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The Mystical Dimensions of the Bah& i Administrative Order.
by Kavian Sadeghzade Milani

Introduction

eligious thought incorporates philosophy, theology and mysticism; indeed, the mystical experience is
Ri ntegral to religious experience. Shoghi Effendi commented in a |etter that “the core of religious Fath

is that mystic feding which unitesmanwith God.” He further notesin the same letter that “[t]he Bah&'i
Fath, like all other Divine Religions, is thus fundamentdly mystic in character” (Spiritual Foundations #40).
Expanding this understanding of mysticism, religious scholar Annemarie Schimmd writes tha mysticism“in
its widest sense .. . . may be defined as the consciousness of the One redity—be it called Wisdom, Light, Love
or Nothing” (Mystical Dimensions of 1slam 4) This consciousness cannot be reached by intelectud endeavors,
as it transcends human intdlect and rationalization.! The human heart, however, can engage in spiritud dis-
covery, and tread the mystic path. Mysticism, therefore, may be defined asthe quest and journey of the human
soul towards its Creator.? In the Bahd i context, this means that the human soul embarks on the mystica path
through the recognition of Baha'u’lldh. Consequently, the psychology of the soul changes’ under both the
gnostic and volunteristic aspects of Bahd i spirituality.* The copper of the soul istransmuted into gold in the
process of Divine alchemy and the allments of the human soul are healed inremembrance of God.5 The Bahd'i
Revdation invites all human souls to partake of this Divine Elixir.8

A significant portion of the writings of Bah&'u’ ll&h concerns mysticism. Both the theory (doctrine) and
method (practice) of the my stical experience are expounded. Many texts are primarily concerned withthe mys-
tical path. The Hidden Words, The Seven Valleys, and The Four Valleys are some of the best-known represen-
tative Writings from this group.” Even textssuch as the Kitéb-i-A gdasand the Kitab-i-"gén, which are not pri-
marily intended to be mysticd treatises, present andtreat avariety of mystical topics. There have been anum-
ber of recent atempts by Baha'i scholars to examine the vast corpus of Bahd i Writings concerning spiritud
and mystica topics.8 As awhole, however, the author agrees with the assessment made by Jack McLean that
the mystical dements of the Bahd i Faith remain under-explored.®

The Bah&'i Revdation presents to the wayfarer a variety of vehicles for the spiritual journey. The mysticd
Writingsof Bah&'u’ l1dh detail the spiritud pathin sundry ways.'° The Baha' i Faith validates a number of spir-
itual and mysticd practices as essential for one’sspiritual development, whereas some of the so-cdled mysti-
cd practicesare discounted and even forbidden, such as mortification, mendicancy and poverty. The authenti-
cdly spiritual practices are however confirmed and endorsed. The Obligaory Prayers (salat) are indispensable
to spiritud progress, as are therecitaion of other prayers and meditations revealed by Baha'u’llah. The read-
ing of the verses of God every day and night provides the human soul with an “ occasion of encounter withthe
person of the divine Manifestation, Bah&'u’ ll&h.” 1! Fasting (sawm) and the daily invocation of “Allah-u-Abh4”
are dso integra to the Bahd i mystical experience. Obedience to the laws and ordinances of Bahad u'’ llah key
to the Divine Elixir designed to transform the copper of the soul into gold.*> Work itself is considered to be a
critical dementin Bahd i mysticism.13 All of the above dements are generdly acknowledged and well-appre-
ciated elements of Bah&'i spirituality. This article, however, will examine an dement of the Bahd i spiritud
experience which isoften neglected with regardsto its mysticd dimensions: the Bah& i Administrative Order.

The thesis that the Bahd&'i Administrative Order is an instrument designed by Baha'u’lléh for the mystic
wayfarer is the subject of this study. The Administrative Order has already been the subject of numerous aca-

demic examinations.** Most such studies have focused on comparative politica theory. To date, the mystica
dimensions of the Baha'i Administrative Order reman largely unexplored. Some authors have acknowledged

such spiritual aspects, though. Jack McL ean, for example, in his formulation of Bah&'i spirituality writes:
For aBaha'i, to further the ams and purposes of the Bah&'i reveation means to participate in the erection

of anew society, whose blueprint the Centrd Figures of the Baha'i Faith havedrawn up and whose keynote
isjustice
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Thisnew sodety isBaha'u’ ll1ah’'snew world order which iscompletdy without paralld in the utopian soci-
etiesand systems of government that have evolved until the present day. This world system of Bah& u’llah,
which exists today in embryonic form and whose Head is the Universal House of Justice, is the visible
expression of all the intangible spiritual precepts and superlative teachings tha Bah& u’'llah has revealed
to humanity .15

This artide advances the thesisthat the Administrative Order is an indispensable component of Bah&'i mys-
tical transformation. The author will first examine the theosophical framework and develop the nomendlature
required for the study of any mystica system. This theosophica foundation will then be applied to the creation
of theBah& i Administrative Order asa mysticd entity.

Theosophy (Hikmat-i-11lahi) and Mysticism (‘Irfan)

Any serious examination of the mystica experience must take account of theosophica considerations.16
Mysticism was earlier defined as the journey of the human soul towards God. Theosophy may be defined as
“that sacred philosophy which springs from such inward illumination; it is the mysticism of themind as dis-
tinguished from the mysticism of the heart.”'” Thus, theosophy can be equated with Hikmat-i-111ahi (Divine
Wisdom, lit. Theo-sophia), as outlined in the Bah&'i Writings. It is within this framework that Bah&'i mystica
theory should be examined .18

In the Kitab-i-"gan Bah&'u’'ll&h introduces three distinct forms of theophany.1® The three are Universd
Revdation (Tajalliy-i-*am, the Holy Outpouring (Fayd-i-Mugaddas) and the Most Holy Outpouring (Fayd-i-
Aqdas).2e The Universal Revelation is that theophany by which God is manifested “ upon theinmost reality of
each and every created thing . . . and made it arecipient of the glory of one of His attributes.”?* As such
Bahd u'llahdeclares, “ All created things doquently testify to the revelaion of that inner Light within them.” 22
This universd theophany is availableto dl wayfarers, whether from within or outside the Bahd i tradition and
the mystic should behold the inner mysteries enshrined in dl things as he traverses the path. Such speculation
is integra to the Bah& i spiritud experience.® The Most Holy Outpouring on the other hand represents the
Specific Revelation of God (Tajalliy-i-Khass). This theophany “is confined to the innermost Essence, unto
which no man can atain.”?* This Secific Revdation occurs in the realm of Absolute Oneness (Ahadiyyah)
where the names and atributes of God are indistinguishable from God’s Essence, and where God is both the
Lover and the Bdoved.?

