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Abstract

This article argues that Bahd’i theology marks a decisive transition from classical metaphysical
speculation to an embodied, praxis-centered framework. Building on foundational concepts such
as the unknowability of the divine Essence, the mediating role of the Manifestation of God, and
the ontological unity of humankind, it contends that the culmination of theological inquiry in the
Bah4’1 Faith lies not in doctrinal systematization but in the ethical transformation of individuals
and societies.

Drawing on the writings of Baha’u’llah, ‘Abdu’l-Bahé, and Shoghi Effendi, this article engages
critically with the post-Kantian and continental philosophical tradition, especially the thought of
Heidegger and Levinas. It presents a model of post-metaphysical theology in which divine
revelation is actualized through justice, consultation, and the construction of a unified global
civilization.

The Universal House of Justice is interpreted not as a doctrinal tribunal, but as the institutional
form of spiritual reason in history, mediating the translation of revelation into action. In the
Bah4’i paradigm, theology does not terminate in silence or abstraction but begins anew as sacred
praxis: the lived realization of spiritual truth through ethical engagement, communal
responsibility, and the unfolding of human potential in history.

L. Introduction: From Theology to Praxis

The present inquiry unfolds as a natural continuation of the metaphysical trajectory articulated in
the preceding article, wherein it was argued that the central themes of Baha’i theology—namely
the unknowability of God, the mediation of the Logos, the ontology of the soul, and the
cosmological structure of creation—reach their conceptual consummation not in further
speculative elaboration, but in an existential reorientation toward praxis. The epistemological
humility necessitated by the unknowability of the divine Essence, as well as the principled limit
placed upon metaphysical discourse by the very structure of revelation, compel a decisive shift:
theology, in the Baha’i dispensation, does not culminate in metaphysical closure but in ethical
opening.

This is not a retreat from theology but its transfiguration. The classical ambitions of
metaphysics—to delineate the nature of being, the attributes of God, the destiny of the soul, and
the structure of the cosmos—are here acknowledged, respected, and brought to their ontological
terminus. Beyond that terminus lies not nihilism, but a new mode of engagement: one in which
the purpose of revelation is not to satisfy speculative desire but to activate spiritual
transformation. As argued in the first article, the telos of Baha’i theology is not the systematic
comprehension of divine reality—an inherently unattainable task—but the embodiment of divine
will in history through ethical conduct, social action, and collective unity.



Bahé’uv’llah makes the theological transition clear when He declares: “The purpose of the one
true God in revealing Himself unto men is to lay bare those gems that lie hidden within the mine
of their true and inmost selves.” Theology thus finds its fulfillment not in abstract metaphysical
knowledge but in the ethical cultivation of virtue. Revelation becomes the catalyst for moral and
communal transformation—a force that shapes society through justice, compassion, humility,
and unity.

It was therefore proposed in the previous article that Baha’i theology should be understood as a
theology of culmination: one that brings classical metaphysical speculation to fulfillment by
disclosing its inner aim—the elevation of humanity. This fulfillment is not an abandonment of
theology but its transmutation into praxis. And thus, the present study takes as its foundation the
claim that the Baha’i Faith does not merely reform theologys; it redirects it toward its true
horizon: the ethical realization of divine purpose in the structure of community, the
transformation of culture, and the unification of the human race.

1. Praxis as the Lived Realization of Divine Principles

Baha’i praxis marks the existential realization of divine truth: not an extension of belief, but its
fulfillment in action. Rather than remaining a theoretical appendix to doctrine, it becomes the
lived embodiment of spiritual insight—a continual reformation of inner life and societal
structures through ethically guided transformation. In this view, spiritual understanding proves
its authenticity only through its fruits in the world.

The philosophical roots of praxis stretch back to antiquity, most notably to Aristotle, who
conceived of praxis as a form of purposeful action concerned with ethical and political life.
Distinct from theoria (contemplation) and poiesis (production), praxis for Aristotle was activity
whose end lay within itself—action governed by moral deliberation, oriented toward
eudaimonia, or human flourishing, within a just polis.

In modernity, the term was radically reinterpreted, especially in Marxist philosophy, where praxis
came to signify the transformative activity through which human beings change material
conditions. Rather than action guided by virtue, it became the means of revolutionary
restructuring—an expression of human agency aimed at overthrowing exploitative social
relations. Liberation theology, emerging in the crucible of Latin American struggle, baptized this
Marxist notion with Christian eschatology. There, praxis became the ethical response to systemic
injustice—faith enacted through the pursuit of justice, solidarity with the oppressed, and
structural transformation. For thinkers such as Gustavo Gutiérrez and Leonardo Boff, theology
was not the contemplation of doctrine but reflection on praxis itself, born of concrete
engagement with social suffering and oriented toward collective liberation.

While acknowledging these seminal articulations, the Bahd’i understanding of praxis marks a
distinctive turn. Unlike Marxist and liberationist frameworks that emphasize structural conflict
and often operate within paradigms of ideological antagonism, Baha’i praxis is neither
revolutionary in the sense of class struggle nor politically partisan. Rather, it is spiritual and



unity-centered, rooted in the ontological principle of the oneness of humanity and animated by
the progressive unfolding of divine revelation. Its aim is not to seize or destroy existing
structures through confrontation, but to build new moral and social architectures through
consultation, spiritual education, and the cultivation of virtues.

This is not a rejection of structural change, but its transfiguration: transformation through
construction, not demolition; through patient, participatory reordering, not violent rupture. In this
sense, Bahd’i praxis enacts a form of social hope grounded in the agency of spiritually awakened
individuals and communities, working in harmony with the evolutionary logic of divine
guidance. The goal is nothing less than the emergence of a spiritually animated global
civilization.

In the opening verse of the Kitdb-i-Aqdas, Baha u’lldh defines recognition and action as
inseparable pillars of spiritual life: the acknowledgment of divine revelation is validated only
through ethical conduct. This verse does not merely establish a theological principle—it enacts
the Baha’i shift from belief to praxis, grounding spiritual understanding in obedience, service,
and transformation.

