			Electric illumination of the Shrine of the Bāb and the garden path below, early 1920s
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			‘Abdu’l-Bahā speaking at the Plymouth Congregational Church, Chicago, Illinois, May 1912
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			‘Abdu’l-Bahā on board the SS Celtic, sailing from New York City to Liverpool, December 1912

			
				
					[image: ]
				

			

			‘Abdu’l-Bahā with a group under the Eiffel Tower in Paris, January 1913
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			‘Abdu’l-Bahā with a group outside the Shāh Jahan Mosque, Woking, England, January 1913
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			The Boston Mass. Post, Friday 23 August 1912.

			Courtesy of the Bahā’ī World News Service. 

			© Bahā’ī International Community
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			The Montreal Daily Star, 31 August 1912.

			Courtesy of the Bahā’ī World News Service. © Bahā’ī International Community
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			The San Francisco Examiner, 25 September 1912.

			Courtesy of the Bahā’ī World News Service. © Bahā’ī International Community
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			Portrait sketch of ‘Abdu’l-Bahā by Gibran Khalil Gibran, New York City, April 1912.

			Courtesy of the Bahā’ī World News Service. © Bahā’ī International Community
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			‘Abdu’l-Bahā with a group in Lincoln Park, Chicago, Illinois, May 1912
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			‘Abdu’l-Bahā with a group in Oakland, California, October 1912.

			Courtesy of http://abdulbahawest.blogspot.com/
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			‘Abdu’l-Bahā (far end) at a banquet in New York, New York, November 1912
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			‘Abdu’l-Bahā with a group in Stuttgart, Germany, April 1913
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			First of fourteen ‘Tablets of the Divine Plan’ on a postcard sent to the United States in 1916. The card is handwritten and signed by ‘Abdu’l-Bahā.

			Courtesy of the Bahā’ī National Archives, Wilmette Illinois. copyright © National Spiritual Assembly of the Bahā’īs of the United States
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			‘Abdu’l-Bahā walking in Haifa, c. 1919
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			‘Abdu’l-Bahā in his carriage on the beach, returning to Haifa from Bahjī, October 1921
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			1922 Palestine Census – Northern District, Population by Religions at the sub-district level.

			Report on the 1922 Palestine Census, Oct 1922, Table X
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			Tent of ‘Abdu’l-Bahā pitched in the courtyard of the House (qasr) of ‘Abdullāh Pashā, c. 1907
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			Poem in Turkish addressed to Ibrāhim-i-Shishvāni in the handwriting of ‘Abdu’l-Bahā, undated. 

			With permission of the Bahā’ī World Centre Archives
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			Tarbiyat School for Boys, Tehran, Iran, c. 1910.

			With permission of the Bahā’ī World Centre Archives
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			Construction of the first Bahā’ī House of Worship in ‘Ashqābād, Russian Turkistan (modern-day Turkmenistan), early 1900s
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			Tarbiyat School for Girls, Tehran, Iran, 1933.

			With permission of the Bahā’ī World Centre Archives
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			Bahā’ī students at the American University of Beirut, formerly (until 1920) the Syrian Protestant College, Lebanon. 1929-1933.

			With permission of the Bahā’ī World Centre Archives
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			A group of women in front of the Bahā’ī House of Worship in ‘Ashqābād, undated (probably 1920s).

			Courtesy of http://chupin.ru/library/Ashkabad/index.htm
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			Men gathered at the Bahā’ī House of Worship in ‘Ashqābād, undated (probably 1920s).

			Courtesy of http://chupin.ru/library/Ashkabad/index.htm
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			Jodhpur and Mysore Lancers, 16th (Imperial Service) Cavalry Brigade, passing through Haifa after the city’s capture from the Ottoman army, 23 September 1918. 

			Courtesy of the Imperial War Museum

			
				
					[image: ]
				

			

			‘Abdu’l-Bahā with pilgrims and visitors, including Indian soldiers. Haifa, 1919.

			With permission of the Bahā’ī World Centre Archives
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			‘Abdu’l-Bahā receiving a knighthood, with the attendance of local Arab, Muslim, Christian, Jewish and Druze notables and friends. Haifa, 27 April 1920
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			‘Abdu’l-Bahā leaving the English Hospital after his weekly visit, flanked by an unknown clergyman and Saichero Fujita (1886-1976), an early Japanese Bahā’ī. Haifa, December 1920.

			With permission of the Bahā’ī World Centre Archives
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			‘Abdu’l-Bahā returning to his home (left) on the Street of the Persians, with Mt Carmel in the background. Haifa, c. 1920
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			‘Abdu’l-Bahā on the balcony of the house of Abbas Gholi, looking toward the Shrine of the Bāb, c. 1920
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			‘Abdu’l-Bahā on the steps of his home in Haifa, May 1921
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			‘Abdu’l-Bahā in the garden of his home, with children playing in foreground. Haifa, May 1921.

			With permission of the Bahā’ī World Centre Archives
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			Casket of ‘Abdu’l-Bahā ‘Abbās being carried from his house. Haifa, 29 November 1921.

			With permission of the Bahā’ī World Centre Archives

			
				
					[image: ]
				

			

			Funeral procession in the street outside the home of ‘Abdu’l-Bahā ‘Abbās. Haifa, 29 November 1921
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			Funeral orations over the casket in an olive grove near the Shrine of the Bāb, Mt Carmel. Haifa, 29 November 1921.

			With permission of the Bahā’ī World Centre Archives

			
				
					[image: ]
				

			

			Casket of ‘Abdu’l-Bahā ‘Abbās being carried into the Shrine of the Bāb, Mt Carmel. Haifa, 29 November 1921.

			With permission of the Bahā’ī World Centre Archives

		

	
		
			Chapter V 

			War and the Final Years (1913-1921)

			On his first morning back, ‘Abdu’l-Bahā ascended Mount Carmel with a group of local believers and visitors for prayers at the Shrine of the Bāb. On the following day he travelled by train to Acre, where he was met by notables and residents who escorted him into the city. ‘Abdu’l-Bahā resumed his customary charity to the poor of Acre and Haifa, personally visiting the homes of the poorest and distributing money to the needy who each week lined up outside his house. He also resumed his regular Friday review of the schoolwork and penmanship of the Bahā’ī children, and presented each with a prize for their achievement. In October of that year, he gave this advice to a group of older Bahā’ī students returning to Beirut for their studies: 

			Praise be to God, that the Bahā’ī students in Beirut are well known for the beauty of their character, the purity of their deeds, and the loftiness of their morality. … If one asks any person concerning the Bahā’ī students, he will answer: “In reality they are intelligent, sober, industrious, diligent, displaying good manners and behavior and concentrating all their attention on their acquirement of knowledge.” … May your attainment in sciences and arts become more universal day by day!160

			Despite the impending war, ‘Abdu’l-Bahā looked to the distant horizon and saw a very different future. He had observed the start of Jewish immigration into the area in the 1880s. In response to questions put to him by pilgrims and visitors in Acre between 1904 and 1907, ‘Abdu’l-Bahā had confirmed what he called “the explicit promise” of the Prophets of the Old Testament concerning the Jewish people’s eventual return to the Holy Land.161 While stating that the land would be developed and enriched, and would become a centre of industry and science, in later years he advised that the success of the Jewish settlers would depend on living in unity with other races and working with them to develop the country for all its inhabitants. He noted, as he had in his western travels, that unity was the only sure path to peace.162 His vision for the coastal area was specific:

			In the future the distance between Acre and Haifa will be built up, and the two cities will join and clasp hands, becoming the two terminal sections of one mighty metropolis … This great semicircular bay will be transformed into the finest harbor, wherein the ships of all nations will seek shelter and refuge … The mountain and the plain will be dotted with the most modern buildings and palaces … At night the great city will be lighted by electricity. The entire harbor from Acre to Haifa will be one path of illumination … Mount Carmel itself, from top to bottom, will be submerged in a sea of lights.163

			His vision of the future of the Shrine of the Bāb on Mount Carmel was even more precise:

			Ere long this mountain will become habitable. Many fine buildings will be built on it. The Shrine of the Bāb will be constructed in the most exquisite fashion and will appear with the utmost beauty and magnificence. Terraces will be built from the bottom of the mountain to the top. Nine terraces from the bottom to the Shrine and nine terraces from the Shrine to the summit. Gardens with colourful flowers will be laid down on all these terraces. A single street lined with flower beds will link the seafront to the Shrine.164

			Elsewhere, ‘Abdu’l-Bahā continued to guide the spread of the Bahā’ī Faith and the development of Bahā’ī communities in distant lands. In ‘Ashqābād (today’s Turkmenistan) the Bahā’ī community was thriving. The House of Worship, completed in 1908, was the centre of the community’s religious and social life. Community institutions were being constructed around it, including a school for boys (completed in 1897), a school for girls (completed in 1907) and two kindergartens (1917-18), a travellers’ hospice, a dispensary, and a library and reading room. In all, Badie et al conclude, “the dependencies served a thriving Bahā’ī community of approximately three thousand adults and a thousand children. ‘Ashqābād flourished as a center of Bahā’ī learning and publishing. At its height the Bahā’ī community of ‘Ashqābād reached a degree of community development that remains unsurpassed to this day.”165 Eventually, however, its activities would be curtailed in the years that followed the Soviet authorities’ instruction, in 1928, to liquidate the Bahā’ī Faith in the Soviet Union.166 Elsewhere, in former Ottoman territories like Tunisia,167 and even in distant China and Japan, Bahā’ī communities continued to grow. 

			Gathering Clouds of War 

			The society to which he had returned was bracing for conflict and under increasingly repressive Turkish administrative control. In the Near East attention was apprehensively focused on the clouds of war gathering on the horizon. By early 1914, the Ottoman Empire was much reduced and in a state of continuing disintegration. Austro-Hungary had annexed Bosnia and Herzegovina in 1908; Italy attacked Turkey in 1911 and took control of Libya, Rhodes and other islands; Albania revolted against its Ottoman masters around the same time. Turkey then lost the First Balkan War (1912-1913) to the Balkan League, and with it almost all its remaining European dominions; and while it regained some of its former lands in the Second Balkan War (1913), it was now clear that the remainder of the empire – especially in the Middle East – was under threat.168 

			In Haifa and Acre economic life was already affected as trading activity stalled, shipping declined, banks and merchants encountered difficulties, and military conscription increased.169 With an eye to the approaching difficult times, but also to building a longer-term prosperous, self-reliant agricultural community, in March 1914 ‘Abdu’l-Bahā visited the village of ‘Adasiyye across the Jordan for the first time and stayed for a month. Before his Western travels, he had nurtured and overseen developments there, and this process resumed. Pootschi notes: 

			The Bahā’ī farmers consulted ‘Abdu’l-Bahā on the type of staple crops they should produce in different seasons. In the early part of each planting season a number of Bahā’ī farmers would go to Haifa and take some farm produce for ‘Abdu’l-Bahā. Then ‘Abdu’l-Bahā would ask them about their farms, the crops they grew and the harvest they had. Presenting him with the relevant information they would then seek his advice as to the type of crops that should be grown in the coming season. Listening to their request intently, ‘Abdu’l-Bahā would make a number of suggestions leaving the final decision to each farmer.170

			In June and July 1914, ‘Abdu’l-Bahā put a stop to all pilgrimages and visits, even sending away – to Egypt, Europe, India, and the Caucasus – some of his closest and most trustworthy followers. In Haifa, thousands fled to avoid conscription, while others departed for good or were expelled. Typhus broke out in the city and many died.171 

			Intrigue and uncertainty at the heart of the empire generated fear and suspicion at its edges. Fromkin recounts: “In the final years before the outbreak of the First World War, obscure but ambitious new men took power in the Ottoman Empire, relegating the Sultan to a figurehead position. The new men, leaders of the Young Turkey Party, were at once the result and the cause of ferment in Constantinople.”172 After war broke out in Europe in July, there was a flurry of secret diplomatic activity as the CUP leadership – led by the triumvirate of Enver Pāshā, Tal‘at Pāshā and Jamāl Pāshā – searched for European allies. By November 1914 Russia, Great Britain and France, in rapid succession, had declared war on Turkey as it joined Germany and Austro-Hungary.

			The War Years 

			With respect to ‘Abdu’l-Bahā himself, the early Young Turks movement had taken a positive view of him and his travels to Egypt, Europe and America between 1908 and 1913. However, this window closed again when the military wing of the CUP, led by the triumvirate, rose to power in the year before the outbreak of World War I. Renewed Ottoman suspicion again took the form of personal hostility towards ‘Abdu’l-Bahā.173 

			By early 1915 Ottoman Palestine was under the control of Jamāl Pāshā, governor of Greater Syria and commander of the Turkish Fourth Army. He was about to attack Egypt and attempt to seize the Suez Canal from the British. The military administration he headed was brutal, vindictive, unaccountable and unpredictable.174 There were regular public hangings in every town, including Haifa, and he was known for sending prominent individuals to the gallows on the slightest pretext or suspicion. For those relatives of ‘Abdu’l-Bahā still intent on his destruction, this presented a final opportunity. Over several months they tried to incriminate him in the eyes of Jamāl Pāshā, claiming that he was a political mischief-maker, a religious rabble-rouser, even a foreign agent. Yet again they asserted – against all evidence – that the Shrines of Bahā’u’llāh and the Bāb were for military use. 