The Holy Outpouring (Fayd-i-Mugaddas) that Baha'u’ l1&h equates with the Secondary Revelaion of God
(Tajalliy-i-Thani), however, isthe theophany of immediate interest, as it refers specificdly to Bahd u’llah’s
Revdation. This Holy Outpouring (Fayd-i-Mugaddas) belongs to “the realm of the prima and origind mani-
festation of God.” %6 In Sufi terminology this Revelation is the locus through which the names and attributes of
God are manifested 27 This is in conformity with Baha i theology:

These Prophets and chosen Ones of God are the recipients and revealers of all the unchangeabl e attribut-
es and namesof God. They arethe mirrorsthat truly and faithfully reflect the light of God. Whatsoever is
goplicable to them is applicable to God, Himself, Who is both the Visible and the Invisible.?®

The Secondary Revdation or Holy Outpouring has been identified with the “Supreme Pen,” the “First
Emanation of God,” and the “ Credive B and E” in Sufi literature? The above have all been identified with
Bahd u'llahin the Bahd i Writings.* It is this theophany that Bah& u’ llah directly represents. It is dso through
this Holy Outpouring thet the human soul encounters the Divine Elixir and embarkson the mysticd path. Thus
the volunteristic and gnostic elements of the Bahd i mysticd experience are derived from Bahd u'llah. The
encounter of the human soul with the Holy Outpouring (Fayd-i-Mugaddas) in the Bah&'i Reveldion isthe spir-
itual dimension that is unique to the Bah& i mystical experience. All theintegral elements of the Bah&'i spiri-
tual path mentioned earlier have been directly derived from this Secondary Revelaion. It is this same theo-
phany that generates the Bah& i Administrative Order through the “mystic intercourse” described below.

The Pen-Tablet Interaction and the Generation of the Bah& i Administrative Order

The Pen (galam)/ Tablet (Lawh) interactionis acommonly utilized motif in the Bah&'i Writings. Both terms
occur frequently in Bahd@'i scripture. Sometimes their use denotes literally a pen or a tablet, but often their
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meaning is symbolic, referring to Bah& u'lldh and His Revelaion. The Pen thus representsan active entity and
isgenerative, whereas the Tablet ispassivein relation tothe Pen and arecipient.3t The Pen generates the Tabl et

itsdf. In the Tablet of Wisdom Bah&'u’ llah explains the creation of the world of existence using this same
motif:

That which hath been in existence had existed before, but not in the form thou seest today. The world of
existence came into being through the heat generated from the interaction between the activeforce and that
which is its recipient. These two are the same, yet they are different.®

Thisis by no means the only gpplication of this motif. For example later in that same Tablet Bahd u’ llah
elaborates on the Word of God as the originator of matter, through the creation of “ Such as communicate the
generating influence and such as receive its impact” (f&'ilayn va munfa’ilayn). These are generally taken tobe
areference to the four elements of air, water, fire and earth, whose active/recipient interactions beget all mat-
ter.s3

The Guardian applies the same motif to the generation of the Baha'i Administrative Order. The passage
below from God Passes By describes the interaction between active and recipient forces, where Baha'u'llah is
the activeforceand * Abdu’l-Bahais the recipient entity. The text establishes the following relationship,

The Will and Testament of * Abdu’'l-Bahd, on the other hand, may be regarded as the offspring resulting
from the mystic intercourse between Him Who had generated the forces of a God-given Faith and the One
Who had had been made its sole Interpreter and was recognized asits Perfect Exemplar. The credive ener-
gies unleashed by the Originator of the Law of God in this age gave birth, through their impact upon the
mind of Him Who had been chosen as its unerring Ex pounder, to that Instrument, the vast implications of
which the present generation, even after the lapse of twenty-three years, is still incapable of fully appre-
hending.3
The Fayd-i-Mugaddas (Holy Outpouring) or the Secondary Revdation of God ishere staedto interact with
‘Abdu’ I-Bah&athrough a“mystic intercourse.” This* mystic intercourse’ begetsthe Will and Testament, which
is considered to be the charter for the Bah&'i A dministrative Order. Theref ore according to the text the Baha'i
Administrative Order has an unequivocal mystical linkage to Bah&'u’lléh. Shoghi Effendi had dready elabo-
rated on this in the Dispensation of Baha' u’ llah afew years earlier:

The creaive energies released by the Law of Bah& u’lléh, permeating and evolving within the mind of
‘ Abdu’l-Baha, have, by their very impact and close interaction, given birth to an | nstrument which may be
viewed asthe Charter of the New World Order whichisat once the glory and thepromise of this most great
Dispensation. The Will may thusbe acdaimed as the inevitable offspring resulting from tha mystic inter-
course between Him Who communicated the generaing influence of Hisdivine Purpose and the One Who
wasitsvehicde and chosen recipient. Beingthe Child of the Covenant—the Heir of both the Originator and
the Interpreter of the L aw of God—the Will and Testament of © Abdu’l-Baha can no more be divorced from
Him Who supplied the origind and motivating impulse than from the One Who ultimatey conceived it.®

This passage reiterates many of the points that the passage from God Passes By addressed. It establishesthe
active/ recipient reationship again and outlinesthe “mystic intercourse’ that generatesthe Wil and Testament,
which is the charter for the Administrative Order. The Covenant between Baha u'lldh and every Baha' i soul is
also incorporated into this “ mystic intercourse’ and preceded the birth of the Administraive Order. The criti-
cd function of the Covenant is suggested by the reference to the Will and Testament of * Abdu’l-Bahé as the
“Child of the Covenant.”3¢ The Covenant of Bahd u'lldh and the Administrative Order are thus inseparable.