“The first duty prescribed by God for His servants is the recognition of Him Who is the
Dayspring of His Revelation and the Fountain of His laws, Who representeth the Godhead in
both the Kingdom of His Cause and the world of creation. Whoso achieveth this duty hath
attained unto all good; and whoso is deprived thereof hath gone astray, though he be the author
of every righteous deed. It behoveth every one who reacheth this most sublime station... to
observe every ordinance of Him Who is the Desire of the world. These twin duties are
inseparable. Neither is acceptable without the other. Thus hath it been decreed by Him Who is

’

the Source of Divine inspiration.’

This passage grounds praxis theologically: recognition (ma ‘rifah) of the Manifestation of God is
not an abstract intellectual assent, but a call to action; it finds its validation in obedience, service,
and ethical transformation. The revelation of divine will is not contemplative dogma but a
directive force—commandments that must be enacted to become real. As Baha’u’lldh continues
in subsequent verses:

“They whom God hath endued with insight will readily recognize that the precepts laid down by
God constitute the highest means for the maintenance of order in the world... My commandments
are the lamps of My loving providence... Observe My commandments, for the love of My beauty.”
(Aqdas, vv. 2-4)

Here, divine law becomes the grammar of spiritual life—not imposed through coercion, but
interiorized through love. Praxis, then, is not motivated by fear of divine punishment nor by
sociopolitical ideology, but by love for the Manifestation and a desire to reflect His beauty in the
structure of one’s life and community.



In this framework, praxis becomes the very locus where transcendence enters history—not
through speculative doctrine but through embodied virtue. Baha’i praxis thus constitutes a
unique synthesis: it preserves the Aristotelian emphasis on virtue-centered action, it affirms the
liberative thrust of modern political theology, and yet it transcends both by anchoring human
agency in the unfolding purpose of divine revelation. It is transformation without hatred,
liberation without violence, praxis without antagonism—a sacred movement shaped not by
dialectical materialism, but by the radiant unfolding of the Logos in history. And yet this praxis is
not alien to humanity's past. It is not a rupture from ancient wisdom, but its renewal and
culmination. The virtues it demands are not foreign constructs, but the very moral archetypes
spoken by the sages of old, now reconstituted in the light of divine unity.

As Baha’v’llah proclaims in the Hidden Words:

“This is that which hath descended from the realm of glory, uttered by the tongue of power and
might, and revealed unto the Prophets of old. We have taken the inner essence thereof and
clothed it in the garment of brevity, as a token of grace unto the righteous, that they may stand
faithful unto the Covenant of God, may fulfill in their lives His trust, and in the realm of spirit

’

obtain the gem of Divine virtue.’

In this radiant utterance, Baha’u’llah affirms that the ethical truths at the heart of the Baha’i
revelation are not novel inventions, but refined expressions of an eternal moral reality, already
revealed to past prophets and seers. The Baha’i conception of praxis thus emerges not as a
rejection of prior traditions, but as their convergence and spiritual refinement. It gathers the
dispersed light of the world's ethical heritages—Greek, Abrahamic, Indic, and beyond—and
refracts them through the prism of a new revelation, one aimed at the moral and social
unification of humankind. Divine virtue, once scattered across civilizations, is now rearticulated
with renewed clarity, enabling the righteous to not only contemplate the good but to enact it—
faithfully, fruitfully, and universally.

III. The Primal Will and Divine Agency in History: The Ethical and Social Purpose of the
Manifestation

Extending the discussion of praxis, it becomes crucial to explore the metaphysical ground from
which this lived realization of divine principles springs: the Primal Will (Mashiyyat). In Bahéd’i
metaphysics, the Primal Will is not merely an abstract philosophical concept but the very first
emanation of the Unknowable Essence of God, the ultimate origin of all creation. It serves as
both the metaphysical ground of reality, bringing existence into being, and, crucially, the
dynamic source of divine volition. This divine volition, originating in the Primal Will, is not
confined to the transcendent realm; it actively seeks expression within the fabric of existence,
manifesting as a purposeful drive toward order, progress, and the realization of inherent
perfections.

It is through the Manifestation of God (Mazhar-i-Ilahi) that this divine agency decisively enters
human history. The Manifestations—such as Abraham, Moses, Zoroaster, Buddha, Christ,



Muhammad, the Bab, and Bahd’u’llah—are not merely prophets or moral reformers in the
conventional sense. Rather, they are perfect Mirrors reflecting the attributes of the Primal Will,
embodying the divine volition in a human form comprehensible to humanity. Their advent in the
world marks a pivotal moment where the transcendent Will of God becomes immanent and
accessible, providing the blueprint for humanity’s spiritual and social evolution.

The ethical dimension of their purpose is evident in the moral standards they uphold and the
virtues they instill—justice, truthfulness, compassion, trustworthiness, and purity of heart. These
are not arbitrary rules but divine principles intended to cultivate human nobility and eradicate
spiritual disease. Simultaneously, their mission is profoundly social. They lay the foundations for
a progressive civilization by revealing universal principles that address the needs of their
respective ages, guiding humanity towards greater unity, peace, and collective well-being. This
includes establishing equitable laws, promoting universal education, advocating for gender
equality, fostering racial harmony, and ultimately, inspiring the establishment of a just and
unified world order.

As Shoghi Effendi states in The Call to the Nations, “Unification of the whole of mankind is the
hallmark of the stage which human society is now approaching. Unity of family, of tribe, of city-
state, and nation have been successively attempted and fully established. World unity is the goal
towards which a harassed humanity is striving... A world, growing to maturity, must abandon this
fetish, recognize the oneness and wholeness of human relationships, and establish once for all the
machinery that can best incarnate this fundamental principle of its life.” The arc of divine
revelation, from Adam to Baha’u’llah, can thus be seen as a progressive unveiling of this destiny:
Adam laid the foundation of unity within the family; Moses for the unity of the tribe;
Muhammad for the unity of peoples; and Bahd’ u’llah for the unity of all humankind.