			‘Abdu’l-Bahā thus remained in considerable personal danger throughout the war years. Sometime before Jamāl Pāshā’s attempt to seize the Suez Canal in January and February 1915, he summoned ‘Abdu’l-Bahā to his camp near Acre. Jamāl Pāshā warned him that in the past his movement had been restricted because he was a “religious mischief-maker.” ‘Abdu’l-Bahā later confided to a companion that since Jamāl Pāshā was drunk and in a boastful mood, ‘Abdu’l-Bahā found it best to answer in a way that would both make him laugh and silence him. He replied, “There are two kinds of mischief-makers: political and religious.” Then, pointing to Jamāl Pāshā, he continued, “Praised be God that so far no harm has come from the political mischief-maker. God willing, no harm will come from this religious mischief-maker either.” With that, Jamāl Pāshā burst into laughter and said, “By God, you are right!”175

			Nevertheless, the steady accusations made by ‘Abdu’l-Bahā’s enemies had the desired effect on Jamāl Pāshā, and he later vowed publicly to put ‘Abdu’l-Bahā to death once he returned from his campaign in triumph. In the event, his attack on the British at the Suez Canal was repulsed, forcing him to retreat to Damascus. For ‘Abdu’l-Bahā, however, the threat did not entirely disappear, and though he met Jamāl Pāshā on several further occasions, he remained in considerable danger.176 

			Once again, ‘Abdu’l-Bahā’s response to an external threat was to face it squarely while shielding the community. In September 1914, amidst the generally heightened anxiety and the fear of a naval attack, he sent most of the remaining Bahā’īs in Acre and Haifa – some 140 adults and a similar number of children, together with two American pilgrims, Edith Sanderson and Lua Getsinger – to the Druze village of Abu Sinan in the hills northeast of Acre. He himself, along with a single servant, remained in Acre, making frequent visits to Abu Sinan, where the head of the village, Sheikh Sālih, had offered the hospitality of his own house for ‘Abdu’l-Bahā’s family.177 

			By removing the community from Haifa and Acre, he protected it from rumours, false accusations and denunciations, since people were detained merely for having allegedly had their lights on at night. In Abu Sinan ‘Abdu’l-Bahā also gave instructions that a primary school be set up for Bahā’ī and Druze children, as well as a small clinic – run by Dr. Mu’ayyad, assisted by Lua Getsinger – to provide medical care for the Bahā’īs and their hosts during their stay. The Bahā’īs resided in Abu Sinan until May 1915, when it was deemed safe to return home. Early in the war, the railway bridges between Acre and Haifa were bombarded from a warship, which also fired an artillery shell into the Ridwān Garden on the outskirts of Acre; it did not explode.178 

			As the war progressed, suffering and hardship increased and the region was hit by famine. According to Schilcher, the famine of 1915-18 caused half a million deaths in Greater Syria, out of a population of approximately three to four million.179 According to Foster’s estimate, the regional civilian death rate was between 11 and 16 per cent, up to 15 times higher than most of the European powers fighting the war. On the basis of these figures he qualifies the famine as one of the greatest tragedies in the region’s modern history.180 

			A contributing factor – in addition to scarcity resulting from the blockade, hoarding, and the commandeering of supplies by the military – was the unusually severe attack by locusts in 1915. While staying in Abu Sinan, one of the Bahā’īs recorded in his diary the descent of the enormous swarm: 

			An amazing locust attack took place during this period. Like a thick cloud, they came, blocked the rays of the sun, and when they landed, were several layers on top of each other. In no time, even the finest farms were reduced to desolate barren land. No one had ever seen or heard of similar swarms of locusts in the past.181 

			Foster notes that it was the worst locust attack in decades, consuming “a huge percentage” of agricultural output, affecting the 1915 winter harvest, and completely devastating the 1915 summer and fall harvests. It was later estimated that between April and October 1915 locusts destroyed more than half a million tons of food crops.182

			‘Abdu’l-Bahā took steps to relieve the widespread hunger, using crops grown by Bahā’īs in the Jordan Valley, at al-Samrā and at ‘Adasiyye. In June 1917, with famine worsening throughout the Haifa–Acre area, ‘Abdu’l-Bahā returned to ‘Adasiyye to secure as much wheat and barley as possible. The Bahā’ī farmers offered all their stores of wheat and went to other nearby villages to buy more. Over the space of two weeks, a caravan of 200 camels transported 400 sacks of wheat to Acre and Haifa, and the next month more followed.183 ‘Abdu’l-Bahā delegated to the widow Sakīnih Sultān, whom he trusted, the task of distributing rations of wheat to the families named on the lists he sent her.184 The severe heat and arduous trip took its toll – he was now seventy-three – and he had to rest on account of chest pains.185 

			During the war years, although the Near East was entirely cut off from the outside world, ‘Abdu’l-Bahā, as head of the community, maintained his intense activity and engagement in diverse spheres. People of all kinds continued to flock to his door. Among them were high-ranking Ottoman officials such as Nuri Bey; the Iranian ambassador to Egypt; and Sheikh al-Ra’īs, a prominent reformer and grandson of Fath-‘Alī Shāh. Sheikh Sālih of Abu Sinan, a Druze, was a favourite and frequent visitor. Others included local religious leaders, Turkish and German military commanders, citizens such as a Dr. Finkelstein from Haifa’s German colony, the treasurer of the Ottoman Bank, the manager of the Thomas Cook office, and medical doctors who invited him to visit their hospitals.186

			‘Abdu’l-Bahā also maintained relations with several Jewish leaders in Haifa and the Western Galilee.187 These included Dr. Hillel Yaffe – a Ukrainian-born malaria specialist and head of the hospital in Zikhron Ya’akov – who probably tended to sick family members.188 He and ‘Abdu’l-Bahā shared an interest in the problem of endemic malaria in the Jordan valley. In ‘Adasiyye ‘Abdu’l-Bahā introduced one of the techniques Yaffe was using to dry out coastal swamps: planting eucalyptus trees to take up water in the areas where mosquitoes bred.189 Similarly, Shabtai Levy, an early proponent of Jewish-Arab ties and cooperation, recorded his “relations of faithful friendship”’ with ‘Abdu’l-Bahā during this period:

			… he was already advanced in years. We met frequently and had many discussions both about their doctrine and about general matters of a more mundane nature. I used [to visit] his home, and he would often visit mine … once the late ‘Abbās Effendi asked me if I would be prepared to sell him my house in Herziliya [a Haifa neighborhood]. He had a weakness for gardens and was charmed by my home and garden. I answered that I have such high regard for his taste that I adopt it as my own, and for that reason I could not renounce my attachment to my home and garden.190

			In 1934, Levy would serve as Haifa’s vice-mayor under mayor Hassan Bey Shukri, and in 1941 he became the city’s first Jewish mayor.191

			The war intensified social needs, and the diary of one of his secretaries shows ‘Abdu’l-Bahā more engaged than ever in daily errands of assistance: going to the deputy governor of Haifa to request ten sacks of wheat but obtaining only two; intervening on behalf of a worried family to ensure that a conscripted son would not be mistreated by the war tribunal; assisting some impoverished Bedouin Arabs encamped at Bahjī; shuttling between Acre’s muftī and the Druze sheikh of Julis; riding to ‘Adasiyye when the Turkish government tried to send villagers to the front.192 The experience of service on the move was something ‘Abdu’l-Bahā had joked about during his second visit to New York in 1912: 

			It is only three weeks that we have been away from the New York friends, yet so great has been the longing to see you that it seems like three months. We have had no rest by day or night since we left you – either traveling, moving about or speaking – yet it was all so pleasantly done, and we have been most happy. Praise be to God! Everywhere and all the time it has been harakat, harakat, harakat (‘motion, motion, motion’).193

			Even with such ongoing activities and demands on him, ‘Abdu’l-Bahā was affected by his separation from the Bahā’ī communities he had nurtured so assiduously in the years before the war. In the summer of 1917 one visitor noted that he often “talked of the believers around the world and of their progress in spreading the Faith. Then he would become wistful. For three years, while World War I raged, he had little news from abroad. The isolation and constraint weighed heavily upon him.”194 In 1916 and early 1917 he composed a series of fourteen letters, later published as Tablets of the Divine Plan. Addressed to the Bahā’īs of the United States and Canada, it set out a comprehensive plan for the expansion of the Bahā’ī community worldwide. Some of these letters were written on postcards and reached their destination before the United States entered the war; later ones were stored in a vault under the Shrine of the Bāb until postal services resumed in September 1918.195

			In the summer of 1917, General Edmund Allenby was appointed commander of the Egyptian Expeditionary Force and directed to take Jerusalem by Christmas. He conquered Beersheba in October and Jerusalem in December, then paused for almost nine months before a third and final push north to Damascus.196 In September 1918 the British army fought its way north against the Turkish Seventh and Eighth Armies. 

			On 22 September, the Fifteenth (Imperial Service) Cavalry Brigade moved towards Haifa and at the same time the Thirteenth Cavalry Brigade rode on to Acre, a few miles further north. Acre fell quickly with scarcely a shot fired. Haifa, however, was defended by the principal Turkish and German reserves led by officers who understood the strategic importance of the port. Fortifications had been installed and German engineers had set up naval guns on the top of Mount Carmel, ready to respond to any approach from the sea. When Nazareth came under attack, German troops began to march towards that town, and Haifa’s residents understood that their city had been abandoned. Many feared it would be razed. Major Tudor Pole, who entered Haifa with General Allenby’s forces, later recalled:

			During the British advance from the south in 1918, field batteries had been placed in position immediately to the south east of Mount Carmel, the intention being to shell Haifa at long range over the Mount itself. Some of the Bahā’īs living on the Mount Carmel becoming agitated, went to ‘Abdu’l-Bahā’s residence to express their alarm. According to an eye witness of this scene (from whom I obtained the story when I reached Haifa), ‘Abdu’l-Bahā calmed all fears and called his followers to prayer. Then he assured them that all would be well, and that no British shells would cause death or damage to Haifa itself or to those living there. As a matter of historical fact, it turned out that the range of the field batteries in question was inaccurate, the shells passing harmlessly over the town and falling into the Bay of Acre beyond.197 

			The Jodhpur and Mysore Lancers of the Fifteenth Cavalry Brigade were tasked with taking Haifa, and following fighting they captured the city on 23 September. When the Seventh Infantry Division, entering along the southern coastal road, was met by the mayor and notables, the commanding officer’s first question to the mayor concerned the welfare of ‘Abdu’l-Bahā.198 

			The fighting prompted a breakdown of law and order in the city, with looting and violence. Indian cavalry outriders searched for ‘Abdu’l-Bahā, fearing for his safety. It took some time to find the house, but when they arrived at the gates “‘Abdu’l-Bahā was sitting calm and unperturbed in the forecourt … Bahā’īs were there around him, tense and awaiting news.”199 A guard was immediately posted at the house. Lt. Colonel Ronald Storrs – who had known ‘Abdu’l-Bahā since the days of the latter’s imprisonment in Acre and had visited him in Egypt – came to pay his respects as the new military governor of Jerusalem.200 On 19 November 1918 Major Tudor Pole was the first Bahā’ī visitor from abroad to reach ‘Abdu’l-Bahā. He recounted:

			The Master was standing at the top [of the stairway] waiting to greet me, with that sweet smile and cheery welcome for which he is famous … He was looking a little older than when I saw him seven years ago but certainly more vigorous than when in England after his exhausting American tour. 

			His voice is as strong as ever, his eyes clear, his step virile; his hair and beard are (if possible) more silvery white than before.201

			Final Years in Haifa

			Mail from around the world began to pour in. Veteran and new believers wrote to ‘Abdu’l-Bahā giving news about their activities and seeking advice. Shoghi Effendi, ‘Abdu’l-Bahā’s grandson and secretary, noted on 29 January 1919 that there were “seventy Tablets piled up before him for correction and signature.”202 On the same day he also recorded the visit of the German Colony’s newest resident: “At 3 P.M. sharp, General Sir Edmund Henry Allenby motored down to the house of the Beloved, accompanied by a member of his staff and Major Nott, the assistant Military Governor. Rain was showering yet the General was punctual and faithful to his engagement.”203

			In the days that followed, a series of British officers, officials and civilians came to visit ‘Abdu’l-Bahā, including the Chief Administrator Major-General Watson, and Sir Herbert Samuel, the new High Commissioner for Palestine, who later recalled: 

			In 1920 I was appointed as the first High Commissioner for Palestine under the British Mandate, and took an early opportunity of paying a visit to ‘Abdu’l-Bahā Effendi at his home in Haifa. 

			I had for some time been interested in the Bahā’ī Movement, and felt privileged by the opportunity of making the acquaintance of its head … the visit of the High Commissioner was intended to be a sign to the population that the adherents of every creed would be able to feel henceforth that they enjoyed the respect and could count upon the good will of the new Government of the land. 