In God Passes By Shoghi Effendi presents the exact point agan, dbeit using a different metaphor. There he
describesthe embodiment of the Spirit of the Revelaion of Baha' u'lldhin the institutions of the Fath after the
passing of * Abdu’l-Bah&

The moment had now arrived for that undying, that world-vitdizing Spirit that wasbornin Shiréz, tha had

been rekindled in Tihrén, that had been fanned into flame in Baghdad and A drianople, that had been car-

ried to the West, and was now illuminating the fringes of five continents, to incarnateitself in institutions

designed to canalizeits outspreading energies and stimulate its growth. (324)

The analysispresented isof the passing of * Abdu’l-Baha. Itis generdly understood tha with the passing of
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‘Abdu’ [-Bah4 the Bahd'i Faith emerged from a period of “charismatic’ leadership and entered an “adminis-
trative” phase. Shoghi Effendi’s examination issomewhat different and conforms wel to his thought analyzed
ealier: It was“tha world-vitalizing Spirit” that incarnaeditself in “institutions,” thereby establishing the con-
tinuity of the mysticd linkage with Bah&'u’llah.

The following passage is also of interest in this regard. It makes the point that an artificid separation
between the “spiritud” and the “administrative’ aspects of the Cause is “tantamount to a mutilaion of the
Cause” Hewrites:

To dissociate the administrative principles of the Cause from the purdy spiritual and humanitarian teach-

ings would be tantamount to amutilation of the body of the Cause, a separation that can only result in the

disintegration of its component parts, and the extinction of the Faith itself.” (Shoghi Effendi, The World

Order of Bah@'u’'l1&h 5)
Mysticism, Law, Authority and the Bah& i Administrative Orders

As illustrated above, the Bahd'i A dministrative Order wasinaugurated by and derives its authority fromthe
Manifestation, and like other expressions of Bah& i spiritudity it is accommodated into the Bah& i prophetic
schemawithout difficulty.®® Twoissues must be addressed at thispoint. The first concerns authority and divine
guidance in the Bah& i Administrative Order. The other concerns the divine Law and the legislative compo-
nents of this Order. The issuesof divine guidance, authority, and divine L avsare critical questions that every
mysticd system must answer. This artide will briefly examine how these issues were understood in Sufism
and Sufi Orders. Then the same questions will berased regarding the Baha'i Administrative Order as a mys-
tical system.* Authority and Divine guidance are important inany mystica quest as Trimingham points out in
connection to Sufism:

Masters of the Way redized that the mysticd tendency is highly dangerous as an individua experience,
since the soul under the influence of a“ stete’ iswide opento delusion and self-deception. There are mys-
tic Ways to other gods than God.*°

In Sufism mystical guidance was provided for the Sufi wayfarer through two interrelaed sources: the Sufi
master and the Qutb (spiritual pole). The masters are essentid for spiritua development as the following pas-
sageindicates:

Connectionto a master isconsidered a condition sine qua non for spiritual success. Without a master, with-
out a guide, all illusions and all distractions are to be feared. Thisis what ismeant by the well-known Sufi
adage “who does not have a shaykh has Satan for his shaykh.”4

The masters are all inwardly connected with the Qutb (spiritud pole) of their age. The Qutb is the centrd
mysticd locus of the Universe, from whom the masters derive their inspiration and authority. The wayfarer-
master-Qutb hierarchy is essential to the Sufi world-view. These dynamics were accepted despite the fact tha
they find little textual justification in Islamic Scripture.*? The second problem addresses the tension between
the mysticsand the jurists. It can be maintained that Sufism in general was observant of the Islamic legd ordi-
nances, and that Sufis were to observerdigious Law.® It is generdly acknowledged, however, that the focus
on themysticd de-emphasized the legal code and that more radical Sufism fostered and augmented anti- nomi-
an tendencies.** The gap between the legdistic and mystical traditionsin I slam was rardy bridged, and main-
stream | slam has alway s looked upon Sufism with a degree of suspicion.

The Bah&@'i Administrative Order represents a unique synthesis compared with Sufism. The mystical forces
of the Bah&'i Reveldion were channeled through the person of * Abdu’ |-Bahéa after the passing of Bah&'u’ l1éh.
Upon the passing of ‘Abdu’l-Baha the “mystic intercourse’ described above had taken place, and the Baha'i
Administrative Order was begotten. In other words, the mysticd encounter of the human soul with the Holy
Outpouring (Fayd-i-Mugaddas) becomes possible through the encounter with the Bah& i Administrative Order.
Bahd u'llah had anticipated both the Universal House of Justice and the Baha'i Administraive Order in the
Kitab-i-Aqdas.®> At present, the Universal House of Justice, designated by Bah&' u'llah as the “ Ark of God”
(Safinat’ u’llah) in the Tablet of Carmd, isthe spiritual pole and the center of Bahd i spirituality. According to
Shoghi Effendi, the Universal House of Justice isthe one divinely appointed Center and the one expressly-des-
ignated pivot around which Baha'i administration revolves.* The rdationship between the human soul andthe

98



Mystical Dimensions of the Administrative Order

Universd House of Justice is secured through the Covenant. It has aready been demonstrated that the
Covenant of Bahd'u’ ll&h isinstrumental in the generaion of the Bah&'i Administrative Order. The establish-
ment of acovenant between the mystic and the object of mystical quest or the Pole (Qutb) is an integral part
of themystical experience. Inthe case of the Bah&'i A dministrative Order, the Covenant between Bah& u’ llah
and the human soul dso impliesardationship between tha soul and the Universd House of Justice Thisspir-
itual Covenant dso serves to maintain the organic unity of the Bah&' i world.