‘Abdu’l-Bahd, echoing this same vision in the Tablet of the Seven Candles, affirms that “in this
day... the unity of all mankind can in this day be achieved.” He identifies seven unities: political,
ideological, freedom, religious, national, racial, and linguistic—each of which is both a spiritual
aspiration and a historical inevitability, empowered by the influence of the Kingdom of God. His
vision is not one of mere tolerance, but of organic unity—*"“that these many rivers, each flowing
along in diverse and separated beds, will find their way back to the circumambient sea.”

Therefore, the divine agency, channeled through the Manifestation, is inherently directed towards
the practical, lived transformation of human society. The Manifestations offer a theology of
action, where faith is validated by deeds, and spiritual insight translates directly into the building
of a better world. Their teachings are the tangible expression of the Primal Will, not as an object
of abstract contemplation, but as the dynamic force impelling humanity towards its highest
ethical and social destiny.



IV Religion as a Catalyst of Collective Transformation

Praxis-based theology treats spiritual insight not as a private achievement but as a transformative
force. True religion does not end in contemplation; it manifests in action—reforming society,
eradicating prejudice, and unlocking the moral potential latent in the human soul.

This transformative power is highlighted by Baha’u'llah Himself, Who unequivocally states:
"Religious fanaticism and hatred are a world-devouring fire." This profound insight compels a
re-evaluation of religion's role. If religion, in its distorted forms, can be a source of division and
destruction, then a praxis-based theology necessitates that genuine spiritual insight must actively
work to eliminate these very social pathologies. True religion, in this view, becomes the antidote
to fanaticism, promoting understanding, tolerance, and unity where division once reigned. Its
purpose is to heal the wounds of prejudice and conflict, transforming societal landscapes marred
by discord into fields of cooperation and mutual respect.

Furthermore, the connection between inner spiritual development and social advancement is
intrinsically woven into this praxis. The divine teachings are designed to unlock the latent
capacities within each individual, ultimately contributing to the betterment of the entire human
collective. As Bah4’u’llah reveals, "The purpose... is to lay bare those gems... within the mine of
their true and inmost selves." This points to a theology where the cultivation of virtues and the
purification of the human heart are not isolated spiritual achievements. Instead, they are directly
connected to, and indeed prerequisites for, meaningful social change. When individuals are
enabled to discover and manifest their noble qualities—such as justice, compassion, wisdom, and
love—they naturally contribute to a healthier, more cohesive, and spiritually vibrant society. The
transformation of the self, therefore, becomes the engine for the transformation of the world,
making spiritual insight an indispensable catalyst for collective progress.

‘Abdu’l-Bahé affirms this vision in the Tablet to the Hague, writing: “As long as these prejudices
prevail, the world of humanity will not have rest... religious, racial, political, economic and
patriotic prejudices destroy the edifice of humanity.” His words reiterate the imperative that
religion, if it is to be relevant to this age, must not perpetuate the divisions it was intended to
heal. Rather, it must be the force that dismantles prejudice and reconstructs a shared world in the
image of unity.

This principle is echoed in His talks around the world. In one address, He states: “If religion
becomes the cause of enmity and bloodshed, then irreligion is to be preferred... religion is the
remedy for every ailment, and if a remedy should become the cause of ailment... it is better to
abandon it.” (Talk at All Souls Unitarian Church). Religion, then, is justified only insofar as it
yields love, agreement, and the unification of humankind.

In another setting, speaking to the Japanese Young Men’s Christian Association, He observed
that in Persia “you will see the Muslims, Christians, Zoroastrians, Buddhists assembled together
in the same meeting, living in accordance with the teachings of Baha’u’llah... They live together
as one family.” This living proof of the unifying power of religion challenges the assumption that



spiritual difference must inevitably lead to conflict. It is not religion itself, but the misuse of
religion, that has fanned the flames of discord.

Accordingly, ‘Abdu’l-Baha warns in the clearest terms that patriotism, when reduced to a narrow
idol of tribalism, also becomes a false religion. “Every limited area which we call our native
country we regard as our motherland, whereas the terrestrial globe is the motherland of all... Is it
worth while that we should engage in bloodshed and tear one another to pieces for this eternal
tomb?” (Tablet to the Hague).

A praxis-based theology must therefore refuse any conception of religion that does not directly
aim at unity. As ‘Abdu’l-Bah4 writes: “For a single purpose were the Prophets, each and all, sent
down to earth... that unity, fellowship and love be won for the whole human race.” The measure
of spiritual insight is not abstract belief, but practical capacity to overcome enmity and build a
just, unified world.

In the first verse of the Kitab-i-Aqdas, Baha’u’llah proclaims: “Whoso achieveth this duty hath
attained unto all good; and whoso is deprived thereof hath gone astray, though he be the author
of every righteous deed.” ‘Abdu’l-Baha explains that this verse means the foundation of
salvation is the recognition of God, from which all true virtue flows. Good deeds that arise
independently of this recognition—though noble—remain veiled and incomplete, lacking their
fullest spiritual efficacy. Yet this does not imply that all who are veiled are equal: the one who
does good is nearer to divine grace than the one who commits evil.

To interpret this in light of praxis-based theology, one must understand recognition (ma ‘rifah)
not as mere intellectual assent, nor as mystical absorption into an unknowable Godhead, but as
alignment with the teachings and ethical will of the Manifestation. Authentic recognition of the
Manifestation reveals itself through concrete efforts to advance unity, eradicate prejudice, and
contribute to the creation of a just society. In this sense, mysticism and praxis are inseparable. A
mystic who does not abandon prejudice, who does not labor for unity, has not truly recognized
the Manifestation. The recognition referred to in this verse is not esoteric knowledge of essence,
which remains forever veiled, but practical fidelity to the Manifestation’s revealed mission.

Thus, we may conceive of four moral-spiritual states: (1) those who are evil and veiled; (2) those
who are virtuous but veiled; (3) those who both recognize the Manifestation and cultivate virtue;
and (4) those who claim mystical insight yet fail to embody virtue. The fourth category collapses,
for genuine mysticism entails inner transformation: it cannot coexist with vice, prejudice, or the
neglect of the ethical imperatives revealed by the Manifestation. Similarly, philosophical
speculation on the essence of God or the ontological station of the Manifestation—absent ethical
commitment—is insufficient. The recognition enjoined by Baha’u’lléh is recognition through
praxis.