			I was impressed, as was every visitor, by ‘Abdu’l-Bahā’s dignity, grace, and charm.204

			During his own visit, Lord Lamington – headquartered in Damascus and engaged in relief work – asked where ‘Abdu’l-Bahā wished to travel now that the war was ended. ‘Abdu’l-Bahā’ replied that if possible he would go to ‘Ashqābād then Japan and India.205 Similarly, Amir Faisal (b. al-Hussein b. ‘Ali al-Hashemi), briefly king of Greater Syria (1920) and recently expelled from Damascus by French forces, visited ‘Abdu’l-Bahā in Haifa and corresponded with him as he travelled the region (he became king of Iraq in 1921). Other visitors of more humble standing were also received, including two Muslim Indian soldiers who had heard of ‘Abdu’l-Bahā in their own country and walked from their camp outside Haifa to see him.206 

			The end of the war did not bring an end to humanitarian needs. Locally, ‘Abdu’l-Bahā lent his support to a new relief fund in Haifa that had been created by the military administration. On a broader scale, he encouraged and advised Lady Blomfield’s benevolent work for the new post-war humanitarian organization, Save the Children Fund, created by her friend Eglantyne Jebb in Geneva.207

			As he had throughout the war, ‘Abdu’l-Bahā remained calm and dignified, independent despite the turbulent times, open to all and giving freely of his time and advice. Invited by the acting military governor of Haifa to tour one of the most formidable battleships of the Royal Navy, the HMS Marlborough, which had participated in the largest naval battle of the war, ‘Abdu’l-Bahā took the opportunity to speak about peace. Over tea with the ship’s commander, he characteristically noted that “he hoped and trusted that all the implements and means of warfare would be turned one day into means to promote peace and industrial prosperity, and that all the men-of-war would eventually become merchant ships, thereby stimulating trade and industry.”208

			In 1920 ‘Abdu’l-Bahā was awarded a knighthood (KBE) for his humanitarian activities and wise impartial counsel in Haifa, where the recommendation for the award noted “all his influence has been for good.”209 Although an official car was sent to bring him to the Governor’s residence for the ceremony, he chose to use his own horse and carriage, and walked in alone through a side entrance. The investiture was attended by Wadi‘ Faris al-Bustani, the governor’s Christian Arab advisor and translator; Sheikh Muhammad Murād, the muftī of Haifa; the Druze sheikhs Sālih of Abu Sinan and Muhammad Tarif of Julis; and Dr. Hillel Yaffe, who recorded in his diary: “I expressed to him our deep feelings upon the granting of this token of honour to this honorable gentleman, who symbolizes in his personality tolerance, humanism, and freedom.”210 

			Storrs later recalled ‘Abdul-Bahā’s conversations: “When he came to Jerusalem, he visited my house and I never failed to visit him whenever I went to Haifa. His conversation was indeed a remarkable planing, like that of an ancient prophet, far above the perplexities and pettiness of Palestine politics, and elevating all problems into first principles.”211 In his memoir A Palestine Notebook, C. R. Ashbee, civic advisor to the City of Jerusalem, gives a long account of his own meeting with “‘Abbās the Bahā’ī” one afternoon in March 1920. He concludes: 

			It is pleasant to think that English administrators go to this wise old man for help and counsel. We dined in the evening with Colonel Stanton, the Military Governor of Haifa, Lord Milner, and Herbert Samuel. The two last were rather envious of our afternoon with ‘Abbās, and Colonel Stanton told us how he often went to get his advice. ‘Of course,’ he added in the characteristic manner of the British Administrator, ‘I have to listen for half an hour or so first to the beauty of the flowers and the wings of the mind; after that we get to business.212 

			The post-war years were not without challenges. There were occasions when ‘Abdu’l-Bahā found it necessary to engage the authorities on subjects such as the harassment of Bahā’ī farmers in ‘Adasiyye, the implications of British Mandatory decisions regarding Haifa or Acre, or the persecution of Bahā’īs in Persia.213 Crisis and victory seemed never very far from each other. That same year, the Faith was carried to Australasia and South America by a handful of North American Bahā’īs, and the first All-India Bahā’ī Convention was held in Bombay. 

			During the Ottoman era, ‘Abdu’l-Bahā’s attempts to beautify the surroundings of the Shrine of the Bāb with a monumental terraced garden descending to the city below had been repeatedly frustrated, either by recalcitrant officials or by landowners intent on profiteering from his design. This situation changed when his acquaintance from Edinburgh, Sir Patrick Geddes, arrived in Haifa in 1919, charged with town planning in Palestine. Best known for his later projects in Jerusalem and Tel Aviv, he also worked on Haifa’s first city plan with the city engineer, Dr. Asaph Ciffrin.214 ‘Abdu’l-Bahā donated some of his land on the Carmel for two public roads and part of a school. The plan also included a monumental staircase and an avenue of cypresses leading up to the Shrine of the Bāb, which would take another eighty years to realize. 

			Ciffrin and Geddes established a new civic organization, the Pro-Carmel Society, to advance “the common interests of the city without distinction of race, party or creed, and thus embracing all.” It was to unite “Moslems, Jews, Christians and Bahā’īs in the work of social service and of civic and regional improvements in all respects, moral and educational, as well as material, hygienic, architectural and artistic.”215 ‘Abdu’l-Bahā was asked to serve as the society’s first honorary president. 

			Last Visit to ‘Adasiyye

			‘Abdu’l-Bahā made a final, brief visit to ‘Adasiyye in 1920. He had explained to the Bahā’ī farmers when they first arrived that the land was an endowment for the two Shrines, and that they could not lay claim to ownership in the future. The farmers had been sending one-third of their harvested crops to ‘Abdu’l-Bahā, but with the war over he now reduced his share to one-fifth, after the deduction of taxes and expenses. Many years later, Poostchi evaluated that arrangement:

			‘Abdu’l-Bahā established a safe, secure, continuous and fair system of tenancy for both the Bahā’ī and non-Bahā’ī farmers as long as they or members of their families were willing to work on the land … More significant was his arrangement for the harvest to be shared in such a way that the farmers had 80 per cent of the crops harvested and ‘Abdu’l-Bahā only 20 per cent, an arrangement unheard of today let alone in the Ottoman Empire’s agrarian system.216 

			In consequence, Poostchi noted, “the farmers raised their levels of productivity dramatically which resulted in greater crop and animal yields and increased income for both parties.”217 A distinctive feature was “his concern for the welfare and well-being of the farmers, their families, and the day workers or labourers … [and he also] recommended they should ensure that these day labourers received a share of the farm produce or farm income.” Finally, ‘Abdu’l-Bahā advised the Bahā’ī farmers to “treat their customers and clients with a high degree of integrity and observe honour, courtesy and fairness.”218

			By 1910 the farmers had begun to diversify beyond the original cereal crops. Eventually they were growing wheat, lentils, barley, chickpeas, vetch and white maize, along with cotton and beans, forage crops for animals, and a variety of vegetables. ‘Abdu’l-Bahā also advised the farmers to grow grapes and assorted citrus and other fruit trees. In later years he gave the farmers a number of banana shoots that had been brought to him from India, with instructions for planting them. Their success in growing high-quality bananas was such that other Arab farmers, but also Jewish farmers from across the River Jordan, came to observe the techniques they were developing for making cuttings, planting, irrigating and harvesting, and would sometimes buy banana suckers to take back and plant.219 

			Over the years they built the infrastructure needed to support the economic, social and spiritual life of the community – roads, ditches, bridges, animal pens and sheds, waste disposal systems, and wells. They developed ways of transporting crops to market in Samakh, Tiberias, Haifa and Damascus; established a school for both girls and boys; set up literacy classes for adults; and built a Bahā’ī community centre (Hazīratu’l-Quds, completed in 1931) on the spot designated by ‘Abdu’l-Bahā on his final visit.220

			The reputation of the agricultural community of ‘Adasiyye, already a showcase for development during the lifetime of ‘Abdu’l-Bahā’, would grow in later years. Amir ‘Abdullāh (later King ‘Abdullāh), his son King Talāl and his grandson King Hussein all visited ‘Adasiyye, and foreign dignitaries were brought to see the agricultural techniques and tour the fields, vegetable gardens, fruit orchards and banana plantations.221 

			The Passing of ‘Abdu’l-Bahā ‘Abbās

			In the early part of 1921, ‘Abdu’l-Bahā was unwell; he felt better that summer, but in the autumn months he shared several dreams and gave small indications to family and friends that he felt his time was near. In late October, a Turkish friend, Dr. Suleyman Rafat Bey, was staying as a guest of ‘Abdu’l-Bahā when he received news of the sudden passing of his brother. As he consoled his friend on his loss, ‘Abdu’l-Bahā reportedly said “sorrow not, for he is only transferred from this plane to a higher one; I too shall soon be transferred, for my days are numbered, and it will be in the days that are shortly to come.”222

			On Friday, 25 November he moved up the wedding of a young couple, insisting it be held that day, and as usual gave alms to the poor. He dictated his last set of letters and then walked in the garden before giving his blessing to the bride and bridegroom. The following day he felt cold and then feverish. As was his occasional custom, he asked for his favourite fur-lined coat, which had belonged to Bahā’u’llāh.223 

			On Sunday, he felt well enough to receive his last few visitors for tea, including the Mufti of Haifa, the head of the municipality, and the chief of police. That evening, he asked about the health of everyone in the household, as well as the pilgrims and the Bahā’īs in Haifa. He was told that none were ill. “Very good, very good,” he answered. At eight in the evening, he retired to bed free of fever. Two of his daughters stayed with him and later tried to offer him food when he awoke to drink. He chided them gently “You wish me to take food and I am going?” and passed away quietly shortly thereafter, around 1:15am on 28 November. 
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			Chapter VI

			The Legacy of ‘Abdu’l-Bahā ‘Abbās

			To attempt here a comprehensive assessment of the legacy of ‘Abdu’l-Bahā ‘Abbās would not only exceed the remit of this study but would be an act of presumption. This account has focused specifically on the social interactions of ‘Abdu’l-Bahā ‘Abbās, primarily in their Levantine context. It has only briefly outlined his role as Centre of the Covenant and head of the Bahā’ī community, hinted at his theological interpretation and elucidation of Bahā’u’llāh’s teachings, and skimmed the issue of what he and his spiritual guidance meant to Bahā’īs. The ways in which ‘Abdu’l-Bahā permeates Bahā’ī consciousness and thought today is perhaps illustrated by the fact that the single largest subcategory of Bahā’ī books on ‘Abdu’l-Bahā are collections of stories about him. Ask any Bahā’ī child anywhere today for their favourite ‘Abdu’l-Bahā story and they will gladly recount it. 

			Instead, then, given the focus of this study it may be useful in this final section to briefly consider the written legacy of ‘Abdu’l-Bahā ‘Abbās; his relations with the Arab world and its culture; his outlook on modernity; the vision and method with which he guided the global growth of the Bahā’ī Faith during his twenty-nine-year ministry; and the implications of his labours in social and economic development.

			The Writings of ‘Abdu’l-Bahā

			The Archives of the Bahā’ī World Centre hold some 30,000 documents – a total of six to seven million words – written by ‘Abdu’l-Bahā ‘Abbās, for the most part in correspondence. Approximately eighty per cent of the documents are in Persian, with the rest in Arabic and a few letters and prayers in Turkish. As the Centre of his father’s Covenant and the appointed interpreter of his father’s revelation, ‘Abdu’l-Bahā’s writings are considered part of Bahā’ī sacred scripture.224

			For both his written and spoken words, ‘Abdu’l-Bahā was recognized – by friend and foe, Arab and Persian – as a master of style and eloquence. Amin Banani has described ‘Abdu’l-Bahā’’s style as “the outward mode of his inspiration and expression”: 

			It is distinctive, unmistakably personal, and therefore original. Yet it is in the purest mould of literary tradition … In the Writings of ‘Abdu’l-Bahā form is an approach to the content. He makes use of poetic imagery and of a vast range of rhetorical and literary devices such as metaphors, similes, symbols, allegories, alliterations, assonances, and dissonances, not in order to draw a veil around the subject, but to expand the reader’s mind by refraction of the same reality through different planes of perception, cognition and intuition.225

			His writings encompass a variety of genres, including philosophical and theological treatises, historical narrative, biographical vignettes, and commentaries on verses of the Qur’ān, the Hadīth and other sacred scriptures, as well as original prayers and poetry. According to Balyuzi, his commentary on the Hadīth “I was a Hidden Treasure”, written in Edirne at the age of nineteen, displayed “profound knowledge, striking mastery of language, and rare qualities of mind, but above all ... the most profound understanding.”226 

			The prayers of ‘Abdu’l-Bahā are considered munājāt (in contrast to salāt, obligatory prayers). Like the prayers of Bahā’u’llāh, those of ‘Abdu’l-Bahā are, in Banani’s words, 

			a literary innovation and original creations in the Persian and Arabic languages. Their chief distinguishing quality is the sustained and expanding expression of man’s experience of the Holy by means of poetic language.