All must seek guidance from the Universd House of Justice and turn to them.4” The Will and Testament
maintains that the Universd House of Justice is “the source of dl good and freed from all error” and tha
“whatever they decide has the same effect as the Text itself.”#® “ God will verily inspire them with whatsoever
He willeth” 49 as it serves to “insure the continuity of tha divinely-appointed authority”so from the source of
Revdation. This body also provides infdlible guidance for Bahd is on “legislaive and administrative ordi-
nances’ and “may enact laws that are not expressly recorded in the Book.”51 As such, the Universa House of
Justice represents a unique synthesis of the legislaive and spiritual offices, naturally diminating the tension
permeating | slamic spirituality described above For the Bahd i wayfarer the Universd House of Justiceis not
amere administrative organ elected in a three-tier process by universal suffrage; rather, it isasanctified repos-
itory of divine guidance and the spiritud axis of the Bah&'i world. Accordingly, the establishment of a spiri-
tual connection betweenthe heart of the mystic and the Universd House of Justice becomes an essentid com-
ponent of the Bahd i mystical experience

The theoreticd rather than the practical aspectsof Bah&'i mysticism are the primary concern of thisarticle
However, the fact that the Universd House of Justice represents the axis par excdlence of Baha'i spiritudity
should not be considered amere theoreticd or doctrind element of the Bahd i mystical experience. It has sig-
nificant practicd implications for the manner in which one traversesthe mystic path. The following is ahigh-
ly instructive example of the dynamics between a Bah&@'i (and eventual martyr) and the Universd House of
Justice It is selected from the introduction to a report written for and addressed to the Universal House of
Justice by Mrs. Jinis Mahmudi, who at the time (1981) wasan Auxiliary Board Member. The occasion for this
report was the arrest of the Naiond Spiritual Assembly of the Baha'is of Iran in August 1981. In it Mrs.
Mahmudi records an interesting account of the individual members of the N.S.A. and provides uniqueinsights
into the spiritual state of their meetings. It was written under circumstances of extreme danger. Both therda-
tionship of the National Spiritud A ssembly with the Universd House of Justice as well as her individual con-
nection to and understanding of the Supreme Institution of the Baha'i Administrative Order are clearly con-
veyed in thisreport:

May my life be sacrificed for you. We give thanks—We are content. You have sad that whatever comesto

pass is the will of God. Therefore we render thanks—We are content—We are servants—Just give us the

strength to endure . . . Strengthen each one of us a thousand-fold so that we can withstand the onrush of
the tribes of the earth, then we will like unto the mighty ocean send waves unto the shores of the East and
the West.

Your crazed lovers are now in the prison of love. Tha new creation that you yourself had creaed. Your
guidance was not withhdd from them even for amoment. Your love and y our igniting words would cease-
lessly arrive like copious rain. At first it caused their tears to flow, then it would set them on fire Then it
bestowed upon them freshness, subtlety, power and strength. This is how you created tha new creation.
When Husayn®? would cdl and say that there was a new message from the House of Justice they did not
know how to get to thegathering. They began with prayers and supplications and then would consume your
every word with all their existence They derived new life from it and prepared for sacrifice.>

The implications for the mystic wayfarer are very red. These souls entered the field of martyrdom inspired
and strengthened by the Universad House of Justice Their connection to the axisof Bahd'i spirituality allowed
for their mystic union with the Bdoved.>

The Feast
The Bah&'i Administrative Order encompasses dl Bahd isat the level of the nineteen-day Feast. This insti-
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tution is established in the Kitéb-i-Aqdas:

Verily, it is enjoined upon you to offer afeast, once inevery month, though only water be served; for God
hath purposed to bind hearts together, albeit through both earthly and heavenly means.5®

The Feast is the bedrock of Baha'i administration. The Feast dso serves to remove barriers and unite the
community at grass roots, and as such is rendered non-elitist. 1t is a sacred practice with significant spiritua
and devotional character.5¢ It has authentic counterparts in other mystica schools, such as in Sufism where reg-
ular spiritud meetings entitted majlis (pl. majalis) are held “for the purpose of reading instructive texts, invo-
caion, and singing.”5” The well-known Sufi practice of sama (spiritual concert) is an example of such spiri-
tual meetings.*® These sessions were the source of inspiration and ecstasy for the Sufis, and they began with
and ended with Qurénic recitation. The Bahd i nineteen day Feast likewise is intended for inspiration and
uplifting. * Abdu’l-Bah& € aborates on this theme as follows:

The bdievers of God must assemble and associate with each other in the utmost love, joy, and fragrance.
They must conduct themseves (in these Feasts) with the greatest dignity and consideration, chant divine
verses, peruse instructive articles, read the Tablets of “Abdu’l-Bahg, encourage and inspire each other with
love for the whole human race, invoke God with perfect joy and fragrance, sing the verses, glorifications,
and praises of the Self-Subsistent Lord, and ddiver eloquent speeches. The owner of the house must per-
sonally serve the bdoved ones. Hemust seek after the comfort of all, and with the utmost humility hemust
show forth kindness to every one. If the Feast is arranged in this manner and in the way mentioned, that
supper isthe“Lord’s Supper,” for the result is the same result and the effect is the same effect.>®

‘Abdu’ [-Bahaenvisions music as an dement of the Feast Bah&'i scholars have ack nowledged the impor-
tance of music in the Bah&'i spiritud experience.® This suggests a prominent role for music in the Baha'i
Feast. In short the Feast, as an integral component of the Bah& i Administrative Order, presents an occasion
for spiritud development for the soul.

