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Introduction

The Risdlah fis-Suluk ila Allah occupies a distinctive place among the Bab’s earliest
writings. Composed during the formative period of His ministry—most probably before the
public declaration of His mission, and even prior to the passing of Siyyid K4zim-i-Rashti>—it
belongs to the earliest stratum of His revelation, in which inherited Islamic concepts are
simultaneously affirmed, reconfigured, and integrated into a new revelatory synthesis.

Although comparatively brief, the treatise is of considerable theological significance. Nader
Saiedi has identified it as having been addressed to Mulla Hasan, * whereas Abu’1-Q4sim
Afnan* has suggested that it may instead have been revealed in response to Mulld Taqi Harati,
interpreting its opening invocation, yd sa’il al-tuga (&) J3s L), as an allusive reference to
the latter's name. The treatise is explicitly mentioned in the Kitabu I-Fihrist. Within the
treatise, the Bab also refers to an earlier work by Siyyid Kdzim bearing a similar title, thereby
situating His own composition within an already established Shaykhi discourse on Suluk. Its
language remains deeply rooted in the Qur’an, the traditions of the Prophet and the Imams,
and the technical vocabulary of the Shaykhi tradition; yet these familiar elements are already
reconfigured in a manner that anticipates many of the theological themes that would later
receive fuller and more explicit expression in the Bab’s subsequent writings.

As Nader Saeidi has observed, this early treatise (Fi s-Suluk I) is distinguished by its inward
and mystical reinterpretation of religious law, whereby ritual acts are transformed into
successive stages of the soul’s spiritual ascent. Central to its conceptual architecture is the
mediating role of love, understood in relation to the fourfold structure of the divine covenant
within the Islamic Dispensation. Unlike Siyyid Kdzim’s treatment of Suluk, which remains
more closely aligned with a formal doctrinal and ethical framework, the Bab’s approach
already moves decisively toward an interiorised metaphysic of spiritual action, in which
outward observance is reinterpreted as the symbolic expression of the soul’s ascent unto
God.’

! Contact email address: nsm_dist@hotmail.com.

2 Siyyid Kazim bin Qasim al-Husayni ar-Raghti (33l sawall auld ¢ a18IS 2u), mostly known as Siyyid Kazim-i-Rashti
(b1793 CE), was the son of Siyyid Qasim of Raght, a town in northern Iran. He was appointed as the successor of Shaykh
Ahmad al-Ahsé’i, and led the Shaykhi movement until his death (31 December, 1843 CE).

3 Nader Saiedi, Gate of the Heart: Understanding the Writings of the Bab (Waterloo, ON: Wilfrid Laurier University Press,
2008), p. 30.

4 Abt’1-Qasim Afnén, ‘Ahd-i A ld, p. 449.

3 Saiedi, Gate of the Heart, 30.



The present provisional translation is based on the text preserved in Tehran Bah4’i Archives
Ms. 6006. C., pages 73-74.° Denis MacEoin, in Sources for Early Bdbi Doctrine and History
(pp. 44, 196 n., under Risalah al-tashdid), lists five privately circulated versions of the
Risdlah, including the present one, and suggests that the original work was likely composed
during the later years of Siyyid Kazim's life, and thus prior to the commencement of the Bab's
mission.’

In the language of Islamic mysticism, Suluk denotes not merely moral conduct but the active
traversal of the spiritual path—the disciplined progress of the seeker through successive
stages on the way unto God. In light of the Bab's usage, and in continuity with the broader
Shaykhi and Sufi tradition from which the concept is inherited, it is therefore more
appropriately rendered as "spiritual wayfaring." Yet the Bab does not simply adopt this
inherited mystical conception; He reorients it around the reality of divine revelation and the
recognition of the Manifestation of God. It thus comes to signify not only a disciplined mode
of spiritual progress, but a distinctly Babi understanding of the seeker's ascent, in which
every stage derives its meaning from its relation to the divine source of revelation.