			The prayers of ‘Abdu’l-Bahā, particularly, partake in the fullest measure of poetic qualities. Some actually include fragments or lines of metrical verse which are indistinguishable from the texture of the whole prayer. The purity and sanctity of natural imagery reveal a state of cosmic harmony. The musicality of some of them transcends limitations of language. Poetry is made to serve the ultimate goal of rising above “the murmur of syllables and sounds.”227 

			Mention has already been made of The Secret of Divine Civilization and A Traveller’s Narrative. However, by far the largest part of ‘Abdu’l-Bahā’s writing consists of personal correspondence, comprising thousands of letters. These have been described as “masterpieces of the Persian epistolary genre … marked by directness, intimacy, warmth, love, humour, and forbearance.”228 ‘Abdu’l-Bahā has a small number of Mathnavī-style (rhymed couplet) poems, a form (associated with the great thirteenth-century mystical poet Jalāl al-Dīn al-Rūmī) of which he was very fond. In addition, his writings sometimes include fragments or lines of metrical verse that are woven into the overall texture of the work, as in this prayer:

			O thou who art turning thy face towards God! 

			Close thine eyes to all things else, and open them to the realm of the All-Glorious. 

			Ask whatsoever thou wishest of Him alone; seek whatsoever thou seekest from Him alone. With a look He granteth a hundred thousand hopes, with a glance He healeth a hundred thousand incurable ills, with a nod He layeth balm on every wound, with a glimpse He freeth the hearts from the shackles of grief. He doeth as He doeth, and what recourse have we? He carrieth out His Will, He ordaineth what He pleaseth. Then better for thee to bow down thy head in submission, and put thy trust in the All-Merciful Lord.229

			Several of his longer letters, written in the last two years of his life, stand out for their historic significance. In December 1919 and July 1920 he wrote letters to the Central Organization for a Durable Peace at The Hague, an organization that advocated for post-war peace and which had sought his views.230 His reply dealt at length and quite specifically with international peace – including reference to the newly-created League of Nations – within the context of the urgent need for comprehensive political, economic and cultural change. In the “Tablets to the Hague,” he presented a critique of the modern concept of nationalism and its destructive effects:

			As to the patriotic prejudice, this is also due to absolute ignorance, for the surface of the earth is one native land. … These boundaries and outlets have been devised by man. In the creation, such boundaries and outlets were not assigned … but some of the souls, from personal motives and selfish interests, have divided each one of these continents and considered a certain part as their own country. God has set up no frontier between France and Germany; they are continuous. Yet, in the first centuries, selfish souls, for the promotion of their own interests, have assigned boundaries and outlets and have, day by day, attached more importance to these, until this led to intense enmity, bloodshed and rapacity in subsequent centuries. In the same way this will continue indefinitely, and if this conception of patriotism remains limited within a certain circle, it will be the primary cause of the world’s destruction.231

			In September 1921 he wrote to Dr. Auguste Forel, the eminent Swiss psychiatrist and entomologist, answering several questions that the latter had posed. ‘Abdu’l-Bahā’s response is a philosophical treatise in which he presents logical arguments for the existence of God, identifies the unique characteristics that distinguish humans from animals, explains the relation of spirit to created beings, and describes the nature of the mind and its faculties and their relationship to the soul.

			For instance, as we have observed, co-operation among the constituent parts of the human body is clearly established, and these parts and members render services unto all the component parts of the body. For instance, the hand, the foot, the eye, the ear, the mind, the imagination all help the various parts and members of the human body, but all these interactions are linked by an unseen, all-embracing power, that causeth these interactions to be produced with perfect regularity. This is the inner faculty of man, that is his spirit and his mind, both of which are invisible. 232

			’Abdu’l-Bahā’s expositions of these two very different, apparently unrelated subjects suggests a single overarching concept of a diverse, interconnected reality that is both harmonious and purposeful. Although he lived in a world with every kind of conflict, he was not himself conflicted. Where others saw competing schools of thought or irreconcilable positions (East vs. West, modernity vs. tradition, secular liberalism vs. religious fundamentalism, science vs. religion), he saw different fields of knowledge or schools of thought that had yet to be fully explored, fully understood, or fully reconciled. His faith in the inherent spiritual dignity of all human beings, and in their individual and communal capacity for evolution and progress, was the foundation of his confidence and optimism with respect to the future, a future that had to be gradually “learned” through an arduous present. With this perspective, he saw the categories that pervaded his social context – race, ethnicity, class, nationality, religion, etc. – as “imaginary barriers”233 that divide people and hold them back from recognizing their true relationship to one another. 

			East and West, Tradition and Modernity

			Although the Bahā’ī Faith originated in Persia, the Arab world, its culture and language played a crucial role in its early history and development. The experience of Bahā’īs in the Arab world was different from that of their co-religionists in Iran. First and foremost, there was no deep-seated hatred towards Bahā’īs in Arab societies such as that deliberately fomented by the Shi’ī clergy in pursuit of outright persecution on a broad and vicious scale.234 Bahā’īs in Arab societies have often been misunderstood and their history or theology ignored, poorly received, or dismissed as misguided. They have on occasion been marginalized or vilified for their beliefs, and have sometimes faced entrenched discrimination in legal and social matters, even hostility. They have not, however, been subjected to the kind of brutal persecution seen in Iran. 

			But the linkages are more foundational than this. Although Persian by birth, all three central figures of the Bahā’ī Faith – the Bāb (who traced his lineage, on one side, to the prophet Muhammad), Bahā’u’llāh and ‘Abdu’l-Bahā ‘Abbās – ventured into Arabic-speaking lands and were deeply familiar with Arabic culture and society. They drew on the beauty and vitality of the Arabic language for portions of their respective foundational texts. As Akhtarkhavari observes, referring to Bahā’u’llāh, “it was in the Arab world where he publicly declared his mission, where most of his sacred writings were written, and where he spent most of his ministry.”235

			As mentioned above, ‘Abdu’l-Bahā ‘Abbās lived his entire life in Arab lands, apart from eight years as a boy in Iran, five years as a young man in Edirne, and two years travelling in the West. This experience gave him a broad knowledge of the region, from Baghdad to Beirut to Cairo, and fostered an understanding of and affinity with its varied peoples, including its many minorities. He also navigated decades of regional tension and turmoil. The slow decline of the Ottoman empire and World War I were especially difficult times for the leadership of a religious minority community that was already persecuted and in exile. 

			Considered together, these facts may offer fresh insights into several of the orations given at ‘Abdul-Bahā’s funeral, such as that of the eminent author ‘Abdullāh Mukhlis, born near Aleppo and a member of the Scientific Society of Damascus, who towards the end of his remarks deliberately crossed the usual community, religious, and geographical boundaries: 

			… and you, O Bahā’ī gentlemen! This is not your calamity alone. Nay, rather, it is a blow to Islam, and a calamity for the whole world, of the past and the present. The teachings of Bahā’u’llāh and ‘Abdu’l-Bahā are spread in the East of the earth and in the West and the Bahā’is, who are very numerous, join with us in this commemoration. O, I can well imagine what the Bahā’is are going through today … seeking patience but not finding it, asking for consolation, but cannot gain it, and looking for comfort, but cannot find the way. Therefore, the sacred countries of Hijaz, Egypt, Damascus and Persia that have produced this precious jewel and priceless pearl, is sharing with the Holy Land its grief and sorrow for the generous one who has departed.236

			But ‘Abdu’l-Bahā also moved beyond the Arab region. His exile and his travels took him to some of the cities that shaped the nineteenth century and part of the twentieth: Istanbul, Paris, London, Geneva, Munich, Montreal, New York, Chicago, and Washington, DC. More generally, he approached modernity openly (though not unquestioningly) and drew on scientific and material advances when and where he could. At the turn of the century he had a German Templer carriage customized to carry pilgrims along the beach between Haifa and Acre with greater speed and comfort, and after the war he acquired one of the first automobiles in Palestine for the same purpose. During his travels he met with the inventor of the telephone and an Artic explorer. On the shores of the Pacific – at the furthest possible point from Acre – he gave a lecture at Stanford University, where Silicon Valley and the digital age would come into being. At his death in 1921, a large-scale project of electrical illumination, the first of its kind in the area, was underway for the Shrines of the Bāb and Bahā’u’llāh. 
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			Four types of engagement across a half century in the Levant

			1. Role with respect to the Bahā’ī community

			1853-1868: his father’s companion and aide in initial stages of exile (Baghdad, Istanbul, Edirne)

			1868-1892: his father’s shield and representative in Acre

			1892-1921: head of the Bahā’ī community and architect of its global growth

			2. Social contacts and relationships

			Authorities: Imperial Ottoman officials; Turkish military and civilian leaders; and British military and Mandatory (civilian) administrators

			Ethnic/Religious: Arabs, Turks, Bedouin, Druze, Jews, Sunni Muslims, Sufis, Roman Catholics, Greek Orthodox, Maronites, Melchites, German Templers, etc.

			Functional: religious leaders (imams, sheikhs, priests, ulama, missionaries) and secular officials (kings, amirs, ministers, governors, mayors, soldiers, qadis) but also fellow exiles, religious reformers, political activists, poets, authors, artists, editors, journalists, doctors, businessmen, urban planners, engineers, etc.

			3. Public thought

			Major themes in published works, correspondence, meetings and talks:

			a. Role of religion in society and dangers of religious fanaticism

			b. Reform, modernization and social regeneration

			c. Equality of women and men

			d. Education, knowledge, science and religion

			e. Prejudice, xenophobia and racism

			f. Conflict, war and peace

			4. Social initiatives and charitable works

			In Acre, Haifa, and Greater Syria, as well as Iran, the Caucasus, Central Asia and the Gulf:

			a. Humanitarian undertakings (alleviation of famine, illness, and poverty)

			b. Promotion of primary, secondary, tertiary, and girls’ education

			c. Community administration and development (construction of Shrines, Houses of Worship, community centers, and auxiliary social buildings; establishment of appointed/elected institutions)

			d. Experimentation with rural development and agriculture (sustainable farming)

		

	
		
			The Global Growth of the Bahā’ī Faith

			By the time of the passing of ‘Abdu’l-Bahā ‘Abbās’ – almost thirty years after the death of his father – the Bahā’ī community had definitively survived the original attempt to snuff it out, but also outgrown its Iranian cradle. Further, ‘Abdu’l-Bahā had freed it from its imposed Levantine exile. Under his guidance, the Faith had spread to more than thirty independent countries, taking root not only in the Middle East and the Western world, but also in the Caucasus, Central Asia, China, Japan, Brazil, Australia and South Africa.

			To take a single example, ‘Abdu’l-Bahā ‘Abbās devoted considerable effort during his lifetime to Bahā’ī communities in the Caucasus, especially in Azerbaijan. During the 1860s followers of the Bāb had carried their faith there, and by the 1880s several Bahā’ī communities – among the earliest in the world – with hundreds of members had been established, in Baku, Balakhany and Nakhjavān. Important contributions to national life were made early on by Azeri Bahā’īs such as the poet Siyyid Azim Shirvānī; Uzeyir Hājibeyov, founder of the national opera; and the oil magnate Musa Naqiov.237 ‘Abdu’l-Bahā wrote over a hundred letters to the Bahā’īs of Azerbaijan, including one in 1919 in which he praised them for having maintained peaceful relations with all other communities throughout the war. The community of Baku was the only one in the region to survive the later repression of the Soviet era. He similarly mentored communities in India, Burma and Turkmenistan. 

			In order to carry out his projects, ‘Abdu’l-Bahā ‘Abbās generally drew on capable individuals – from East and West, men and women – such as Abu-Fazl Gulpāyānī (already mentioned), Ruth and Harry Randall, Ali Akbar Nakhjavānī, Hippolyte Dreyfus-Barney and Laura Clifford-Barney, to name just a few. For example, he relied on Ali Akbar Nakhjavānī, an Azeri, to build up the Azeri community and at the same time to correspond with Russian intellectuals and artists through 1911. Nakhjavānī was invited to New York to accompany ‘Abdu’l-Bahā on his tour of North America and Europe. On Nakhjavānī’s return in 1912, ‘Abdu’l-Bahā directed him to build up Bahā’ī communities in Central Asia. In a 1912-1913 trip that covered 20,000 miles, Nakhjavānī travelled from Paris to Vienna, Odessa, Batumi and Tbilisi, Ganca and Baku, ‘Ashqābād, Mary and Tenjen, and Samarkand, before returning by way of ‘Ashqābād, Baku, Tbilisi, Yerevan, Julfa, Marand and Tabriz.238 Nakhjavānī was the recipient of no fewer than twenty-eight letters from ‘Abdu’l-Bahā during his lifetime. 

			He similarly drew on the talents of Lua Getsinger, an American who had embraced the Bahā’ī Faith in Chicago in 1897. She and her husband Edward Getsinger joined the first group of Western pilgrims to Acre in 1898-1899 and there met ‘Abdu’l-Bahā.239 In 1902, on ‘Abdu’l-Bahā’s instruction, she travelled to Paris to meet with the Iranian grand vizier (prime minister); she also insisted on presenting to Muzzafar al-Din Shāh himself a petition against the worsening persecution in Iran; the following year she sent a second petition. In 1902-1903 she taught English in the household of ‘Abdu’l-Bahā in Acre. On returning to America, she toured widely teaching her new faith and was then dispatched to Europe to do the same. In 1912 she travelled with ‘Abdu’l-Bahā’s party across America, then spent a year journeying through India. After another extended stay in Acre in 1915, she was sent to Egypt after the outbreak of war and there fell ill. She died in 1916.