Liberation theology shares this insistence: faith without action is hollow, and salvation is
inseparable from historical struggle against all forms of oppression—social, political, spiritual,



and moral. Bah4’i theology deepens and extends this principle through the station of the
Manifestation, who is not only the embodiment of divine will but also the exemplar of a life
wholly devoted to the realization of virtue and the unity of humankind. To follow Him is to labor
for a world animated by justice, shaped by unity, and governed by the full spectrum of divine
virtues—truthfulness, humility, compassion, trustworthiness, and love. This is the transformative
task of religion today: to turn insight into action, knowledge into compassion, and worship into
the construction of a new civilization. Such is the charter of praxis in Baha’i theology.

V. Structures of Praxis: Consultation, Community-Building, and Justice

The Baha’i Faith offers a unique framework for collective action, transforming spiritual
principles into tangible practices that foster unity, growth, and societal well-being. This section
explores three key structures of Baha’i praxis: consultation, community-building, and the role of
the Universal House of Justice, highlighting how these elements embody and advance Baha’i
ideals.

Consultation: A Uniquely Bahad’i Mode of Collective Truth-Seeking

Consultation, in the Baha’i context, is far more than a mere exchange of ideas; it is a spiritual
discipline, a mode of collective truth-seeking that actively enacts principles of humility and
unity. Baha’u’lldh describes it as" The heaven of divine wisdom is illumined with the two
luminaries of consultation and compassion. Take ye counsel together in all matters, inasmuch as
consultation is the lamp of guidance which leadeth the way, and is the bestower of
understanding." (Lawh-i-Magsud). 1t is a divinely revealed method, established as one of the
fundamental principles of the Faith, wherein believers are exhorted to “take counsel together in
all matters.”

Unlike conventional decision-making processes that often involve contention or advocacy for
personal viewpoints, Baha’i consultation emphasizes detachment from one’s own opinions.
Participants are encouraged to offer their thoughts freely and sincerely, with the understanding
that once an idea is put forth, it no longer belongs to them. The goal is to arrive at a unified
understanding, a collective truth, through the synthesis of diverse perspectives, rather than the
triumph of one over another. This process cultivates humility by requiring individuals to
subordinate their ego to the collective good, and it fosters unity by creating an environment
where all voices are valued and contribute to a shared outcome.

The Universal House of Justice explains that consultation, as outlined in Questions and Answers
(no. 99), stresses the importance of striving for unanimity, and, when that is not possible,
deferring to the decision of the majority. While this guidance predates the formation of Spiritual
Assemblies, it remains a valuable mode of spiritual discourse in personal and communal settings
alike. It is a practical embodiment of the Bahd’i teaching that “the supreme need of humanity is
cooperation and reciprocity.”

Community-Building: Forms of Embodied Theology




Community-building activities within the Bah4’i Faith are not simply social programs; they are
profound expressions of “embodied theology,” where spiritual principles are lived out in daily
life. Children’s classes, for instance, are designed to nurture the spiritual capacities of young
minds, instilling virtues, fostering a love for humanity, and developing an understanding of
spiritual truths. These classes are open to all children, regardless of background, reflecting the
Bahé’1 principle of the oneness of humanity and the importance of universal education. ‘Abdu’l-
Baha said: "Among the greatest of all services that can possibly be rendered by man to Almighty
God is the education and training of children, young plants of the Abha Paradise, so that these
children, fostered by grace in the way of salvation, growing like pearls of divine bounty in the
shell of education, will one day bejewel the crown of abiding glory." Education is not merely a
personal right, but a communal and spiritual duty. As ‘Abdu’l-Baha affirms, “The education of
each child is compulsory. If there is not money enough in a family to educate both the girl and
the boy the money must be dedicated to the girl’s education... If there are no parents the
community must educate the child.”

Devotional gatherings, characterized by prayers, readings from sacred texts, and uplifting
discussions, create spaces for spiritual reflection and communion. They are inclusive of all faiths
and worldviews, emphasizing the unity of religions and the universal human need for spiritual
nourishment. Shoghi Effendi clarified that the sacred atmosphere of such gatherings must be
maintained with reverence, stating that the devotional part of the Nineteen Day Feast should be
limited to the Writings of the Bab, Bah&’u’llah, and, to a lesser extent, ‘Abdu’l-Baha. These
devotional spaces reflect the Baha’i ideal that the worship of God must be coupled with
communal harmony and openness.

Social action initiatives—ranging from literacy campaigns and environmental efforts to
promoting gender equality and universal education—are tangible expressions of Bahd’i
commitment to the betterment of the world. In The Words of Paradise, Baha’u’llah proclaims, “If
thine eyes be turned towards mercy, forsake the things that profit thee and cleave unto that which
will profit mankind.” The pursuit of knowledge, arts, trades, and professions, too, is considered
an act of worship when undertaken in a spirit of service. As ‘Abdu’l-Baha beautifully states,
“Work done in the spirit of service is the highest form of worship.” Baha’i youth are encouraged
to view both their academic and vocational training as instruments of service to humanity, and
often dedicate time during their studies to direct service, such as teaching children’s classes in
underserved communities.

These community-building endeavors collectively exemplify a theology that is active, inclusive,
and oriented toward the practical application of spiritual teachings for the benefit of all. They
reflect the fusion of worship and service—a synthesis at the heart of Baha’i praxis, where the
inner life of the soul finds outward expression in acts of love, education, justice, and unity.

The Universal House of Justice: Institutionalized Praxis, Evolving Spiritual Reason




The Office of the Universal House of Justice, the supreme governing body of the Baha’i Faith,
stands as a unique example of institutionalized praxis rather than merely a doctrinal authority.
Though it is divinely guided, its functioning is rooted in a continuous process of consultation and
collective spiritual reason. The Universal House of Justice addresses the complex and evolving
challenges facing the global Baha’i community, making decisions that are not based on rigid
dogma but on a dynamic application of Baha’i principles to contemporary realities.