It is important to distinguish this early composition (Fi 5-Suluk I) from the later work also
titled Fi s-Suluk II, which, as Saeidi observes, was written after the Bab’s declaration and
addressed to Abu Télibi’l-Husaynavi.® Whereas the former focuses on the transformation of
ritual law into an inward mystical ascent, the latter explicitly integrates ethical action with
spiritual journeying, emphasising the philosophical orientation of conduct toward
contentment and acquiescence to the divine will across varying dimensions of life. ° Both
works are mentioned in the Kitdabu’l-Fihrist, but they belong to distinct stages in the
progressive disclosure of the Bab's revelation, each being adapted to the circumstances of its
revelation and to the capacity of those to whom it was addressed, and must not be conflated.

Despite its significance as a witness to the earliest phase of the Bab’s revelation, the Risdlah
fi’s-Suliik ild Alldh has received comparatively little scholarly attention.'”

The present provisional English translation seeks to remain faithful both to the linguistic
texture of the original Arabic and to its distinctive spiritual and literary character. While no
provisional translation of so condensed and allusive a text can claim finality, it is hoped that
this rendering will enable readers more fully to appreciate the richness of this early treatise
and encourage further study of one of the Bab’s earliest extant works.

% A typed transcription of the original Arabic text is provided at the end of this paper (see p. 7). Another manuscript version
of the text is preserved in the Iranian National Baha’i Archives (INBA), vol. 67 (Tehran), pp. 145—48. It may be accessed
here.

7 Todd Lawson, “The Bab’s Epistle on the Spiritual Journey towards God,” in The Baha 't Faith and the World's Religions:
Papers Presented at the Irfan Colloquia, ed. Moojan Momen (Baha’i Studies Series; published in collaboration with the Haj
Mehdi Arjmand Memorial Fund), p. 234.

8 Abt Talibi’l-Husaynavi was the brother of Siyyid Javad-i-Karbila’i, who was among the early disciples of Shaykh Ahmad
al-Ahsa’i (d. 1826) and later became a devoted follower of his successor, Siyyid Kazim-i-Rashti (d. 1843). The Bab praised
him in a Tablet as one worthy to occupy the station of a nabi in every world of God, a passage later cited by Baha u’lldh in
the Lawh-i-Sarrdj, revealed in Adrianople (Edime), circa 1867. See Ishraq Khavari (ed. and comp.), Md ‘idiy-i-Asmdni, vol.
VII, p. XXX.

9 Nader Saiedi, Gate of the Heart: Understanding the Writings of the Bab (Waterloo, ON: Wilfrid Laurier University Press,
2008), p. 30.

10 For another English translation, see Lawson, ‘The Bab’s Epistle on the Spiritual Journey towards God’, pp. 231-47.
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Treatise on Spiritual Wayfaring unto God (Risdlah fi’s-Suluk ila Allah)
In the Name of God, the Most Gracious, the Most Merciful

O thou who seekest piety! Stand fast in the station of Divine Unity. Thus hath God, exalted be
His glory, said: “Verily, they who have said: ‘Our Lord is God,” and have thereafter remained
steadfast, upon them shall the angels descend, saying: ‘Fear not, neither grieve; but rejoice in
the glad tidings of the Paradise which ye were promised.’”!!

Know thou that the paths leading unto God are as numerous as the breaths of His creatures; '
and the One Self is not manifold; and the truest Religion is one, and it is the Cause of God,
and “Our Command is one.” '3

“Set, therefore, thy face steadfastly towards the Religion, as one upright, according to the
nature made by God, upon which He hath created mankind. No change can there be in the
creation of God.”!*

Know, moreover, that Religion resteth upon four pillars:

Divine Unity.
Prophethood.
Guardianship.
The Community of the Faithful (Shi‘ih).

These are four gates. The first is not brought to its due soundness save through the last.

All these are but “the Face of God—that Face which perisheth not.”! They are naught else
but love directed unto God. Indeed, that love is itself the love of God. This is the Hidden
Treasure.