			Hippolyte Dreyfus, the first French Bahā’ī, is a third instance of exceptional individual contribution. After becoming a Bahā’ī in Paris in 1902, he travelled to Acre to meet ‘Abdu’l-Bahā and was instructed to accompany Lua Getsinger for her meeting with Muzzafar al-Din Shāh. He subsequently translated a number of the holy texts into French.240 He was also directed by ‘Abdu’l-Bahā to travel to India and Burma (1905), Turkmenistan and Iran (1906), and to accompany him during his own travels in North America and Europe (1911-1913); after the war he was dispatched to Japan, Korea and China (1920-1921). ‘Abdu’l-Bahā likewise sent Sheikh ‘Alī-Akbar-i-Qūchānī and Mahmūd-i-Zarqānī, as well as Sydney Sprague, to India and Burma.241 

			In this way the overall plans for community growth that had been conceived and set in motion by ‘Abdu’l-Bahā ‘Abbās were subsequently carried out by others with his guidance and encouragement. In the decades that followed, this approach would take the religion to every part of the world. In the context of the mid-nineteenth century, it could not be taken for granted that the Bahā’ī Faith would survive – let alone grow and prosper – given the persecution of its two prophetic figures and nascent community. Scholars of comparative religion have generally noted the unusual phenomenon of several religions and religious movements emerging in the late eighteenth and nineteenth centuries, during a period of intense religious and spiritual activity that went well beyond any single country, continent or school of thought. As Moshe Sharon observes, these religions and movements, originating independently, often sharing a common monotheistic heritage and at times facing persecution and exile, charted a unique course in the following century. Among these, he points out, the Bahā’ī Faith transcended the limits of its religious, geographical and cultural origins and spread around the globe.242 This was largely the outcome of ‘Abdu’l-Bahā’s activities and directives, though it would take time for his role to become apparent. A recent review of religious demographics around the world concluded that “the Bahā’ī Faith is the only religion to have grown faster than the general population in every United Nations region over the past 100 years.”243 

			The Social Action Legacy

			Bahā’u’llāh had commanded his followers: “Be anxiously concerned with the needs of the age ye live in, and centre your deliberations on its exigencies and requirements.”244 During one of his table talks in Acre between 1904 and 1906, collected in Some Answered Questions, ‘Abdu’l-Bahā ‘Abbās noted that “all beings are linked together like a chain; and mutual aid, assistance, and interaction are among their intrinsic properties and are the cause of their formation, development, and growth.”245 In light of this, it is worth considering – beyond ‘Abdu’l-Bahā’s far-reaching impact on the global growth of his father’s Faith – the legacy of his social and developmental works. 

			This is not easily reckoned, since many of the projects that he initiated and nurtured were small in scope and did not survive him for long. These included the first house of worship in ‘Ashqābād and the communal services it supported; the innovative agricultural settlement at ‘Adasiyye; the ground-breaking Tarbiyat schools for boys and girls in Iran; and the Bahā’ī Student Union in Beirut – which together could be termed early experiments in Bahā’ī social action, and which later succumbed to the vicissitudes of war, natural disasters and politics. 

			On a broader scale, however, it should be noted that in 2021 the Bahā’ī community worldwide counted 160 different development-oriented organizations, 1,500 ongoing social and economic development projects, and some 70,000 grassroot initiatives.246 Albeit modest, and understood by the community to be part of a global learning process, these projects trace their lineage directly to ‘Abdu’l-Bahā’s initial efforts. Today’s newer Bahā’ī temples, such as those in Santiago (Chile), Battambang (Cambodia), Norte del Cauca (Colombia), Tanna (Vanuatu) and Matunda-Soy (Kenya), derive their role as communal institutions of spiritual and social development from the first two prototypes in ‘Ashqābād and Wilmette, which ‘Abdu’l-Bahā ‘Abbās launched and fostered. Similarly, there is a direct link between the Bahā’ī agricultural settlement at ‘Adasiyye at the end of the nineteenth century and agricultural initiatives and grassroots development organizations in today’s Bahā’ī communities including in Africa, for example in the Central African Republic, the Democratic Republic of Congo, Uganda, Kenya, Zambia, Malawi, Gambia, and Cameroon.247 

			In his survey of Bahā’ī rural development, Hanley finds that the redevelopment of ‘Adasiyye achieved three principal goals that have been vital to the development of contemporary projects. The first of these was an early form of sustainable agriculture. In ‘Adasiyye, degraded and deforested land was restored. Crop rotation and irrigation improved soil quality and made more efficient use of water. There was an increase in crop yield and diversity, including the use of perennial tree crops and forages. In addition, the farms’ sustainability and productivity was enhanced by means of techniques such as manure plough-downs and diversification into livestock. The second goal was rural economic development. ‘Abdu’l-Bahā’s initial capital investment enabled farming families to convert scrubland into productive farmland that eventually supported hundreds of residents. In time, the farms contributed to the local and sub-regional economies through high-quality food for the villages and urban areas. Carefully planned sharecropping and profit sharing improved the standard of living for residents and non-resident farm laborers. In addition, there was an emphasis on encouraging artisanship. The third objective was moral development. ‘Abdu’l-Bahā encouraged practical and spiritual education for both children and adults, and also the pursuit of devotional life in the community. This helped individuals to develop their abilities and to contribute to the community as a whole. In time a local governing body was elected to oversee the needs of the community. The moral, material and social growth of the individual, and the welfare of the community and its institutions were understood to be a single system. Hanley concludes:

			The principles and practices of village life and farming initiated by ‘Abdu’l-Bahā in the village still offer a relevant example of just, productive, and sustainable rural development applicable to one third of humanity, the smallholder farmers who produce much of the world’s food. In fact, the development principles followed by ‘Abdu’l-Bahā addressed a range of social and ecological concerns that have since intensified.248

			Given the breadth and drama of ‘Abdu’l-Bahā’s life, one can easily lose sight of the overall effect of his activities, not least in the area of education. Although he himself was never formally schooled, education was a lifelong preoccupation. He attended to the educational needs not only of local communities – for example the villages of ‘Adasiyye and Abu Sinan, and the Bahā’ī children in Acre and Haifa – but also of Bahā’īs further afield, from Iran to Egypt to Lebanon. While directing educational projects such as the Tarbiyat schools in Tehran and across Iran, the Bahā’ī Student Union in Beirut, and the unusual collaboration with the Syrian Protestant College there, on a personal level he also encouraged and subsidized the higher education of individuals of his acquaintance.249 

			His engagement with educational issues was not only practical but also intellectual, as evinced by his book The Secret of Divine Civilization and his many talks – some of them delivered in universities – as well as his published comments, conversations and correspondence. Overall, he was concerned with a broad spectrum of different levels (primary, secondary, tertiary, adult/continuing) and different subsets (general education; rural or development-related; peace education; girls’ education; science, religion and development), and he was not deterred when these aroused controversy.250 

			Here again, there is a connection between early educational experiments and the creation, in subsequent generations, of Bahā’ī-inspired schools and community education programmes such as the rural Bahā’ī community schools of the Central African Republic,251 as well as the development of contemporary Bahā’ī curricula for the moral education of children and youth. The latter distinctively combine moral reasoning and moral responsibility according to the core Bahā’ī principle of the oneness of humanity, alongside other principles such as the independent investigation of truth, the elimination of prejudice, the equality of women and men, cooperation, reciprocity, and service to the common good.252 

			A close reading of his life suggests that, far from dichotomizing the moral and the material, ‘Abdu’l-Bahā ‘Abbās missed few opportunities to connect them. This connection was central to his interpretation of his father’s injunction to centre the social and spiritual “exigencies and requirements” of the age. During one of his talks in London in 1912, he was asked if prayer should take the form of action. He replied in the affirmative: 

			In the Bahā’ī Cause arts, sciences and all crafts are (counted as) worship. The man who makes a piece of notepaper to the best of his ability, conscientiously, concentrating all his forces on perfecting it, is giving praise to God. Briefly, all effort and exertion put forth by man from the fullness of his heart is worship, if it is prompted by the highest motives and the will to do service to humanity. This is worship: to serve mankind and to minister to the needs of the people. Service is Prayer. A physician ministering to the sick, gently, tenderly, free from prejudice and believing in the solidarity of the human race, he is giving praise.”253

			Whether or not it can be called a method, this conscious intertwining of the spiritual and the practical is no doubt characteristic of ‘Abdu’l-Bahā’s legacy with regard to social action. 

			Final Considerations

			As Bahā’u’llāh’s young secretary, shield and representative to the outside world, ‘Abdu’l-Bahā ‘Abbās had developed the ability to meet a range of challenges, and to deal with hardships and tribulations as well as opposition from the powerful and the malicious. These capacities became an essential part of his role as head of the Faith in the difficult years after 1892. Later, with the approach of World War I, he both warned publicly of the impending conflagration and, once back in Ottoman Palestine, made preparations pragmatically. During the war years he took a range of measures to protect the community, which included seeing to its food security.

			In his writings he addressed the ills of the age as he saw them. To audiences in the East he wrote of the regeneration of society, education, governance, and the destructive nature of fanaticism; to those in the West he spoke about xenophobia and racism, and conflict, war, and peace. To both he spoke of the role of religion in society and the equality of women. People from all walks of life – political reformers, mystics, suffragettes, princes, philosophers, government officials, military commanders, scientists, writers and journalists – brought to him the particular questions they wrestled with. Each went away with an answer or a comment, though they usually saw ‘Abdu’l-Bahā only through the prism of that question or worldview, and therefore incompletely. 

			The words of ‘Abdu’l-Bahā ‘Abbās cannot be fully grasped without reference to his deeds, and vice versa. In order to fully appreciate the manner in which he gave lifelong expression to his father’s teachings, one has to look to the social context. Considered together, the words and deeds offer a philosophy of living, which he described thus: 

			God has given us eyes, that we may look about us at the world, and lay hold of whatsoever will further civilization and the arts of living. He has given us ears, that we may hear and profit by the wisdom of scholars and philosophers and arise to promote and practice it. Senses and faculties have been bestowed upon us, to be devoted to the service of the general good; so that we, distinguished above all other forms of life for perceptiveness and reason, should labour at all times and along all lines, whether the occasion be great or small, ordinary or extraordinary, until all mankind are safely gathered into the impregnable stronghold of knowledge. We should continually be establishing new bases for human happiness and creating and promoting new instrumentalities toward this end.254

			With respect to the essence of ‘Abdu’l-Bahā’s message to Bahā’īs themselves, it is perhaps best captured in his final address after boarding the Celtic in New York harbour in December 1912:

			This is my last meeting with you, for now I am on the ship ready to sail away. These are my final words of exhortation. I have repeatedly summoned you to the cause of the unity of the world of humanity … Therefore, you must manifest the greatest kindness and love toward the nations of the world, setting aside fanaticism, abandoning religious, national and racial prejudice … 

			Your eyes have been illumined, your ears are attentive, your hearts knowing. You must be free from prejudice and fanaticism, beholding no differences between the races and religions. You must look to God, for He is the real Shepherd, and all humanity are His sheep. He loves them and loves them equally. As this is true, should the sheep quarrel among themselves? They should manifest gratitude and thankfulness to God, and the best way to thank God is to love one another.

			Beware lest ye offend any heart, lest ye speak against anyone in his absence, lest ye estrange yourselves from the servants of God. You must consider all His servants as your own family and relations. Direct your whole effort toward the happiness of those who are despondent, bestow food upon the hungry, clothe the needy, and glorify the humble. Be a helper to every helpless one, and manifest kindness to your fellow creatures in order that ye may attain the good pleasure of God. This is conducive to the illumination of the world of humanity and eternal felicity for yourselves… 

			… It is my hope that you may become successful in this high calling so that like brilliant lamps you may cast light upon the world of humanity and quicken and stir the body of existence like unto a spirit of life. This is eternal glory. This is everlasting felicity. This is immortal life. This is heavenly attainment. This is being created in the image and likeness of God. And unto this I call you, praying to God to strengthen and bless you.255

			On the occasion of an earlier departure, from Beirut in August 1887, one of the newspapers noted that during Abdu’l Bahā’s stay many secular and religious notables had “flocked to visit him spending the whole night talking with him under the moonlight … for he had such good character traits that he had won over the hearts immediately and made friendship with him an absolute priority.”256 ‘Abdu’l-Bahā’s personal magnetism or charisma was consistently observed across decades, societies and continents; people of all kinds were drawn to him. He combined this with a specific and enduring sense of humour. In 1909 the young Youness Afroukhteh returned to Acre from Beirut, where he had been studying medicine for five years at ‘Abdu’l-Bahā’s behest. ‘Abdu’l-Bahā happened to be sick at the time and said to him: “I run a fever every night. It is a nervous condition. Give it some thought.” Afroukhteh presumed it was a joke. Three days later, in another gathering, ‘Abdu’l-Bahā said: “At night I run a temperature and develop severe headaches. Prescribe something.” Again, Afroukhteh did not believe ‘Abdu’l-Bahā meant actual medical treatment. The following morning, ‘Abdu’l-Bahā asked Afroukhteh to take his pulse. When the latter tried to kiss his hand, ‘Abdu’l-Bahā remonstrated “My dear man, check my pulse!” A moment later he added “Really now, prescribe something! I have been ill for over a month.” Only then did Afroukhteh realize that the request was in earnest. When he returned with medication, ‘Abdu’l-Bahā turned to another person in the room and gestured with a smile: “He is [finally] offering to treat me and provide all medication for no fee! … [He] became a doctor only yesterday, prescribes medicine for me today, and all for free!”257