The Rulers (Umara’) and the Learned (‘Ulama)

Bah&'u’llah has called for two branches of the Bahd'i Administrative Order in the Kitab-i- * Ahdi (Book of
My Covenant): the Rulers (Umara) and the Learned (‘ Ulamg.®* The Universd House of Justice has stated tha
the “ distinction isthat whereas the ‘rulers’ function as corporae bodies, the ‘learned’ operate primarily as indi-
viduals.” The administrative functions of both branches are clearly defined and ddineaed in the Bah&'i
Writingsas well asin the writings of the Guardian and the U niversal House of Justice. Both branches areinte-
grd to the theory and practice of Baha i spirituality. The members of the Locad Spiritual A ssembly for exam-
ple“should consider themsevesas entering the Court of the Presence of God, the Exadted, the most High, and
as beholding Him Who is the Unseen” as ordained by Bahd u’lldh in the Kitéb-i-Agdas.®? They are to serve
both the individuad Bah& i and the community at large as “ channels of divine guidance.”® This branch of the
Bahd i administration is unique in terms of mystical guidance compared to other schools of mystical thought,
with respect to even though one finds parallels between the “rulers” and the function of the spiritud master in
general.

It isthe “learned” arm of the Bah& i administration, however, that pardlels the function of the Sufi master
most closdy, and as such it is dso integral to the Baha'i mysticd experience. This am consists of the Hands
of the Cause, the Continental Board of Counselors and the Auxiliary Board. T he functions of the Hands of the
Cause as ddineated in the Will and Testament are:

The obligations of the Hands of the Cause of God areto diffuse the Divine Fragrances, to edify the souls
of men, to promote learning, toimprove the character of all men and to be, at all timesand under all con-
ditions, sanctified and detached from earthly things. They must manifest the fear of God by their conduct,
their manners, their deeds and their words$*

The functions of the“Hands” as expounded above are clearly similar to that of the Sufi master as examined
earlier.®> These same functions of the Hands of the Cause are carried into the future by the Continenta Board
of Counselors, and their Auxiliary Board. Therefore the term “learned” has been applied to the Hands of the
Cause, Counselors, and Auxiliary Board members.
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The Hands of the Cause of God, the Counselors and the members of the Auxiliay Board fdl within the
definition of the “learned” given by the beloved Guardian. Thus they are all intimatdy interrelated and it
is notincorrect to refer to the three ranks collectivey asone institution.

However, each isalso aseparde institution in itsdf .66

The two arms of the Bah&'i Administrative Order are criticd components of Baha'i spirituality, both in mys-
tical method and mystical theory. The “learned” derive their authority and inspiraion from the Universd
House of Justice in the same manner that the Sufi mastersderive their authority from the Qutb. The following
comments by the Universal House of Justice regarding the two arms of administration, however, must be kept

in mind, where they indicate the supreme synthesis incorporated in the administrative structures of the Bah&'i
Faith.

The newness and uniqueness of this concept make it difficult to grasp; only as the Bah&'i Community
grows and the bdievers areincreasingly able to contemplae its administrative structure uninfluenced by
concepts from past ages, will the vital interdependence of the“rulers’ and the “learned” in the Faith be
properly understood, and the inestimable value of ther interaction be fully recognized .

The “newness’ of this synthesis makes it difficult to fully comprehend. The Bah& i mystic therefore stands
in need of a new frame of reference, as there is nothing in our known ancient and traditiona spiritual heritage
that can fully comparewith the Baha&'i Administrative Order.®® This new paradigm requires that every Baha'i
individud heed this passage from the Lawh-i-Hikmat: “ Abase not the station of the learned in Baha and belit-
tle not therank of such rulers as administer amidst you.” 8

Hal (state) and Qal (speech)

Of particular importance for the mystic wayfarer is the distinction between the two Sufi notions of hal (spir-
itual state) and gal (speech). Hal refers to inner and authentic spiritual state of the wayfarer, whereas gal is
whét one uttersby mouth. The former is agenuine spiritual and internal phenomenon, whereas the latter isan
externd one. Qufi literature favors the inner spiritual state, which is“red” over the spoken or outer, which may
or may not reflect the inner reality. An example occurs in the narrative of Moses and the Shepherd in Rumi’s
Mathnavi where God teaches Moses the distinction.

We look not a the exterior and the speech (gal),

We behold the inner and the state (hél).”®

This distinction is maintained in the Bah& i Writings,”* for the inner state is emphasized in all matters per-
taining to the Bahd@'i mysticd experience rather than the outer aspects. For example, if a person should go
through the motions of the obligatory prayer cardessly and without any spiritual connection, that prayer may
not bring about the desired mystica experience.” The Bah&' i administraive Order is also an agent for trans-
formation of the human soul, and much like other spiritual practices can only function as such if engaged in
with spiritudity andwitha pureintention. It is the duty of every Bahd i wayfarer to engage the Bahd'i admin-
istration asan authentic hal experience rather than agél one. Thus, the individual cannot practice adhering to
the letter of the law with regardsto the Bah&'i AdministrativeOrder and not the spirit. Only then can the Baha'i

administration be acomponent of the Bah& i spiritual experience. The following passage on behalf of Shoghi
Effendi touches on the same point:

Laws and institutions, as viewed by Bah& u’'llah, can become really eff ective only when our inner spiritud
life has been perfected and transformed. Otherwise religion will degenerate into a mere organizaion, and
becomes adead thing. (Spiritual Foundations: Prayer, Meditation, and the Devotional Attitude #40)

Conclusion

Writing in the 1930s, Shoghi Effendi stated that there are features and relationships in the Bahd'i
Administrative Order that will be defined and andyzed by future generations. This article is a study of one
such feature—the mystical dimensions of the Bah&'i Administrative Order. The thesis is advanced that
Bahd u'llah has through the Covenant bequeathed to posterity “ an excellent and pricdessheritage.” ”® Through
this heritage the wayfarer can encounter the Holy Outpouring (Fayd-i-Mugaddas). The Bah& i Administrative
Order has anumber of unique and key features when considered asamystica entity, one of whichis theinclu-
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sion of all at the levd of the Feast. The full spectrum of thistopic cannot be exploredin this artide. The read-
er isinvited to consider this thesisin light of the scripturd evidence beyond those presented here. The impli-
caion for the human soul whether as one serving on administrative bodiesor otherwise isclear: the encounter
with the Administrative Order is criticd to the mystical path.