1 Qur’an 41:30; cf. 46:13.

12 This aphorism is widely attested in Islamic mystical literature, most commonly in the form, "The paths unto God are as
numerous as the breaths of His creatures" (al-turuq ila Allah bi- ‘adad anfas al-khald ’iq), although a closely related variant
reads, "The paths unto God are as numerous as the creatures" (al-nufiis). Its authenticity as a Prophetic tradition has long
been discussed within the Islamic tradition; irrespective of its chain of transmission, however, the saying attained wide
currency, particularly among Sufi authors and other exponents of Islamic mysticism. In a personal communication with the
present author, Todd Lawson noted that the Bab Himself cites this maxim in His Tafsir Surat al-Bagara (on Qur'an 2:38),
where, in commenting upon the words fa-man tabi ‘a huddya ("Whoso followeth My guidance"), He writes: wa-inna [i'l-
tabi ‘a darajat wa'l-turuq ilayha bi- ‘adad anfas al-khala iq ("Following admits of many degrees, and the paths thereto are as
numerous as the breaths of created beings"). Here, the Bab substitutes ilayhd ("thereto") for the more familiar destination,
"unto God" (or "unto the Truth"), a variation that, as Lawson observes, is entirely consistent with established conventions of
Islamic intellectual and mystical discourse. The same maxim reappears in the present treatise, where it serves as the
foundation for the Bab's exposition of the stages of spiritual wayfaring. Whether understood as a Prophetic tradition or as a
venerable mystical maxim, its repeated employment across the Bab's early writings demonstrates that He appropriated it into
His own revelatory discourse, where it functions not as a mere citation but as an integral element of His exposition of the
soul's journey unto God. Also see Todd Lawson, ‘The Bab’s Epistle on the Spiritual Journey towards God’, in The Baha'’i
Faith and the World's Religions: Papers Presented at the Irfan Colloquia, ed. by Moojan Momen (Baha’i Studies Series;
published in collaboration with the Haj Mehdi Arjmand Memorial Fund), p. 244.

13 Qur’an 54:50.

14 The Arabic fitrat AllGh literally means "the nature made by God." In Qur'anic usage it denotes the primordial nature or
original constitution with which God created humanity, including its innate capacity to recognize and respond to divine truth
(Qur'an 30:30). The rendering adopted here follows the established usage in authorised English translations of the Writings
of Bahd'u'llah.

15 The expression "the Face of God" (wajh Allah) is a central Qur'anic and theological concept. Most notably, the Qur'an
declares: "Everything is perishing save His Face" (Qur'an 28:88), a verse to which the Bab here unmistakably alludes.
Within Islamic thought, the phrase has received a variety of interpretations, ranging from God's eternal Essence and His
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Unto this mystery did the Prophet—may the blessings and peace of God rest upon Him and
upon His House—subtly allude when He declared: “Above every virtue is yet another virtue,
until there is attained the love of Us; and when Our love hath been attained, no virtue

remaineth beyond it.”!®

Love, the Beloved, the lover, and the Object of Love: these are the four signs of the divine
manifestation within thee, which are thine own self.

When thou bringest to remembrance these four signs within thee, thy heart shall be illumined,
thy inmost being shall be filled with longing, thy spirit shall be refreshed, and thy body shall
be shaken with longing. Then thou art truly the people of Paradise and the companions of the
Commander of the Faithful, peace be upon Him.

Then thou art upon the true Religion, the just Balance, and the manifest and clear Path.
Beyond that station there is no virtue. Yet that station ascendeth through the eternity of God.
The love of God knoweth neither limit nor end.

That is the Axis of spiritual wayfaring. Indeed, the Sacred Law (Shari‘a) in its entirety is but
the path whereby the servant journeyeth unto his Lord. Yet only through movement upon the
Axis to which We have alluded may that journey be accomplished.

As to the way whereby this Axis may be attained, know thou that to attain unto the station of
thine own sign is to attain unto thy Lord. Such is the station of pure devotion unto God,
exalted be His glory.