			It would appear that ‘Abdu’l-Bahā ‘Abbās drew on his own experience of hardship in life to shape a distinctive attitude to adversity. First, he spoke openly about such tribulations, referring to them in his writings as well as in conversations. In one of his prayers, he says simply: “Perplexing difficulties have arisen and formidable obstacles have appeared. O Lord! Remove these difficulties and show forth the evidences of Thy might and power. Ease these hardships and smooth our way along this arduous path.”258 At the same time he repeatedly emphasized that “suffering and tribulation free man from the petty affairs of this worldly life until he arrives at a state of complete detachment. His attitude in this world will be that of divine happiness.”259 This was a reality so deeply rooted in him that, on his release from Ottoman imprisonment in 1908, he had worried that the source of his tribulations – and hence his path to joy – had been removed. He expressed the hope that “once again some circumstance will make my cup of anguish to brim over.”260

			Finally, a word on ‘Abdu’l-Bahā’s leadership of the Bahā’ī community between 1892 and 1921. In a survey of the Bahā’ī Faith and globalization (1900-1912), Stockman makes the following observation:

			In the first decade of the twentieth century, even though it lacked the human resources to make a significant impact on the globalization of human society, one sees the Bahā’ī religion marshalling its theological, cultural, spiritual, and human resources as best it could to create a truly global religious community, one reflective of its belief in the oneness of humanity and capable of modestly demonstrating to the public its commitment to unity.261

			If Stockman’s assessment is correct, then – to extend his locution – the field in which this marshalling took place was the Levant, and the field marshal none other than ‘Abdu’l-Bahā ‘Abbās. Indeed, in the traditional (sometimes unconscious) framing of the early history of the Bahā’ī Faith, the Arab near east, and more specifically Ottoman Palestine, is understood as a place of final exile, and thus of hardship, austerity and harshness; implicit in this is the contrast with the lush Persian lands of origin, such as Nur or Mazandaran, from which Bahā’u’llāh and his family and followers were cast out. The best that could be hoped for in such a place was to endure the exile, and perhaps eventually to be freed of it. In some measure, ‘Abdu’l-Bahā’s travels to the West in 1911-1913 and the rapid spread of the Bahā’ī Faith beyond the Levant have been made to fit into this framing. Such a narrative is certainly compelling, even indisputable: the experience of exile was difficult, the region could be harsh, and the exile itself was final. 

			However, too stark a portrayal of these aspects is liable to rob the region of agency, of the possibility that meaningful and useful developments took place there, despite the adversity of exile. It risks denying the region ownership of what is a surprisingly fruitful chapter of early Bahā’ī history. It is hoped that this study will prompt a reconsideration of this part of Bahā’ī narrative history. As shown, there is ample evidence of a rich, deep, dynamic, engaged presence in the region over an extended period of time, one that was replete with social contacts with a wide range of actors, movements, unlikely friendships, spikes of reformist activity, intellectual exchange, innovation, experimentation and partnership. At the centre of this lively, wide-angle picture stands ‘Abdu’l-Bahā. Perhaps most promising is the way in which this perspective opens up the possibility of enriched connections between the near east, the greater Arab region, and the rest of the world in the context of the development of the Bahā’ī Faith.
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			Annex I

			Selected Passages from the Writings and Talks of ‘Abdu’l-Bahā ‘Abbās

			Thought and knowledge

			God’s greatest gift to man is that of intellect, or understanding.

			The understanding is the power by which man acquires his knowledge of the several kingdoms of creation, and of various stages of existence, as well as of much which is invisible.

			Possessing this gift, he is, in himself, the sum of earlier creations – he is able to get into touch with those kingdoms; and by this gift, he can frequently, through his scientific knowledge, reach out with prophetic vision.

			Intellect is, in truth, the most precious gift bestowed upon man by the Divine Bounty. Man alone, among created beings, has this wonderful power.262 

			*

			When man allows the spirit, through his soul, to enlighten his understanding, then does he contain all Creation; because man, being the culmination of all that went before and thus superior to all previous evolutions, contains all the lower world within himself. Illumined by the spirit through the instrumentality of the soul, man’s radiant intelligence makes him the crowning-point of Creation.263 

			*

			For every thing, however, God has created a sign and symbol, and established standards and tests by which it may be known. The spiritually learned must be characterized by both inward and outward perfections; they must possess a good character, an enlightened nature, a pure intent, as well as intellectual power, brilliance and discernment, intuition, discretion and foresight, temperance, reverence, and a heartfelt fear of God. For an unlit candle, however great in diameter and tall, is no better than a barren palm tree or a pile of dead wood.264 

			*

			In order to find truth we must give up our prejudices, our own small trivial notions; an open receptive mind is essential. If our chalice is full of self, there is no room in it for the water of life. The fact that we imagine ourselves to be right and everybody else wrong is the greatest of all obstacles in the path towards unity, and unity is necessary if we would reach truth, for truth is one.265 

			*

			In the realm of spirit there is no retreat possible, all movement is bound to be towards a perfect state. “Progress” is the expression of spirit in the world of matter. The intelligence of man, his reasoning powers, his knowledge, his scientific achievements, all these being manifestations of the spirit, partake of the inevitable law of spiritual progress and are, therefore, of necessity, immortal.

			My hope for you is that you will progress in the world of spirit, as well as in the world of matter; that your intelligence will develop, your knowledge will augment, and your understanding be widened.

			You must ever press forward, never standing still; avoid stagnation, the first step to a backward movement, to decay.266 

			*

			Scientific knowledge is the highest attainment upon the human plane, for science is the discoverer of realities. It is of two kinds: material and spiritual. Material science is the investigation of natural phenomena; divine science is the discovery and realization of spiritual verities. The world of humanity must acquire both. A bird has two wings; it cannot fly with one. Material and spiritual science are the two wings of human uplift and attainment. Both are necessary – one natural, the other supernatural; one material, the other divine. By the divine we mean the discovery of the mysteries of God, the comprehension of spiritual realities, the wisdom of God, inner significances of the heavenly religions and foundation of the law.267 

			Facing adversity

			…the trials which beset our every step, all our sorrow, pain, shame and grief, are born in the world of matter; whereas the spiritual Kingdom never causes sadness. A man living with his thoughts in this Kingdom knows perpetual joy. The ills all flesh is heir to do not pass him by, but they only touch the surface of his life, the depths are calm and serene…. 

			Today, humanity is bowed down with trouble, sorrow and grief, no one escapes; the world is wet with tears; but, thank God, the remedy is at our doors. Let us turn our hearts away from the world of matter and live in the spiritual world! It alone can give us freedom! If we are hemmed in by difficulties we have only to call upon God, and by His great Mercy we shall be helped.

			If sorrow and adversity visit us, let us turn our faces to the Kingdom and heavenly consolation will be outpoured.268 

			*

			Do not despair! Work steadily. Sincerity and love will conquer hate. How many seemingly impossible events are coming to pass in these days! Set your faces steadily towards the Light of the World. Show love to all; ‘Love is the breath of the Holy Spirit in the heart of Man.’ Take courage! God never forsakes His children who strive and work and pray! Let your hearts be filled with the strenuous desire that tranquillity and harmony may encircle all this warring world. So will success crown your efforts, and with the universal brotherhood will come the Kingdom of God in peace and goodwill.269 

			*

			True happiness depends on spiritual good and having the heart ever open to receive the Divine Bounty.

			If the heart turns away from the blessings God offers, how can it hope for happiness? If it does not put its hope and trust in God’s Mercy, where can it find rest? Oh, trust in God! for His Bounty is everlasting, and in His Blessings, for they are superb. Oh! put your faith in the Almighty, for He faileth not and His goodness endureth for ever! His Sun giveth Light continually, and the Clouds of His Mercy are full of the Waters of Compassion with which He waters the hearts of all who trust in Him. His refreshing Breeze ever carries healing in its wings to the parched souls of men! Is it wise to turn away from such a loving father, who showers His blessings upon us, and to choose rather to be slaves of matter?270 

			*

			O thou handmaid aflame with the fire of God’s love! Grieve thou not over the troubles and hardships of this nether world, nor be thou glad in times of ease and comfort, for both shall pass away. This present life is even as a swelling wave, or a mirage, or drifting shadows. Could ever a distorted image on the desert serve as refreshing waters? No, by the Lord of Lords! Never can reality and the mere semblance of reality be one, and wide is the difference between fancy and fact, between truth and the phantom thereof.

			Know thou that the Kingdom is the real world, and this nether place is only its shadow stretching out. A shadow hath no life of its own; its existence is only a fantasy, and nothing more; it is but images reflected in water, and seeming as pictures to the eye.

			Rely upon God. Trust in Him. Praise Him, and call Him continually to mind. He verily turneth trouble into ease, and sorrow into solace, and toil into utter peace. He verily hath dominion over all things.

			If thou wouldst hearken to my words, release thyself from the fetters of whatsoever cometh to pass. Nay rather, under all conditions thank thou thy loving Lord, and yield up thine affairs unto His Will that worketh as He pleaseth. This verily is better for thee than all else, in either world.271 

			*

			The intent of what I wrote to thee in my previous letter was this, that when exalting the Word of God, there are trials to be met with, and calamities; and that in loving Him, at every moment there are hardships, torments, afflictions.

			It behooveth the individual first to value these ordeals, willingly accept them, and eagerly welcome them; only then should he proceed with teaching the Faith and exalting the Word of God.

			In such a state, no matter what may befall him in his love for God – harassment, reproach, vilification, curses, beatings, imprisonment, death – he will never be cast down, and his passion for the Divine Beauty will but gain in strength.272 

			Diversity and social inclusion

			I have repeatedly summoned you to the cause of the unity of the world of humanity, announcing that all mankind are the servants of the same God, that God is the creator of all; He is the Provider and Life-giver; all are equally beloved by Him and are His servants upon whom His mercy and compassion descend. Therefore, you must manifest the greatest kindness and love toward the nations of the world, setting aside fanaticism, abandoning religious, national and racial prejudice….

			Beware lest ye offend any heart, lest ye speak against anyone in his absence, lest ye estrange yourselves from the servants of God. You must consider all His servants as your own family and relations. Direct your whole effort toward the happiness of those who are despondent, bestow food upon the hungry, clothe the needy, and glorify the humble. Be a helper to every helpless one, and manifest kindness to your fellow creatures in order that ye may attain the good pleasure of God. This is conducive to the illumination of the world of humanity and eternal felicity for yourselves.273 

			*

			In the realm of existence colours are of no importance. Observe in the mineral kingdom colours are not the cause of discord. In the vegetable kingdom the colours of multicolored flowers are not the cause of discord. Rather, colours are the cause of the adornment of the garden because a single colour has no appeal; but when you observe many-colored flowers, there is charm and display.

			The world of humanity, too, is like a garden, and humankind are like the many-coloured flowers. Therefore, different colours constitute an adornment. In the same way, there are many colours in the realm of animals. Doves are of many colours; nevertheless, they live in utmost harmony. They never look at colour; instead, they look at the species. How often white doves fly with black ones. In the same way, other birds and varicolored animals never look at colour; they look at the species.274 

			*

			How long this drowsiness and sleep! How long this ignorance and blindness! How long this heedlessness and misery! How long this oppression and injustice! How long this hatred and discord! How long this rage of ignorant ones! How long this grasping with frail imaginations! How long this strife and argument! How long this turmoil and these battles! How long these racial prejudices! How long these patriarchal prejudices! How long these political prejudices!...