Notes

1) This is not a concept peculia tothe Bah& i tradition. For example, The Cambr idge Dicti onary of Phil osophy 515 defines my sti -
cism as “adoctrine or discipline maintaining that one can gain knowledge of redity not accessible to sense perception or to
rationd conceptud thought.” See the Seven Valleys p. 33 for an d aboraion on thistheme by Bah& u'll &h.

2) Bah&@'i thought mai ntains that the chi & endowment of the human being is the rationd soul (nafs-i-natiqah) d so i dentified with
the human spirit (rdh-i-insani). Ontologically, the human soul isat the end of theArc of Descent, and at the begi nning of the
Arc of Ascent, which isthe initiati on of the spiritual journey (Some Answered Questions 285-86).

3) Traditional Sufi teachi ngs describe an elaborate psychol ogy (ma'ri fat an-nafs). In thi s system, which is based on Qurani c nomen-
clature, the soul (nafs) progressesfrom the nafs-i -amarah (the commanding soul) to the nafs-i-mutma’i nah (the confirmed soul)
and the nafs-i-mardiah (that has atained Divine good-pl easure). The Sufi sdence of the soul is treaed in adequate detal in
Idamic Spirituality: Foundations 294-307. Baha' U’ lldh has acknowledged and confirmed Sufi psychology (cf. Majmd‘iy-i-
Alwah-i-Hadr at-i-Baha’ u'll 4h 97). Bah&'u’ [1ah has elsewhere markedly simplified the Bah&'i science of the soul:

Much hath been written in the books of old concerning the vari ous stagesin the development of t he soul, such as con-
cupiscence irascibility, inspiration, benevol ence, contentment, Divine good-Pleasure and the like; The Pen of the Most
High, howev e is disinclined to dwd | upon them. Every soul that walk eth humbly with its God, in this Day, and cleaveth
unto Him, shall find itsd f invested with the honor and glory of all goodly namesand stati ons (Gleanings 159).

4) Schimmel dividesthe mysticd approachesinto the “vol unteristic” and the “ gnostic.” The vol unteristic mystic aims to possesthe
attri butes of God, whereas thegnostic mystic ettemptsto obtain adeeper knowledge of God (Mystical Dimensions of |dam 6).
Both d enentsare explicitly present in the Baha' i Writings.

5) Hidden Words of Baha'u’ |1&h, from the Persian, passage number 32.

6) Along the way, as the soul begins to change, the individud experiences new understandings of the self and its rd aionship to
other individualsaswell asto God. Itis this broad complex of transformed spiritual atti tudes and understandi ngstha | will call
mysti cal experience

7) A multitude of other key tablets d so present and d aborateupon the mysticd dimensions of the Bah& i Revelation. The Qasidiy-
i-Var &’ fyyih and Mathnavi are two such teblets. It i sregrettabl etha the scholarly community in general has not accorded these
Tabl ets the close attenti on that they merit, from the standpoint of mystical content and teachings as wd | as the literary form.
These texts have been examined however with respect to other aspects and there ae provisond translations of the Qasidah
available as detaled i n Secret and Symbol (258-59) by Christophe Buck.

8) In general the author agrees with the assessment made by Jack M cLean who dtates that “it is regrettable tha very little Bah&i
schol arshi p to date has explored the topic of mysticism in apositive light . ..” (Dimensionsin Spirituality 83). Dimensions in
Soirituality by Jack McLean is a noteworthy attempt to compensae this deficiency. It represents the first serious attempt
towards a comprehensive formulation of Behd i spirituality. Dr. D&yush Ma‘ani has d so contributed a significant vol ume of
literaure on thistopic in Persian. His Kanzi-Asrar (Thesaurus of Mysteries), for example, only the first volume of which has
been published, represents a lexicon of the terminology utilized in the Hi dden Words of Bah&' u’llah.

9) Dimensionsin Spirituality (83).

10) To these must be added the authori zed i nterpretaions made by * Abdu’ I-Baha and Shoghi Effendi.
11) Dimensionsin Spirituality (58).

12) Kitab-i -Aqdas paragraph 4. See d so The Seven Valleys (39-40).

13) Kitab-i-Aqdas paragraph 33, where Bahd U’ Il &h states: “We have exd ted your engagement in such work to the rank of worship
of the one true God.” This represents aradical break from the Sufi tradition where a mystic was known for his poverty, and
renunciation of the worl d. Hence the desi gnetions faqir in Arabic and darvish in Persian, both of which mean “poor,” came to
be generally accepted terms for the Sufi. These mystics were frequently inclined to beg, a practice also forbidden by
Bahd u'llah in the Kitab-i-Aqdas.

14) An introductory outline of thedevelopment and structure of the Bah&'i Admini strative Order is presented by Smith in The Babi
and Bahd&'i Rdigions. From Messianic Shi‘ismto a World Religion 115-35. The Search for a Just Society (424-33) by John
Huddl eston is an interesting presentation and incorporaes a rare balance between the spiritud and administraive d emnents.
Anothe excellent study isAn Organic Orde by Roger Coe in The Vision of Shoghi Effendi. The most comprehensive ov erall
treatment remai nstha of Shoghi Effendi himself asdeailed in his writings such as The World Order of Bah&' u' Il h 152-57.

15) Dimensionsin Spirituality 126.

16) The word “theosophy’ itself posesa problem, asit has been used to denote a variety of ideas and schools of thought.

17) See The Qufi Orders in Islam by Trimingham 138.
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18) Thisartid e presentsa synthes sderived from Bahd i Sacred Writings and the writings of Shoghi Effendi. Such inductive rea-
soning has inherent flaws and i s d ways dangerous. The author wishes the readership to give close atention to the foll owing
guidance by the Universd House of Justice in this regard.