Thus did one of the Prophets ask God, glorified be He: “How is one to attain unto Thee?”
God replied: “Unto thyself—and come unto Me.”!”

good pleasure (ridwdan), to those divine attributes through which He is known. In Shi‘i theology, and especially within the
Shaykhi tradition, the expression frequently denotes the Manifestation of God or the Imams, who constitute the supreme
locus of the divine names and attributes and through whom God becomes known to humanity. In this sense, the
Manifestation is the "Face" of God—mnot as an incarnation or embodiment of the Divine Essence, which remains forever
transcendent and inaccessible, but as the perfect and visible revelation of God's will, attributes, and sovereignty within the
contingent world. The Bab's identification of the four pillars of religion with "the Face of God" should therefore be
understood within this revelatory framework: they derive their reality and permanence from the Manifestation, who is
Himself the supreme mirror of the Divine and the sole means through whom humanity can know and turn unto God.

16 The saying, "Above every virtue is yet another virtue, until there is attained the love of Us; and when Our love hath been
attained, no virtue remaineth beyond it," appears to derive from the Imami Shi‘i hadith tradition, in which love for the
Prophet and the People of His House (44! al-Bayt) is presented as the supreme virtue. Although the precise wording has not
been identified in the major Sunni canonical collections, closely related traditions occur in early Imami compilations,
including A/-Mahasin of Ahmad ibn Muhammad al-Barqi, where the Prophet is reported to have said: "Above every act of
worship is another act of worship, and love for us, the People of the House, is the greatest act of worship." The Bab
introduces the present quotation explicitly as a saying of the Prophet ("The Prophet—may the blessings and peace of God
rest upon Him and upon His House—declared..."), thereby treating it as an authoritative Prophetic tradition. He likewise
cites the same tradition in the Sahifiy-i-Bdqiriyyih, again attributing it to the Prophet, although that work preserves a slightly
different reading: ahabbana ("he loves us") in place of the present text's hubbuna ("our love" or "love for us"). The present
reading has been retained in this edition, not only because it is supported by the manuscript underlying the present text, but
also because it accords more closely with the Bab's ensuing meditation on the fourfold reality of love (hubb)—"Love, the
Beloved, the lover, and the Best Beloved"—thereby forming a more coherent literary and theological transition. The
recurrence of this tradition across the Bab's early writings further suggests that He regarded it as an authentic expression of
Prophetic teaching and consciously incorporated it into His own revelatory discourse as a theological affirmation of the
supreme spiritual station of love for the Holy Family.

17 In the Sufi tradition, this hadith is attributed to al-Kharraz, the eminent ninth-century mystic of Baghdad. See Todd
Lawson, ‘The Bab’s Epistle on the Spiritual Journey towards God’, in The Baha 't Faith and the World's Religions: Papers
Presented at the Irfan Collogquia, ed. by Moojan Momen (Baha’1 Studies Series; published in collaboration with the Haj
Mehdi Arjmand Memorial Fund), p. 245.
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For those who have but entered upon this path, this station is conditioned by restraining the
self from whatsoever it desireth, and constraining it to whatsoever it abhorreth. For no veil is
more dreadful unto the servant than his own self.

By God! Didst thou but strive against thyself, thou wouldst assuredly attain unto the station
of nearness and remembrance. Thou wouldst find solace beneath the shadow of thy Beloved.
Thou wouldst choose Him above all that is beside Him.

Though thou wert hewn limb from limb, thou wouldst never become heedless of His station.
For the true knower is he whose heart is with God. He uttereth no word save through God. He
maketh no sign save by God. He performeth no deed save by God, exalted be His glory.
Cease not, therefore, from striving.

Nor deprive thyself of thy portion of this world. “Do thou good, even as God hath done good
unto thee.”!®

Shouldst thou become heedless, thy regret shall be long on the Day of Return, and thou
thyself shalt say: “Alas for me! Would that I had not failed in the love of God!”"’