			He has created all with His Power, supplied all with His Mercy, and trained all with His Divinity. You will not find in the creation of the Merciful any differences. Then let us follow the glorious Lord in our good policy; dealing with justice, favour and generosity. Let us leave oppression and wickedness. Let us be as one family, with justice and kindness. Let us blend as water and wine. Let us unite as the unity of the souls. We cannot establish a policy greater than the policy of God. We cannot find anything which is suitable to the world of humanity greater than the Bounties of God. Then be ye guided with the examples of the Lord. Do not change the gift of God – which is perfect unity – in this Path!275 

			*

			It is clear that human realities differ one from another, that opinions and perceptions vary, and that this divergence of thoughts, opinions, understandings and sentiments among individuals is an essential requirement. For differences of degree in creation are among the essential requirements of existence, which is resolved into countless forms. We stand therefore in need of a universal power which can prevail over the thoughts, opinions, and sentiments of all, which can annul these divisions and bring all souls under the sway of the principle of the oneness of humanity. And it is clear and evident that the greatest power in the human world is the love of God. It gathers divers peoples under the shade of the tabernacle of oneness and fosters the greatest love and fellowship among hostile and contending peoples and nations.276 

			Equality of women and men

			…in the sight of Bahā, women are accounted the same as men, and God hath created all humankind in His own image, and after His own likeness. That is, men and women alike are the revealers of His names and attributes, and from the spiritual viewpoint there is no difference between them. Whosoever draweth nearer to God, that one is the most favoured, whether man or woman.277

			*

			Know thou that the distinction between male and female is an exigency of the physical world and hath no connection with the spirit; for the spirit, and the world of the spirit, are sanctified above such exigencies, and wholly beyond the reach of such changes as befall the physical body in the contingent world. In former ages men enjoyed ascendancy over women because bodily might reigned supreme, and the spirit was subject to its dominion. In this radiant age, however... this physical distinction has ceased to be of consequence, and, as the sway and influence of the spirit have become apparent, women have come to be the full equals of men. Today, therefore, there is no respect or circumstance in which a person’s sex provideth grounds for the exercise of either discrimination or favour.278 

			*

			In proclaiming the oneness of mankind he taught that men and women are equal in the sight of God and that there is no distinction to be made between them. The only difference between them now is due to lack of education and training. If woman is given equal opportunity of education, distinction and estimate of inferiority will disappear. The world of humanity has two wings, as it were: One is the female; the other is the male. If one wing be defective, the strong perfect wing will not be capable of flight. The world of humanity has two hands. If one be imperfect, the capable hand is restricted and unable to perform its duties. God is the Creator of mankind. He has endowed both sexes with perfections and intelligence, given them physical members and organs of sense, without differentiation or distinction as to superiority; therefore, why should woman be considered inferior? This is not according to the plan and justice of God. He has created them equal; in His estimate there is no question of sex. The one whose heart is purest, whose deeds are most perfect, is acceptable to God, male or female…

			When all mankind shall receive the same opportunity of education and the equality of men and women be realized, the foundations of war will be utterly destroyed. Without equality this will be impossible because all differences and distinction are conducive to discord and strife.279 

			Modernity and civilization

			God has given us eyes, that we may look about us at the world, and lay hold of whatsoever will further civilization and the arts of living. He has given us ears, that we may hear and profit by the wisdom of scholars and philosophers and arise to promote and practise it. Senses and faculties have been bestowed upon us, to be devoted to the service of the general good; so that we, distinguished above all other forms of life for perceptiveness and reason, should labor at all times and along all lines, whether the occasion be great or small, ordinary or extraordinary, until all mankind are safely gathered into the impregnable stronghold of knowledge. We should continually be establishing new bases for human happiness and creating and promoting new instrumentalities toward this end. How excellent, how honorable is man if he arises to fulfil his responsibilities; how wretched and contemptible, if he shuts his eyes to the welfare of society and wastes his precious life in pursuing his own selfish interests and personal advantages. Supreme happiness is man’s, and he beholds the signs of God in the world and in the human soul, if he urges on the steed of high endeavour in the arena of civilization and justice.280 

			*

			The primary, the most urgent requirement is the promotion of education. It is inconceivable that any nation should achieve prosperity and success unless this paramount, this fundamental concern is carried forward. The principal reason for the decline and fall of peoples is ignorance. Today the mass of the people are uninformed even as to ordinary affairs, how much less do they grasp the core of the important problems and complex needs of the time.

			*

			It is therefore urgent that beneficial articles and books be written, clearly and definitely establishing what the present-day requirements of the people are, and what will conduce to the happiness and advancement of society. These should be published and spread throughout the nation, so that at least the leaders among the people should become, to some degree, awakened, and arise to exert themselves along those lines which will lead to their abiding honour. The publication of high thoughts is the dynamic power in the arteries of life; it is the very soul of the world. Thoughts are a boundless sea, and the effects and varying conditions of existence are as the separate forms and individual limits of the waves; not until the sea boils up will the waves rise and scatter their pearls of knowledge on the shore of life.281 

			*

			Know thou of a certainty that Love is the secret of God’s holy Dispensation, the manifestation of the All-Merciful, the fountain of spiritual outpourings. Love is heaven’s kindly light, the Holy Spirit’s eternal breath that vivifieth the human soul. Love is the cause of God’s revelation unto man, the vital bond inherent, in accordance with the divine creation, in the realities of things. Love is the one means that ensureth true felicity both in this world and the next. Love is the light that guideth in darkness, the living link that uniteth God with man, that assureth the progress of every illumined soul. Love is the most great law that ruleth this mighty and heavenly cycle, the unique power that bindeth together the divers elements of this material world, the supreme magnetic force that directeth the movements of the spheres in the celestial realms. Love revealeth with unfailing and limitless power the mysteries latent in the universe. Love is the spirit of life unto the adorned body of mankind, the establisher of true civilization in this mortal world, and the shedder of imperishable glory upon every high-aiming race and nation.282 

			*

			The light of truth is the divine teaching, heavenly instruction, merciful principles and spiritual civilization. Since my arrival in this country I find that material civilization has progressed greatly, that commerce has attained the utmost degree of expansion; arts, agriculture and all details of material civilization have reached the highest stage of perfection, but spiritual civilization has been left behind. Material civilization is like unto the lamp, while spiritual civilization is the light in that lamp. If the material and spiritual civilization become united, then we will have the light and the lamp together, and the outcome will be perfect. For material civilization is like unto a beautiful body, and spiritual civilization is like unto the spirit of life. If that wondrous spirit of life enters this beautiful body, the body will become a channel for the distribution and development of the perfections of humanity.283 
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			Annex II

			Selected Prayers of ‘Abdu’l-Bahā ‘Abbās

			Children

			O Lord! Plant this tender seedling in the garden of Thy manifold bounties, water it from the fountains of Thy loving-kindness and grant that it may grow into a goodly plant through the outpourings of Thy favour and grace.

			Thou art the Mighty and the Powerful.284 

			*

			He is the Most Glorious. 

			O my merciful Lord! This is a hyacinth which hath grown in the garden of Thy good pleasure and a twig which hath appeared in the orchard of true knowledge. Cause it, O Lord of bounty, to be refreshed continually and at all times through Thy vitalizing breezes, and make it verdant, fresh and flourishing through the outpourings of the clouds of Thy favours, O Thou kind Lord!

			Verily Thou art the All-Glorious.285 

			*

			O Lord! Guard Thou the children that are born in Thy day, are nurtured at the breast of Thy love, and fostered in the bosom of Thy grace.

			O Lord, they are verily young branches growing in the gardens of Thy knowledge, they are boughs budding in Thy groves of grace. Grant them a share of Thy generous gifts, make them to thrive and flourish in the rain that raineth from the clouds of Thy bestowal.

			Thou art verily the Generous, the Clement, the Compassionate!286 

			*

			O my God! O my God! Thou seest these children who are the twigs of the tree of life, the birds of the meads of salvation, the pearls of the ocean of Thy grace, the roses of the garden of Thy guidance.

			O God, our Lord! We sing Thy praise, bear witness to Thy sanctity and implore fervently the heaven of Thy mercy to make us lights of guidance, stars shining above the horizons of eternal glory amongst mankind, and to teach us a knowledge which proceedeth from Thee. Yā Bahā’u’l-Abhā!287 	

			The departed

			O my God! O Thou forgiver of sins, bestower of gifts, dispeller of afflictions!

			Verily, I beseech Thee to forgive the sins of such as have abandoned the physical garment and have ascended to the spiritual world.

			O my Lord! Purify them from trespasses, dispel their sorrows, and change their darkness into light. Cause them to enter the garden of happiness, cleanse them with the most pure water, and grant them to behold Thy splendours on the loftiest mount.288 

			Humanity

			O God, O Thou Who hast cast Thy splendour over the luminous realities of men, shedding upon them the resplendent lights of knowledge and guidance, and hast chosen them out of all created things for this supernal grace, and hast caused them to encompass all things, to understand their inmost essence, and to disclose their mysteries, bringing them forth out of darkness into the visible world! “He verily showeth His special mercy to whomsoever He will.”

			O Lord, help Thou Thy loved ones to acquire knowledge and the sciences and arts, and to unravel the secrets that are treasured up in the inmost reality of all created beings. Make them to hear the hidden truths that are written and embedded in the heart of all that is. Make them to be ensigns of guidance amongst all creatures, and piercing rays of the mind shedding forth their light in this, the “first life.” Make them to be leaders unto Thee, guides unto Thy path, runners urging men on to Thy Kingdom. 

			Thou verily art the Powerful, the Protector, the Potent, the Defender, the Mighty, the Most Generous.289 

			Spiritual guidance and assistance

			O God, my God! This is Thy radiant servant, Thy spiritual thrall, who hath drawn nigh unto Thee and approached Thy presence. He hath turned his face unto Thine, acknowledging Thy oneness, confessing Thy singleness, and he hath called out in Thy name among the nations, and led the people to the streaming waters of Thy mercy, O Thou most generous Lord! To those who asked he hath given to drink from the cup of guidance that brimmeth over with the wine of Thy measureless grace.

			O Lord, assist him under all conditions, cause him to learn Thy well-guarded mysteries, and shower down upon him Thy hidden pearls. Make of him a banner rippling from castle summits in the winds of Thy heavenly aid, make of him a wellspring of crystal waters.

			O my forgiving Lord! Light up the hearts with the rays of a lamp that sheddeth abroad its beams, disclosing to those among Thy people whom Thou hast bounteously favoured, the realities of all things.

			Verily, Thou art the Mighty, the Powerful, the Protector, the Strong, the Beneficent! Verily, Thou art the Lord of all mercies!290

			*

			O God, my God! These are Thy feeble servants; they are Thy loyal bondsmen and Thy handmaidens, who have bowed themselves down before Thine exalted Utterance and humbled themselves at Thy Threshold of light, and borne witness to Thy oneness through which the Sun hath been made to shine in midday splendour. They have listened to the summons Thou didst raise from out Thy hidden Realm, and with hearts quivering with love and rapture, they have responded to Thy call.

			O Lord, shower upon them all the outpourings of Thy mercy, rain down upon them all the waters of Thy grace. Make them to grow as beauteous plants in the garden of heaven, and from the full and brimming clouds of Thy bestowals and out of the deep pools of Thine abounding grace make Thou this garden to flower and keep it ever green and lustrous, ever fresh and shimmering and fair.

			Thou art verily the Mighty, the Exalted, the Powerful, He Who alone, in the heavens and on the earth, abideth unchanged. There is none other God save Thee, the Lord of manifest tokens and signs.291 

			*

			O God, my God! Give me to drink from the cup of Thy bestowal and illumine my face with the light of guidance. Make me firm in the path of faithfulness, assist me to be steadfast in Thy mighty Covenant, and suffer me to be numbered with Thy chosen servants. Unlock before my face the doors of abundance, grant me deliverance, and sustain me, through means I cannot reckon, from the treasuries of heaven. Suffer me to turn my face toward the countenance of Thy generosity and to be entirely devoted to Thee, O Thou Who art merciful and compassionate! To those that stand fast and firm in Thy Covenant Thou, verily, art gracious and generous. All praise be to God, the Lord of the worlds!292

			*

			O God! O God! This is a broken-winged bird and his flight is very slow – assist him so that he may fly toward the apex of prosperity and salvation, wing his way with the utmost joy and happiness throughout the illimitable space, raise his melody in Thy Supreme Name in all the regions, exhilarate the ears with this call, and brighten the eyes by beholding the signs of guidance.

			O Lord! I am single, alone and lowly. For me there is no support save Thee, no helper except Thee and no sustainer beside Thee. Confirm me in Thy service, assist me with the cohorts of Thy angels, make me victorious in the promotion of Thy Word and suffer me to speak out Thy wisdom amongst Thy creatures. Verily, Thou art the helper of the weak and the defender of the little ones, and verily Thou art the Powerful, the Mighty and the Unconstrained.293 

			*

			O God, my God! Thou beholdest this weak one begging for celestial strength, this poor one craving Thy heavenly treasures, this thirsty one longing for the fountain of eternal life, this afflicted one yearning for Thy promised healing through Thy boundless mercy which Thou hast destined for Thy chosen servants in Thy kingdom on high.

			O Lord! I have no helper save Thee, no shelter besides Thee, and no sustainer except Thee. Assist me with Thine angels to diffuse Thy holy fragrances and to spread abroad Thy teachings amongst the choicest of Thy people.

			O my Lord! Suffer me to be detached from aught else save Thee, to hold fast to the hem of Thy bounty, to be wholly devoted to Thy Faith, to remain fast and firm in Thy love and to observe what Thou hast prescribed in Thy Book.

			Verily, Thou art the Powerful, the Mighty, the Omnipotent.294 

			Tablet of visitation

			(This prayer is read at the Shrine of ‘Abdu’l-Bahā and also used in private prayer.)

			Whoso reciteth this prayer with lowliness and fervour will bring gladness and joy to the heart of this Servant; it will be even as meeting him face to face.

			He is the All-Glorious!

			O God, my God! Lowly and tearful, I raise my suppliant hands to Thee and cover my face in the dust of that Threshold of Thine, exalted above the knowledge of the learned, and the praise of all that glorify Thee. Graciously look upon Thy servant, humble and lowly at Thy door, with the glances of the eye of Thy mercy, and immerse him in the Ocean of Thine eternal grace.