Its pronouncements are not immutable decrees but rather expressions of adaptive insight—"an
evolving expression of collective spiritual reason.” This body engages in constant learning,
refining its guidance based on the lived experiences of Bahd’i communities worldwide. Its
authority is characterized by illumination, not imposition; by encouragement, not coercion. As
‘Abdu’l-Baha affirms, "Whatever will be its decision, by majority vote, shall be the real truth,
inasmuch as that House is under the protection, unerring guidance and care of the one true Lord."
Yet this infallibility is not omniscience: it emerges from a rational process of informed, prayerful
consultation grounded in study of the Sacred Texts, as Shoghi Effendi emphasized.

This distinction is essential: the House of Justice does not function as a mystical oracle
dispensing revelations, but as a collective institution endowed with divine guidance and reliant
on factual inquiry, scriptural fidelity, and reasoned deliberation. As the Universal House of
Justice itself has explained, decisions may be revised when new facts emerge, underscoring the
dynamic nature of its praxis. Shoghi Effendi referred to it as the "supreme organ of the Bah4’i
Commonwealth," and ‘Abdu’l-Baha described its role as both legislative and protective—
ensuring justice, maintaining unity, and enabling flexibility within the framework of divine law.

The infallibility conferred on the Universal House of Justice, ‘Abdu’l-Bahé explained in Some
Answered Questions, does not rest on the inherent qualities of its members, but upon the divine
confirmation bestowed on the body as a whole when it functions according to the conditions laid
out by Baha’u’llah. Its legislative authority fills the space left open in the Writings, adapting the
timeless principles of the Faith to the changing needs of humanity. It is, in effect, a living
mechanism for the progressive application of divine guidance.

Indeed, what we witness in the Universal House of Justice is not simply an administrative
council, but a sacred institutionalization of post-theological authority—an authority that emerges
after the metaphysical questions of God, the soul, and the cosmos have reached their
epistemological boundary. As this study has repeatedly argued, Baha’i theology does not end in
negation, but in culmination: it brings to closure speculative metaphysics and opens a new
horizon—one of transformative praxis, ethical action, and collective spiritual discernment. The
UHJ is the very form this new horizon takes. It is the crystallization of Baha’u’llah’s spiritual
and social vision in institutional terms.

In this light, the Universal House of Justice can be understood as the praxis-organ of the
Manifestation's revelation. It is not a conveyor of metaphysical dogmas, nor the source of new
scriptural truth, but a body tasked with implementing, protecting, and adapting divine principles



across the complexities of historical time. If the Manifestation is the primal Word, the House of
Justice is its responsive echo in history: a reflective, deliberative body that enacts—not defines—
the truths of Revelation. Its judgments are not oracular but consultative, not metaphysical but
moral and social, not rigidly final but always open to refinement in light of unfolding human
realities.

This is precisely why the Universal House of Justice stands at the heart of a theology of praxis. It
does not interpret metaphysical mysteries; rather, it builds spiritual civilization. Its focus is not
on defining the essence of God or the nature of the soul—those questions having already been
shown to exceed the limits of reason—but on constructing the structures of justice, unity, and
human flourishing within which the ethical purpose of religion can be fulfilled. If the
Manifestation reveals divine intention, the UHJ operationalizes that intention within the
relational and developmental field of human society.

Such an institution could not exist within classical theology, which depended on charismatic
authority or fixed dogma. But in the Bahd’i Faith, where theology culminates in praxis, it is not
only possible—it is necessary. Baha’u’llah made this transition explicit in the Kitdb-i-Aqdas,
where He ordained the House of Justice as both the legislative arm of the Faith and its ethical
compass in times of complexity. The House is not a theological council, nor a religious tribunal;
it is a spiritual deliberative body, reflecting the new social ontology of Bahd’i revelation:
consultation as sacred method, collective reason as divine instrument, evolving insight as the
new face of infallibility.

Its function is thus intimately linked with the broader theme of this work: the passage from
speculative theology to ethical revelation. Where once theology was the attempt to think the
divine, it is now the effort to enact the divine will in history. Where once God was discussed,
now God is obeyed—through action, not abstraction. The Universal House of Justice facilitates
this shift. It guides not by resolving metaphysical mysteries, but by fostering the practical
expression of divine attributes—justice, unity, compassion, wisdom—in the shared life of
humanity.

It is in this sense that the Universal House of Justice represents the culmination of theological
inquiry and its transmutation into spiritual governance. It is a sacred rationality—one grounded
not in doctrinal fixity but in ethical flexibility; not in metaphysical speculation but in applied
spiritual reason. Its authority is not sovereign in the old theological sense, but relational and
communal, sustained by the trust and participation of a global community united in purpose and
spirit.

In sum, the Universal House of Justice does not mark the end of religion, but the end of theology
as it was once conceived—as speculative discourse about unknowable absolutes. In its place, it
inaugurates a new mode of religious life: one in which divine guidance is mediated not through
scholastic debate, but through institutional consultation; not through authoritative interpretation
of mystery, but through the evolving coordination of justice and unity. It embodies the principle



that the divine is now to be known not through theoretical doctrines, but through collective
deeds. As such, the Universal House of Justice is not merely an institution—it is the praxis-form
of the divine will, the embodied answer to the spiritual needs of an evolving humanity.

VI. From Theology to Action: Fulfillment through Praxis

In the Baha’i Faith, the transition from theology to praxis is not a loss but a fulfillment. This
paradigm resonates with post-Kantian and Heideggerian critiques of metaphysics, which disclose
the limits of speculation and call for meaning rooted in lived existence and historical action.

Prior to Kant, much of Western philosophy, including theology, was characterized by an attempt
to grasp ultimate realities through purely rational or speculative means. Truth was often
conceived as an objective, independent reality to be apprehended by the intellect. Unity might be
understood as a divine attribute, and salvation a state achieved through adherence to dogma or
grace. However, Kant's critical philosophy profoundly disrupted this by demonstrating the limits
of pure reason in accessing noumenal reality (things-in-themselves). While he preserved a space
for faith and moral action, his work initiated a trajectory that increasingly questioned the
capacity of traditional metaphysics to deliver on its grand promises.