Asyou pointoutinyour letter, divine Revelation is infalli ble and proceeds from an d I-encompassing knowledge of the
Truth, but when individud Baha’is attempt to apply Sacred Texts to any sped fi ¢ problem or situation they do so using
their own mindswhich are of limited understanding. . . . The Bah&’i prind ple of harmony between rdigion and science
requires, as you say, that aBahd i scholar must use hisintelligence to arrive at a solution of a specific problemif there
is an apparent conflict between a Sacred Text and other evidence; and also he must accept the fact that some problems
may defy hiscomprehension. . .. (Scholarship 26)

19) By theophany the authorsintend Sd f-Revelati on of the Ipsaty. Here theterms manifestaion, revelation and theophany are uti -
lized s synonyms. The Ipseity is identified with the Sufi Huwa (He), which refers to the unknowable Essence of God.

20) Book of Certitude 139-43. These definitions are presented in an attempt to arrive at an understanding of “atta nment unto the
divine Presence” (Liga’u’'llah).

21) Gleani ngsfromthe Witings of Bah&' u’ llah 149.
22) Book of Certitude 140.
23) The seeker should achi eve this state inthe Vd ley of Search, the first of the Seven Valleys.

24) Book of Certitude 141. This artid e does not intend to trea the compl ex theosophicd background of the Universal Revd aion
and the Specific Revd aion. See Hikmat-i-111&hi 278-79 by Qamshi’i and QdmUls-i-"gan 3:1194-1204 by A. Ishrég-Khévari for
further detail s.

25) Bah&' i Writings acknowledge Five Divine Presences or realms. These arein descending order HahGt, Lahat (Heavenly Court),
Jabarut (Dominion), Malakit (Kingdom) and Nasut (Corporeal World). In the Tablet of All Food (Lawh-i-Kull-i-Ta'am),
Bahd' u'llah identifies the Heaven of Absolute Oneness as Hahiut (Unknowable Essence). Even the Manifestati ons have no
aceess to thisrealm. This paper will not deal with this very interesting topic. For a study of the Fve Divine Presences inthe
Bahd' i Writings see The Revd ation of Bah&' u’llah 1: 58-59, by Adib Taherzadeh. In the Most Holy Outpouring God reveals
His Sdf to Himself, and He is & once the Lover and the Beloved (Makétib-i-* Abdu’ | -Baha 2:12-13).

26) Book of Certitude 142.

27) The Secondary Revd aion (Tajalliy-i-Thani) correspondsto theophany in the red msof Lahit and JabarGt, where the latter rep-
resents the first stege of differentiation or substantiation (taqyid). See the Table to Varga (Lawh-i-Vargd) in Momen's
“Relativism: A Basis for Bah&'i M eegohysics’ 192.

28) Book of Certitude 142.
29) For example Hikmat-i-111ahi 330.

30) This nomenclature has been examined in Milani, Kavian S and Nafeh Fanangpazir, “A Sudy of the Pen Motif in Beh&i
Writings.” (JABS9:1)

31) Al-Qalam (Pen) isdefined by the glossary in Islamic Spirituality: Foundations as“the instrument of God's creati veact.” Sachiko
Murata suggests similar dynamics in her study of gender relationin the writi ngs of 1bn-‘ Arabi i n the Tao of Id am. She writes:

The Pen writes out these words on the Tabl &, thus manifesting the spiritud essencesof dl things. .. The Pen has two
faces. With one face it looksat God, and with the other it looks at the Tablet and everything bd ow it. In the same way
the Tablet has two faces. With one face it look s at the Pen, and with the other it looks & the worldstha lie below it. In
rd aion to the Pen, the Tablet i sreceptive and thereby manifests differentiaion. But in rd aion to cosmos, the Tabl & is
adive and manifestsgoverning control . (The Tao of Idam 13)

32) Tablesof Bah&' u'll éh 140.

33) A comprehensive treatment of thissubject by Keven Brown, “A Bahd i Perspective on the Origin of Matter,” gopearedinthe
Journal of Bah&'i Sudies 2.3.90. See also Islamic Spirituality: Manifestations (464-66) for a generd introduction to the topic.

34) God Passes By 325.
35) The World Order of Bah&' u’ [l ah 144.

36) The i mpli cati ons of the Covenant for the mystical j ourney of the human soul towards God will be examined in a later section.
The reference to the Wil | and Testament of ‘ Abdu’ [-Baha as “the Child of the Covenant” has clear implicaions for the Bahd i
wayfarer.

37) The reade will note that this article establi shes a number of comparison and contrasts between the Bah&'i Admini strative Order
and mystical thought, parti cul arly Idamic mysticism (Sufism). This serves asalead into the central i ssues a& hand. The author
hopes that the readers note that the Bah&'i Fathisan i ndependent world religion, and not a Sufi sect. The comparison is valid
inasmuch as the Bahd i Admini strative Order is noted to have authentic mystical content asestéblished by thisartide

38) Thecase wasdifferent with Sufism (Islamic mysticism), asit coul d not be incorporated into the | lami c prophetic structure. The
two were howev er, allowed to co-exist alongside each other as Tri mingham points out. See The Sufi Ordersin Idam 133-46 for
adetail ed study on this theme.

39) AsSufism isnotthe focusof this article experts will no doubt find thi streatment of the Sufi content supeficial. The point of
thecomparison is however to demonstrate how these issues have been synthesi zed i n the Bah&'i Administrative Order. The Sufi
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Orders (T&'ifas) themselves are later developmentsin Sufism. Trimingham poi nts out:

The foundation of theordersisthesystem and rd aionship of master and discipl e inArabic murshid (director) and murid
(aspirant). It was natural to accept the authority and guidance of those who had traversed the stages (magamat) of the
Sufi Path. (Sufi Orders in Idam 3)

There have been a number of studies on these Sufi Orders. The most comprehensive to date is that of Trimingham entitled Sufi
Orders in Id am. More recent treaments are found in Islamic Spirituality: Manifestati ons.

40) Id amic Spirituality. Manifestations 147.
41) See Nasr inIdamic Spirituality: Foundati ons271-72.