			Lord! He is a poor and lowly servant of Thine, enthralled and imploring Thee, captive in Thy hand, praying fervently to Thee, trusting in Thee, in tears before Thy face, calling to Thee and beseeching Thee, saying:

			O Lord, my God! Give me Thy grace to serve Thy loved ones, strengthen me in my servitude to Thee, illumine my brow with the light of adoration in Thy court of holiness, and of prayer to Thy Kingdom of grandeur. Help me to be selfless at the heavenly entrance of Thy gate, and aid me to be detached from all things within Thy holy precincts. Lord! Give me to drink from the chalice of selflessness; with its robe clothe me, and in its ocean immerse me. Make me as dust in the pathway of Thy loved ones, and grant that I may offer up my soul for the earth ennobled by the footsteps of Thy chosen ones in Thy path, O Lord of Glory in the Highest.

			With this prayer doth Thy servant call Thee, at dawntide and in the night-season. Fulfill his heart’s desire, O Lord! Illumine his heart, gladden his bosom, kindle his light, that he may serve Thy Cause and Thy servants.

			Thou art the Bestower, the Pitiful, the Most Bountiful, the Gracious, the Merciful, the Compassionate.
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			Kik, Vīktūr. Amīn ar-Rīhānī: dā‘īyah wahdah al-adyān wa wahdah al-‘awālim. Beirut: Dār al-salām, 1970.

			Kolodney, Ziva and Rachel Kallus. “From Colonial to National Landscape: Producing Haifa’s Cityscape.” Planning Perspectives, 23 (July 2008): 323-48.

			Langfeldt Lind, Kjell J. The Impact of the 1918 Spanish Influenza Pandemic on Greater Syria. MA diss., School of Oriental and African Studies, 2012.

			Ma’ani, Baharieh Rouhani. “The Interdependence of Bahā’ī Communities: Services of North American Bahā’ī Women to Iran.” Journal of Bahā’ī Studies 4, no. 1 (1991).

			Mahmoudi, Hoda, and Janet A. Khan. A World Without War: ‘Abdu’l-Bahā and the Discourse for Global Peace. Wilmette,IL: Bahā’ī Publishing, 2020.

			Maxwell, May. An Early Pilgrimage. London: George Ronald, 1970.

			McCants, William. “‘I Never Understood Any of This from ‘Abbās Effendi’: Muhammad ‘Abduh’s Knowledge of the Bahā’ī Teachings and His Friendship with ‘Abdu’l-Bahā’ ‘Abbās.” Studies in Modern Religions, Religious Movements and the Bābī-Bahā’ī Faiths. Numen Book Series 104, edited by Moshe Sharon. Leiden: Brill, 2004.

			Momen, Moojan. The Bābī and Bahā’ī Religions, 1844-1944: Some Contemporary Western Accounts. Oxford: George Ronald, 1981.

			Morozov, Boris. “Russian Orientalism and the Bābī/Bahā’ī Faiths.” In The Bahā’īs of Iran, Transcaspia and the Caucasus Vol. 1: Letters of Russian Officers and Officials, edited by Soli Shahvar, Boris Morozov and Gad G. Gilbar. International Library of Iranian Studies. London: I.B. Tauris, 2011: 49-68.

			Morrison, Gayle. To Move the World: Louis Gregory and the Advancement of Racial Unity in America. Wilmette, IL: Bahā’ī Publishing Trust, 1982.

			Mu’ayyad, Habīb. Khātirāt-i-Habīb (Memoirs of Habīb). 2 vols. Hofheim: Bahā’ī Verlag, 1998-2004. 

			Nabil-i-A’zam. The Dawn-Breakers: Nabil’s Narrative of the Early Days of the Bahā’ī Revelation. Wilmette, IL: Bahá’í Publishing Trust, 1932.

			Naor, Moshe. “The Sephardi and Oriental Jews of Haifa and Arab-Jewish Relations in Mandate Palestine.” Middle Eastern Studies 55, no. 6 (2019).

			Nakhjavani, Ali. Mirza Ali-Akbar-i-Nakhjavānī, with Newly Translated Tablets of ‘Abdu’l-Bahā Wilmette, IL: Bahā’ī Publishing Trust, 2018.

			Nedava, Yosef, ed. Hefah, Olifant vehe-hazon ha-Tsiyoni (Haifa, Olifant, and the Zionist vision). Haifa: University of Haifa Press, 1944.

			Ober, Harlan F. “The Bahā’ī Congress at Green Acre.” Star of the West 16, no. 5 (August 1925): 525-31.

			Piff Metelmann, Velda. Lua Getsinger: Herald of the Covenant. Oxford: George Ronald, 1997.

			Phelps, Myron H. Life and Teachings of ‘Abbās Effendi: A Study of the Religion of the Bābīs, or Behāīs Founded by the Persian Bāb and by His Successors, Beha Ullah and ‘Abbās Effendi. New York: G. P. Putnam’s Sons, 1904.

			Pole, Wellesley Tudor. Writing on the Ground. United Kingdom: Spearman, 1968.

			Poostchi, Iraj. “‘Adasiyye: A Study in Agriculture and Rural Development.” Bahā’ī Studies Review16, no. 1 (2010): 61-105.

			Rabbani, Ahang, “‘Abdu’l-Bahā in Abu-Sinan: September 1914.” Bahā’ī Studies Review 13, no. 1 (2005): 75-103.

			______ ed. and transl. Eight Years Near ‘Abdu’l-Bahā, The Diary of Dr. Habīb Mū’ayyad, Vol. 3: Witnesses to Bābī and Bahā’ī History. eBook Publication, 2007.

			_____ The Master in Egypt, A Compilation. “Studies in the Bābī and Bahā’ī Religions” 26. Los Angeles: Kalimat Press, 2021.

			_____ ed. and transl. A Lifetime with ‘Abdu’l-Bahá: Reminiscences of Khalíl Shahídí, Vol. 9: Witnesses to Bābī and Bahā’ī History. eBook Publication, 2008.

			Redman, Earl. ‘Abdu’l-Bahā in Their Midst. Oxford: George Ronald, 2011.

			______ Visiting ‘Abdu’l-Bahā, Vol. 2: The Final Years, 1913-1921. Oxford: George Ronald, 2020.

			Rozen, Shay. “From the Valley of Achor to a Door of Hope: The Bahā’ī Area in the Land of Israel, 1868-1921.” MA thesis (in Hebrew), University of Haifa, 2011. 

			Scharbrodt, Oliver. Islam and the Bahā’ī Faith: A Comparative Study of Muhammad ‘Abduh and ‘Abdul-Bahā ‘Abbās. London: Routledge, 2011.

			Schilcher, Linda. “The Famine of 1915-1918 in Greater Syria.” In Problems of the Modern Middle East in Historical Perspective, edited by J. P. Spagnolo. Oxford: Oxford University Press, 1992.

			Shahvar, Soli. “The Bahā’ī Schools and the Modernization of Education in Iran.” The University of Haifa Lectures in Bahā’ī Studies, edited by Soli Shahvar. New York: Peter Lang, 2021.

			_____ The Forgotten Schools: The Bahā’īs and Modern Education in Iran, 1899-1934. London: I.B. Taurus, 2009.

			_____, Boris Morozov and Gad G. Gilbar. The Bahā’īs of Iran, Transcaspia and the Caucasus, Vol. 2: Reports and Correspondence of Russian Officials. International Library of Iranian Studies. London: I.B. Tauris, 2011. 

			Sharon, Moshe. “New Religions and Religious Movements: The Common Heritage.” Studies in Modern Religions, Religious Movements and the Bābī-Bahā’ī Faiths, edited by Moshe Sharon. Leiden: Brill, 2004, 3-40.

			Shoghi Effendi. God Passes By. Wilmette, IL: Bahā’ī Publishing Trust, 1971.

			_____ The World Order of Bahā’u’llāh: Selected Letters. Wilmette, IL: Bahā’ī Publishing Trust, 1938. Selections referring to ‘Abdu’l-Bahā are drawn from “The Dispensation of Bahā’u’llāh”, dated 8 February 1934.

			Sohrab, Mirza Ahmad. Abdul Bahā in Egypt. New York: J. H. Sears & Company, Inc., 1929.

			Sprague, Sydney. A Year With the Bahá’ís of India and Burma. London: Priory Press, 1908.

			Stendardo, Luigi. Leo Tolstoy and the Bahā’ī Faith. Oxford: George Ronald, 1985.

			Stevens, Ethel Stefana. “‘Abbās Effendi: His Personality, Work, and Followers.” Fortnightly Review, 95 (1911): 1067-84.

			Stockman, Robert H. ‘Abdu’l-Bahā in America. Wilmette, IL: Baha’i Publishing Trust, 2012.

			____“An Analysis of ‘Abdu’l-Bahā’s Visit to North America in 1912.” In ‘Abdu’l-Bahā’s Journey West: The Course of Human Solidarity, edited by Negar Mottahedeh. New York: Palgrave Macmillan, 2013: 39-57.

			____ “The Bahā’ī Faith and Globalization 1900-1912.” Bahā’ī and Globalisation, edited by Margit Warburg, Annika Hvithamar, and Morten Warmind. Aarhus: Aarhus University Press, 2005.

			Storrs, Sir Ronald. Orientations. London: Nicholson & Watson, 1937. 

			Taherzadeh, Adib. The Covenant of Bahā’u’llāh. Oxford: George Ronald, 1992.

			_____ The Revelation of Bahā’u’llāh, Vol. 4: Mazra‘ih and Bahjī. Oxford: George Ronald, 1987.

			Tudor Pole, Wellesley. Writing on the Ground. London: Neville Spearman, 1968.

			Universal House of Justice. Selected Messages. https://www.bahai.org/library/authoritative-texts/the-universal-house-of-justice/ 

			Vahman, Fereydun. 170 Years of Persecution: A History of the Bābīs & Bahā’īs of Iran. Oneworld, 2019.

			Ward, Allan L. 239 Days: ‘Abdu’l-Bahā’s Journey in America. Wilmette, IL: Bahā’ī Publishing Trust, 1979.

			“World Religious Statistics.” Britannica Book of the Year 1988.

			Weinberg, Robert. Ambassador to Humanity: A Selection of Testimonials and Tributes to ‘Abdu’l-Bahā. Oxford: George Ronald, 2020.

			_____ Lady Blomfield, Her Life and Times. Oxford: George Ronald, 2012.

			Yaffe, Hillel. Dor ma‘pilim (A generation of immigrants). 2nd edition. Jerusalem: The Zionist Library, 1971.

			_____. “Dr. Hillel Yaffe”. Israeli Ministry of Health. https://hy.health.gov.il/eng/?CategoryID=266&ArticleID=105.

			Yanait, Rachel. Anu Olim (We ascend i.e., we move to the Land of Israel). Tel Aviv: Am Oved, 1959.

			Yazdani, Mina. “Writings and Utterances of ‘Abdu’l-Bahā.” In The World of the Bahā’ī Faith, edited by Robert H. Stockman. Routledge, 2021. https://doi.org/10.4324/9780429027772.

			Yazdi, Ali M. “Memories of ‘Abdu’l-Bahā.” The Bahā’ī World: An International Record 18, (1979-1983): 907-11.

			Zarqānī, Mīrzā Mahmūd-i-. Mahmūd’s Diary: The Diary of Mīrzā Mahmūd-i-Zarqānī Chronicling ‘Abdu’l-Bahā’s Journey to America. Translated by Mohi Sobhani with Shirley Macias. Oxford: George Ronald, 1998. 

		

	
		
			Illustrations

			1.	Map: ‘Abdu’l-Bahā ‘Abbās in the Ottoman Levant 1853-1921 – page 31 

			2.	Map: ‘Abdu’l-Bahā ‘Abbās in the Galilee 1868-1921 – page 62

			3.	Collection of historical photographs – following page 116

			4.	Figure: four types of engagement across a half century in the Levant – page 150 

			5.	Photographic portrait of ‘Abdu’l-Bahā ‘Abbās (1912) – page 166

		

	OEBPS/image/32.jpg





OEBPS/image/3.jpg





OEBPS/image/15.jpg





OEBPS/image/40.jpg





OEBPS/image/58.jpg





OEBPS/image/16.jpg





OEBPS/image/23.jpg
2 o
W Enonadeiia
<

o —
A — act -
2 psmrde S G

TevA A
S i e
AP = £, \eva
e s =
PR Wi
S

by 5 2P
]

56000, gt 1

L TR
GG 350,124
Bt Al b0 5y
e ~u§5‘v:ﬁcl;(<’;’;;ﬂ, Py

Fe e (PP






OEBPS/image/25.jpg





OEBPS/image/49.jpg





OEBPS/image/50.jpg





OEBPS/image/33.jpg
Persian to Plxad’

\ for World Peace






OEBPS/image/4.jpg





OEBPS/image/42.jpg





OEBPS/image/41.jpg





OEBPS/image/59.jpg





OEBPS/image/24.jpg





OEBPS/image/1.jpg





OEBPS/image/51.jpg





OEBPS/image/18.jpg





OEBPS/image/34.jpg
%mum_ﬂal Daily Star.

APOSTLE OF PEACE HERE |
PREDICTS AN APPALLING
WAR IN THE OLD WOLRD






OEBPS/image/47.jpg





OEBPS/image/21.jpg





OEBPS/image/64.jpg





OEBPS/image/2.jpg
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