This “metaphysical closure” signals not the death of thought, but the exhaustion of a certain
mode of thinking: the idea that ultimate truth may be apprehended through detached
contemplation, pure abstraction, or scholastic dialectic. The grand architectures of speculative
metaphysics—from Plato to Aquinas, from Ibn Sina to Hegel—have generated vast conceptual
landscapes in which God, soul, cosmos, and causality were ordered into rational totalities. But
these systems, however intricate and beautiful, remain fundamentally inadequate to the
existential, relational, and ethical dimensions of life. Their logic is totalizing, but their reach is
impersonal; their coherence is conceptual, but their relevance to lived experience is increasingly
attenuated. In the Baha’i paradigm, such metaphysical edifices are not wrong per se—they are
simply complete. The great questions of metaphysical theology have found their terminus in the
revelation of Baha u’llah, and beyond this point, inquiry does not cease, but it must change form.
It must become praxis.

The “end of theology” marks its culmination as a form of ethical response and historical
engagement. In this sense, Echoing Heidegger’s critique of detached abstraction, Baha’i theology
understands existence as fundamentally relational and historical. It positions humanity not as
spectators of metaphysical systems but as participants in the ethical and communal realization of
spiritual principles. We are not detached minds confronting metaphysical systems; we are beings
summoned to action within a shared world.

The Baha’i Writings echo this structure of embedded existence in their own theological idiom.
The human being is not an autonomous, self-originating intellect standing over against a world
of objects. Rather, we are born into the fabric of a shared humanity, ““all created from the same
dust,” “all the fruits of one tree and the leaves of one branch.” This is not merely moral poetry—
it is ontological principle. The allegory of descent from Adam and Eve signifies not a historical



couple but a shared human origin, a common spiritual genealogy that binds every individual into
the unfolding drama of human history. We are always already situated in a story larger than
ourselves. We come into being within a community, a language, a history—and it is within this
horizon that meaning, responsibility, and identity emerge.

For Heidegger, this is the condition of historicity (Geschichtlichkeit): our being is not timeless
essence, but temporal unfolding. We do not possess our identity; we inherit it, interpret it, and
enact it through our finite existence. Similarly, in Baha’i thought, the soul does not manifest its
reality in isolation, but through participation in a divine-human drama stretching across ages and
civilizations. Revelation is not timeless doctrine but the episodic appearance of meaning within
history, and spiritual maturity is measured not by conceptual precision but by ethical
enactment—by how one responds to the Manifestation of God in one’s time. Each Manifestation
redefines the horizon of Being by summoning humanity into a new mode of existence: to rise, to
serve, to unify.

In both frameworks, then, understanding is inseparable from action. Heidegger insists that
knowing is not a detached activity but a mode of coping, of “being-toward” possibilities in the
world. Likewise, the Baha’i writings emphasize that true knowledge of God is not speculative
comprehension but loving obedience— “to know Me is to love Me; to love Me is to obey Me.”
Knowledge is transformative, not theoretical. And the self is not an isolated interiority but a
relational actuality, defined in its orientation toward God, toward others, and toward the
realization of divine attributes in history.

This convergence between Bahd’i metaphysics and Heideggerian ontology culminates in the
concept of “being-with” (Mitsein), which Heidegger describes as constitutive of human
existence. One is never simply alone; to exist is always to exist with others, to share a world, to
inhabit meaning together. The Baha’i corollary is the principle of unity in diversity: that the
individual is not fully human until their life is harmonized with the lives of others; that spiritual
progress is impossible in isolation; that the goal of religion is the construction of a unified, just,
and spiritually vibrant world.

To understand oneself, then, is to understand oneself in relation. This relationality is not
accidental, but ontological. And it is here that both Heideggerian thought and Baha’i theology
converge on a profound truth: that the self cannot be known apart from its ethical and historical
commitments. The Bah4’i call to consultation, to service, to building a new world civilization is
not an ethical addendum to theology—it is theology, reimagined. It is the praxis of metaphysics,
the embodiment of divine purpose in time.

In this light, the Universal House of Justice—discussed in the preceding section—can be
understood as the institutionalization of this new theological orientation. It is the structure that
supports the human being as a being-with: a forum for collective deliberation, a voice for shared
truth-seeking, a means by which revelation becomes action in the world. Theology, then, does



not end in silence or despair—it ends in justice, unity, and the co-construction of meaning. It
ends in life.

At this point, Emmanuel Levinas becomes a crucial interlocutor. In sharp contrast to Western
philosophical traditions that privilege epistemology or ontology, Levinas inaugurates a radical
shift: he places ethics before being, and responsibility before knowledge. For Levinas, the face of
the Other—irreducible, ungraspable, and infinitely demanding—is not a datum for cognition but
a call for responsibility. “The face speaks,” he writes, “and it speaks to me. That is the primary
word of the face: Thou shalt not kill.” The Other is not an object among objects; the face is a
presence that interrupts my freedom, that resists assimilation into my categories of
understanding. True subjectivity does not precede this encounter; it is born in it. The self
becomes a self only in being called, in responding, in being bound to the Other. Thus, for
Levinas, ethics is first philosophy.

This ethical inversion—placing the Other before the self, the call before the cogito—finds a
powerful resonance in the Baha’i teachings. Bah4 u’llah repeatedly emphasizes that the highest
station of human existence is not self-realization through introspection, but self-transcendence
through service. The human being was created to know and worship God—but this knowledge is
revealed through our actions toward one another. “If ye be kind to all the world,” Baha’ u’llah
proclaims, “ye will be serving Me.” The path to truth, then, is not through solipsistic reflection or
theological speculation, but through turning toward the Other in humility, justice, and
compassion.

In this light, the face of the Other, in Levinas’s sense, becomes a theological symbol in Baha’i
thought: not merely a moral imperative, but a locus of divine manifestation. The Other is not
only a bearer of rights but a mirror of God. Baha’u’llah writes: “O Son of Man! Veiled in My
immemorial being and in the ancient eternity of My essence, I knew My love for thee; therefore,
I created thee, have engraved on thee Mine image and revealed to thee My beauty.” Every soul is
inscribed with the divine image; every face bears a trace of the sacred. Thus, to encounter the
Other is, in a sense, to stand before God.