Proceed, then, whithersoever we are commanded. “Fear not the reproach of any reproacher.
Such is the bounty of God. He bestoweth it upon whomsoever He willeth. And God is the

Lord of surpassing bounty.”?°

Flee, then, with all thy might from whatsoever diverteth thee from God; for it is a deadly
poison which consumeth thee whilst thou remainest unaware. Thus hath He revealed: “Nay!
If ye but knew with the knowledge of certainty, ye would assuredly behold the Fire. Then ye
shall behold it with the eye of certainty.”?!

Thou must cast away the world and all that is therein, for it is the root of every sin. ** Pause
not in thy journey at any station, for “the dog of the Jews is better than the people of the
marketplace.” ?* For the people of the marketplace are they who stand still (ahl al-wugquf). >

The root of every hindrance is heedlessness of God. Know thou that this world and the world
to come are but two states. If thy face be turned toward God, thou art in Paradise. If thy gaze
be fixed upon thyself, thou art in the Fire, even in this world.

18 Qur’an 28:77.

19 Qur’an 39:56.

20 Qur’an 5:54.

21 Qur’an 102:5-7.

22 The Bab appears to allude to the well-known Islamic maxim, "Love of the world (hubb al-duny4) is the source of every
transgression (or sin)," traditionally attributed in various forms to the Prophet and widely cited in Islamic ethical and
mystical literature. Here, however, He abbreviates the expression, referring simply to "the world" (a/-dunya), while the
context makes clear that it is worldly attachment, rather than the created world itself, that is intended.

23 This appears to be an inherited proverbial saying rather than a canonical hadith. The Bab immediately interprets it
allegorically by explaining that "the people of the marketplace" are "the people lingering" (ahl al-wuquf), indicating that the
saying serves as a metaphor for spiritual stagnation rather than a literal judgment upon a particular community.

24 The Arabic wuquf (lit. "stopping," or "halting") is a technical term in Islamic mystical literature denoting the seeker's
failure to continue progressing along the spiritual path. The Bab deliberately contrasts wugquf ("coming to a standstill") with
Suluk ("spiritual wayfaring"), the central theme of the present treatise. Here "the people of the marketplace" symbolize those
whose attachment to worldly concerns causes them to halt in their journey toward God.
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Understand, therefore, these allusions. Sever thyself from habits and passions. Endure with
patience the harshness of men, their reproaches, and the malicious rejoicing of thine enemies,
though they be of thine own family and thy children.

When thou hast trodden this path, thou hast opened for thyself the Gate of God and hast
hoped to enter into the presence of the All-Generous King.

For those endowed with insight, subtle indications suffice. Rend thou the veils of glory until
even indication itself shall vanish. Efface the illusions. Rend every veil asunder. Draw unto
thyself, through the power of Absolute Oneness, the attribute of Divine Unity, until the light
of dawn shall break forth from the Sun of thine own Reality.

“Then enter thou the City of Unity. And be heedless of thy people.”?> Extinguish every lamp
that hath withheld thee from God. Then shalt thou attain unto the Glorious Station, where
God hath promised unto those who keep vigil throughout the night—those who, amidst the
darkness of multiplicity, turn with undivided heart unto the Unity of Truth. Thus hath He

declared: “It may be that thy Lord will raise thee unto the Glorious Station.”2°

This treatise hath been written in concise form for those endowed with insight, wherein is
sufficiency for the sincere among the affirmers of Divine Unity.

As for the detailed exposition of these mysteries, it hath already been set forth by my master,
my trusted support, and my teacher, Haji Siyyid K4zim Rashti—may God prolong his days.
And walk thou in the way of thy Lord with utter lowliness and submission. “There
proceedeth from their bellies a draught of divers hues, wherein is healing for mankind; yet the
wrongdoers increase in naught save loss.”?’

25 Qur’an 28:15.
26 Qur’4an 17:79. A reference to the station of the Manifestation of God.
27 Qur’4an 16:69.
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28 All short vowel marks in this edition are the work of the translator.
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