42) 1t should not be surprising that the Sufi hierarchy was accepted without textud j usti fi cati on. The master-mystic dynamics are
developmentsthat were later systemaized to explan the Sufi mystical experience

43) See for example A Sufi Rule for Novices 31.
44) See The Mystics of Idam by Nicholson 126-27.

45 See for exampl e the Kitab-i-Aqdas paragraphs 42 and 30. The twin pillars of this Order ae Guardi anship and the Universal
House of Justice. Cf. World Order of Bah&' u'llah (147). According to the Wl and Testament the Guardi an of the Faithisthe
designated and authoritative “interpreter of the Word of God” among other functi ons. The Universal House of Justice is exam-
ined in detal shortly.

Paragraph 42 of the Kitab-i-Aqdas is d so s gnifi cant for the fact that it anticipatesthe very situaion, which occurred in the Bahé& i
world in 1957, pred pitated by the passing of the Guardian (Shoghi Effendi) and the absence of a Universal House of Justice
Thispassage will be explored later in thisarticle.

46) See | eter written on behalf of the Guardian quoted in The Conti nental Board of Counselors 44-45.

47) Wl and Testament of ‘ Abdu’I-Baha 26.

48) W and Testament 14 and 20.

49) Tabl etsof Bah&' u' [1ah 68.

50) Wor Id Order of Bah&'u’llah 148.

51) Wor Id Order of Bah&'u’llah 149.

52) Husayn is areference to Dr. Husayn Naji who a the time was the cha rman of the Naional Spiritual Assembly.
53) A copy of thishigtorical letter came to my attention in 1986.

54) O Son of Justice! Whither can alover go but to the land of his beloved? And what seeker findeth rest away from his
heart'sdesire? To the true lover reunion is life, and separation is deah. His breast is void of pati ence and hi s heart hath
no peace. A myriad lives he would forsake to hasten to the abodeof hisbeloved. (Hidden Words, from the Persian, num-
ber 4).

55) Kitab-i-Aqdas paragraph 57.
56) See the Kitab-i-Agdas, note number 82.
57) The Cond se Encyclopedia of |dam 248.

58) Attendance at such gatherings i shighly recommended for both the Sufi veteran and the new initiate. cf. Islamic Spirituality:
Foundations 275. The well-known practice of sam&’ (spiritud concert) characterized by music and dance to i nduce spiritual
ecstasy isaform of such gatherings. The rules governing this spiritual practice ae many and differ according to the Sufi order.
(Cf. A aufi Guide for Novices, by Milton, 61-66)

59) Principles of Bah&'i Administration 17.

60) See Rafati in Khishiha-i az Kharman-i-Adab va Hunar 2:27-28, where the following passage from the Kitab-i-Aqdas (para-
graph 51) is suggested regarding the role of music inthe Bah&'i spiritual experience:

We have madeit lavful for youto listen to music and singing. Take heed, however, lest listening to thereto should cause
you to overstep the bounds of propriety and dignity. Let your joy be the joy born of My M ost Great Name, a Name tha
bringeth rapture to the heart, and fil leth with ecstasy the mindsof dl who have drawn nigh unto God. We, verily, have
made music as a ladder for your souls, a means whereby they may be lifted up unto the realm on high; make it not, there-
fore as wingsto self and passion.

61) Cf. Tablets of Bah&' u’'llah 221, where it iswritten:

It is incumbent upon everyone to aid those daysprings of authority and sources of command who are adorned with the
ornament of equity and justi ce. Blessed are the rul ers and the learned among the people of Baha.. They are My trustees
among My servants and the manifestations of My commandments amidst My people. Upon them rest My glory, My
blessings and My grace which have pervaded the world of being. In thisconnection the utterancesreved ed in theKitab-
i-Agdas such that from the horizon of their words the light of divine grace shineth luminous and resplendent.

Shoghi Effendi has provided the foll owing d aificati on on these twin amsof Bahd i Administration,
Inthisholy cycle the“learned” are, on the one hand, the Hands of the Cause of God, and, on the other, the teachers and
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diffusersof His teachings, who do not rank as Hands, but who have attained an eminent positi on i n the teachi ng work.
As to the “rulers” they refer to the members of the Locd, National and Internationd Houses of Justice. The duties of
each of these soulswill be determined inthefuture (Continental Board of Counselors 42.)

62) Kitab-i-Agdas paragraph 30.
63) Ridvan 153 message from the Univesal House of Justice paragraph 24.
64) Wl and Testament of ‘ Abdu’[-Baha 13.

65) The compari son weak ens when the entire scope of the activities of the Hands of the Causeare considered. Thei ndti tution of the
“leamed” has the dual function of protection and promotion of the Bah&'i Faith. The “Hands’ were d so instrumental in con-
ducting theaffars of the Bah&@'i Faith during they ears 1957-63, &ter thepassing of Shoghi Effendi and prior to the election of
the Universal House of Justice The criticd function of the “learned” was anticipated i n the Kitdb-i-Aqdas (paragraph 42). A
comparison of paragraphs 40 and 173 further suggests thiscritical function of the “learned.” The scope of the activiti es of the
“leamed” therefore transcend those of the Sufi masters.

66) Conti nental Board of Counselors 42.
67) Conti nental Board of Counselors 45.

68) Itisworth noting tha according to the Universal House of Justice Bah&'u' [1&dh has“ permanently excluded the evils admittedly
inherent inthe institutions of the ‘learned’ in pest dispensations.” The Continental Board of Counselors45.

69) Tabl etsof Bahd' u’ll ah 138-39.
70) For the full story see Rumi’ s Mathnavi book 2: 1722-1817
71) See for exampl e Amr va Khalq 3:445-48 by A. M &indarani.

72) According to ‘ Abdu’l-Baha “in every word and movement of the obligatory prayer there are d lus ons, mysteries and a wi sdom
tha manisunéabl e to comprehend, and letters and scrolls cannot contan” (Spiritual Foundations #27).

73) Tabl esof Bah&'u'll éh 219.
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