This perspective renders Levinas’s ethics profoundly Bahd’i in implication: to be ethical is to be
theologically awakened. The command of the face—do not kill, do not reduce me to a concept,
do not turn away—becomes, in the Baha’i framework, the summons of divine unity made
manifest through human difference. There can be no authentic knowledge of God that bypasses
the Other, no valid theology that permits oppression, marginalization, or neglect. As ‘Abdu’l-
Baha declares: “Let your heart burn with loving-kindness for all who may cross your path.”

This is why Baha’i consultation—a method of group deliberation rooted in humility, detachment,
and shared truth-seeking—is not merely procedural, but deeply ethical and Levinasian. In
consultation, each person is called to listen to the Other—not to debate, but to receive. To hear
without subsuming, to respond without dominating. The goal is not victory but unity; not self-
assertion, but co-responsibility for a shared truth. In this way, Bah4’i consultation is a lived form



of Levinas’s ethics: a spiritual architecture in which the face of the Other is honored, the voice of
the Other heard, and the infinite dignity of the Other preserved.

Moreover, the Baha’i principle of universal justice—where no one may prosper at the expense of
another, and the poor are not to be pitied but empowered—takes on greater urgency when read in
Levinasian terms. Justice is not distributive mathematics; it is responsibility for the Other’s
suffering. It arises not from abstract social contracts but from the direct, ethical exposure to the
Other’s vulnerability. The Baha’i writings affirm this deeply: “The best beloved of all things in
My sight is Justice,” says Baha’u’llah. “By its aid thou shalt see with thine own eyes and not
through the eyes of others.” But this seeing, in Levinas’s sense, is not neutral vision—it is
witness. To see the Other is to be implicated in their wellbeing. It is to be summoned.

Thus, Bah4’v’lldh’s vision of human unity and universal justice gains new philosophical and
theological depth when read alongside Levinas. The theological turn to the Other—so central in
Baha’i thought—is not an abstraction. It is the spiritual architecture of a new world: a world
where religion begins not in doctrine but in the ethical encounter; where theology does not
explain God, but enacts the divine will through love, consultation, and shared responsibility. As
Levinas insists, ethics is not knowledge—it is being for the Other. And in Baha’u’lldh’s vision,
this is what it means to be truly human.

Language, in both Heideggerian philosophy and Baha’i theology, is not a peripheral concern but
a foundational category—indeed, the very medium through which truth, presence, and
community are realized. For Heidegger, language is “the house of Being”—not a tool wielded by
an autonomous subject, but the dwelling in which Being itself is disclosed. It is through language
that meaning emerges, that the world is made intelligible, and that human beings come to inhabit
reality not merely as organisms but as Dasein—as beings open to the world. In his view, to speak
is not merely to refer or transmit, but to let be: to allow beings to show themselves as they are.

In this sense, language is an ontological event—a site where truth (alétheia) happens. But when
language becomes fractured—when mutual intelligibility collapses—then Being itself becomes
obscured. The myth of Babel, as recounted in Genesis 11, encapsulates this drama: a shared
language once enabled human beings to aspire toward divine unity, but pride led to dispersion
and incomprehension. The breakdown of language becomes the breakdown of worldhood,
scattering not only peoples but the very possibility of shared meaning.

Baha’v’llah and ‘Abdu’l-Baha, writing in a post-metaphysical age marked by similar
fragmentation, respond to this ontological crisis not with speculation but with a practical,
spiritual imperative: the call for a universal auxiliary language. This is not a merely bureaucratic
proposal for global efficiency—it is a civilizational necessity born of a theological anthropology
that sees human beings as created for unity, mutual recognition, and collective flourishing. “‘The
ninth teaching of Baha’u’llah,”” writes ‘Abdu’l-Bah4, “‘is the unity of language... this common
language is one of the means of world unity.””



Just as Heidegger argues that Being is disclosed through shared speech, the Baha’i Writings
affirm that the “mysteries and secrets of human hearts” can only be unlocked when we possess a
common medium of expression. In a now-famous metaphor, ‘Abdu’l-Baha writes: “The heart is
like a box, and language is the key. Only by using the key can we open the box and observe the
gems it contains.” Without this key, the inner realities of the soul—its aspirations, sufferings, and
divine potentialities—remain sealed off from one another. The result is not only psychological
isolation, but spiritual alienation, conflict, and injustice.

This is why the Baha’i imperative for an auxiliary language is not totalizing. ‘Abdu’l-Baha
emphasizes that “all languages are acceptable and desirable... whether they are Luri, Kurdish,
Tazi, Dari, or Pahlavi.” The goal is not homogenization but translatability—the ability for every
soul, speaking from its unique cultural and spiritual location, to be heard and understood. The
Bahé’1 vision thus avoids both the ontological relativism that denies shared truth and the
linguistic imperialism that erases difference. It offers instead a model of unity-in-diversity, where
language becomes the site of both individual expression and collective meaning-making.

In this vision, language serves not only expression, but revelation—of the self, of the Other, and
of the divine will in history. This brings the Baha’i perspective into profound alignment with
Heidegger’s insight that truth is not a static proposition but a disclosure that happens in
relationship and dialogue. Yet where Heidegger leaves open the question of how such disclosure
is ethically structured, Baha’i praxis provides a normative framework: consultation, education,
and community-building. These are not secondary applications of metaphysical principles—they
are the very form that spiritual truth takes in a post-metaphysical age.

Consultation in the Baha’i Faith is not debate, nor deliberation as mere compromise. It is a
sacred method of truth-seeking through speech. Participants are enjoined to speak without
attachment to their own opinions, to listen deeply, and to seek unity rather than victory. In this
sense, consultation enacts Heidegger’s ideal of language as a clearing for Being: a space where
what is hidden can come into view—not through domination, but through openness. But Baha’i
consultation goes further: it introduces ethical responsibility into the structure of language itself.
It is a practice that affirms, implicitly, the Levinasian insight that we encounter the face of the
Other not to comprehend or subsume it, but to serve it, to be answerable to it.

In Bahé’i consultation, then, language becomes the architecture of mutual presence, a shared
unveiling of meaning that no individual can reach alone. It is a spiritual exercise in which logos
becomes ethos, where the Word is not simply spoken but embodied in community. In this
practice, we see the transformation of Heideggerian ontology into Baha’i praxis: Being is no
longer merely what discloses itself in thought, but what becomes real through just speech,
spoken with humility, aimed toward unity.

This ontological function of language continues in Baha’i community-building efforts: children’s
classes, junior youth groups, study circles, devotional gatherings. These are not “programs” in
the sociological sense. They are arenas of emergence, where language becomes the medium by



which dignity is affirmed, capacity is discovered, and community is generated. Just as Heidegger
warns that in the technological age language is reduced to mere “information” or “signal,” the
Bahé’i Writings call for a restoration of the sacred power of words. Words must edify, not harm;
they must unveil the nobility of the soul, not veil it in criticism or control.

Thus, Bahad’1 praxis trains individuals to speak truth in love, to recognize in each other the image
of God, and to use language as a social sacrament: a means of building bonds, resolving conflict,
and uncovering hidden potential. This is a linguistic theology that bypasses metaphysical proof
and moves straight into spiritual construction: the act of speaking becomes the act of world-
making.

The adoption of a universal auxiliary language, then, is more than pragmatic policy—it is a
reversal of Babel. It is a reclaiming of humanity’s capacity for communion, for mutual
understanding and co-creation. And unlike the mythic tower built to reach heaven through pride,
the Baha’i vision constructs unity from the ground up: through education, through listening,
through consultation, through the painstaking work of building trust in language. Here, the
metaphysical trajectory that began in abstraction finds its true telos: not in silent mysticism, nor
in scholastic system-building, but in the shared project of meaning-making through just action
and communicative openness across the human family.

The “end of theology”, as explored throughout this work, is not a loss of spiritual truth but its
fulfillment. Where speculative theology once sought to define God, the soul, or the cosmos in
propositional terms, Baha’i praxis embodies those very truths in social forms. Unity is no longer
an axiom—it is a lived structure. Salvation is not escape from the world—it is its transformation
through ethical presence, consultative reason, and linguistic hospitality.

This is where Heideggerian ontology, Baha’i theology, and post-Kantian philosophy converge: in
the recognition that the modern crisis of meaning is not only metaphysical but communicative—
a rupture in the shared speech that makes worldhood possible. The Baha’i vision responds by
rebuilding language at the root, not through erudition, but through praxis—through forms of
speech that heal rather than sever, that call forth the soul rather than classify it, that create unity
rather than amplify ego.

In this sense, the Baha’i Faith does not deny the aims of classical theology—it achieves them,
but in a new key. What traditional theology aimed for in abstraction—truth, unity, salvation—
finds its ultimate realization through ethical language, social action, and the lived experience of
community. It is no longer sufficient to think God; we must speak justly, act communally, and
listen with reverence. And it is through this re-sacralization of language that theology does not
end, but begins again—this time as the grammar of justice, the poetics of consultation, and the
speech of the soul to the soul.

Applying these echoes to the Baha’i understanding of praxis:



Truth as Enacted: Rather than truth being solely a propositional statement about God or reality, it
becomes something that is enacted and verified in the crucible of social interaction. The "truth"
of unity, for example, is not merely a theological assertion but is made real and tangible through
the active process of consultation, where diverse perspectives coalesce into a shared
understanding. The truth of justice is not merely a divine attribute but is brought into being
through concrete acts of social transformation and the dismantling of oppressive structures.

Unity as Lived Experience: The metaphysical concept of the oneness of God and humanity,
central to Baha’i theology, finds its teleological fulfillment in the active construction of unified
communities. Bahd’i community-building activities—such as children’s classes, interfaith
devotional gatherings, and initiatives fostering social cohesion—serve as practical expressions
through which unity is actively cultivated and progressively strengthened.

Salvation as World-Transformation: If salvation, in a traditional sense, might refer to individual
redemption or escape from earthly suffering, in the Baha’i framework, it is inextricably linked to
the betterment of the world. The "saving" power of the divine teachings is manifested not just in
individual spiritual states but in the collective capacity to build a just, peaceful, and prosperous
global civilization. The "meaning-in-action" here is profound: one's spiritual fulfillment is
intertwined with one's contribution to the healing and progress of humanity.

In essence, the Bahad’i emphasis on praxis demonstrates a profound theological maturity. It
acknowledges that the ultimate significance of spiritual truths is not found in their abstract
formulation, but in their capacity to transform human lives and reshape society. It suggests that
the "closure" of purely speculative metaphysics opens up a new, more vital path where the
deepest spiritual aspirations are actualized in the realm of concrete human endeavor, making
meaning through being and acting in the world.

VII. Conclusion: Toward a Global Theology of Unity

The trajectory traced through this exploration of Baha’i praxis reveals the emergence of a new
form of theology—one no longer centered on speculative metaphysics or dogmatic formulations,
but on the ethical and social realization of divine principles. This is not a departure from
theology, but its deepest fulfillment: a spiritual social ontology in which ethics, cooperation, and
justice become the very language of revelation.

Bah4’i theology does not discard metaphysical reflection; instead, it brings such reflection to
fulfillment through ethical action and social transformation. The recognition of the Manifestation
is not a mere intellectual assent but a call to action—a summons to embody the divine attributes
of justice, compassion, truthfulness, and unity in the world. The sacred is not hidden in
abstraction but disclosed in the patterns of daily life, in community-building, in social

transformation, and in acts of service. Revelation, in this light, is not a closed book but an open
life.



Such a theology requires a new kind of literacy—not just of scriptural text, but of the human
condition. It asks that we read the signs of the times, discern the needs of the age, and answer
them with creativity, solidarity, and spiritual vision. In the Baha’i model, theology becomes the
praxis of civilization-building, the sacred labor of constructing a world where every soul is
honored, every people is valued, and every structure reflects the harmony of divine purpose.

This is a global theology of unity: not imposed, but emergent; not finished, but unfolding; not
abstract, but incarnate in lives lived with integrity and love. In this light, theology does not end in
silence or relativism, but in the radiant clarity of action. It is a theology of deeds, not merely of
creeds.
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