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It 1s one thing to believe 1n a rea.lit;y be;yond the senses and another 
to have experience of it also, it is one tr.icg to have ideas of 'the 
hol;y' and another to become consiously amire of it as an operative 
realit;y intervening actively 1n the phenomenal world. 1 

M,YsticiSll is onl;y one pa.rt of rel1(;ion, but it is unques

tionabl;y the heart of relig1on1 it is what makes r&l.i8ion :rellsious. 

The above w0%ds from Rudolf' Otto's classic work The Idea of the Holy 
h1ghllght a dOJDinant theme found in the mystical traditions of all 
religions, Ea.st and West, namel;y, the mystic's quest for cult1va.t1ng a 
peculiar type of consciousness in which an overwhelming presence is 

experienced--a presence experienced as an objective fact coming from 

outside or beyond the subjective ps;ycbe and transcending the 11m1tations 

of the natw:al order. In the Islamic, :Babi and Baha'i t.ra.ditions this 
is referred to as a.ttaining the "presence of God" (liga.' all.ah}. wherein 

the overflowing li8ht of God so pervades human consciousness that "all 
ilzlaf;es fa.de awa.y"'--includi?lg the seli'-1.mage of partic:ula;r souls--and 

onl;y the .. Face of God" (wa..1hu 'll.ah) remains,2 

The soul's search for God is the true calllDg for human 
beings because it is, according to Qur'anic and Baha'i teacbil:lg, the 
one act that gives all the other acts of our lives neaniIJg and relation, 

We have been crea.ted, says Baha.'u'llah, 1n order to know and love God 
even as moths love the flame I first hand and with such ecstas;y that the 

soul is transformed into a perfect reflection of the li8ht of God 1n the 

act of knowing and loviJlg, 

Sufism, the most developed expression of the Muslim approach 

to mystic experience, is a na.jor source for :Ba.bi and :Baha'i writings 

that have as their subject the quest for presence. Sufism provided an 

important frame of reference for the cent.:ra1 fi8ures of the .Baha'i faith, 

as they responded to numerous inquirles from both their followers and 

from Muslims (including a n1.ll1lber of Sufis} on traditional Muslim concerns 
with spiritual experience. In responding to these questions, the Bab and 

3aha'u'llah naturally drew fro111 man;y of the literary 1mages and technical 

ter111s that had been developed by Arabic and Persian-speaking mystics, 

Dhikru 'l.lah, the invocation or remembrance of God, 1s a. 

fundamental Sufi technique referred to by the :Bab and :Baha 'u'llah. In 
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Islam genera11y, but particularly in Sufism, the J?ra.ctice of dhikr is a 

prominent discipline for attaining heightened states of consciousness. 

Dhikr is the repetitive recitation of fil.vine Na.Illes or short, sacred for

mulae, often derived from scripture. It is a distinct devotional practice 

from obligatory prayers (salat ) and meditation or reflection (fTitT}, yet 
• 

it is genera11y used by most Sufis in concert with salat and flier in a 
• 

comprehensive spiritual regime. 

The Bab a.nd Baha.'u'llah a.ffu:m the efficacy of these acts of 

persona.I spiritual endeavor. However, the ritual and devotional features 

of Eabi and :Baha'i scripture have not genera11y been ex.a.mined or empha

sized in the West, and many questions yet persist as to the nature and 

scope of specif'ic exhortations found in these texts. 3 For exani:ple, David 

G cod.man has colilJll.ented that "while the Baha '1 writings are r.i.ch in ref'e:rences 

to meditation, the apparent lack of a. particular tradition frees &ha.'is 

to incorporate the knO'Wledge o£ other techniques into their lives without 
" 4 difficulty or con:fllct. On the surface, this state:inent appears quite 

catholic and in harmony with the Baha'i teaching of' religious unity. On 

closer eXaJDination, however, Goodman's obseriation must be moclif'ied to 

some degree, f'or the Babi and l3aha.'i writings do have recomendat1ons on 

specific devotional and meditation practices which stem from a ~articular 

tradition, namely, the mystical traclition of' Isla:n. 

This brief essay is priilla.rily concerned 'With exami.niIJg the 

practice of dhikru 'l.lah, the remembrance or invocation of God, as 

depicted 1n Sufism and the writings of' the Bab and Ba.ha'u'llah. As noted 

a.bove, dhila- is but one aspect of Muslim and Baha.' i personal. piety along 

with "F2,yer and u.editation.5 By f'ocusing on the practice of' dh1kr I do 

not mean to ignore the importznce of' prayer and meditation nor the con

pli.mentary function of these activities for the sources of this study. 

The choice is guided, nevertheless, by recognition of the centrality of 

dhikr with regards to ~a1at and f'lla: 1n the mystic's search for the divine 

Beloved. As the Qur'a.n instructs us, "prayer (salit) prevents passionate 
• 

transgressions and grave sins, but invocation of God is greater (dhi.kru 

'1.lah akbar) 11 (29145). Each activity has its special virtue. Dhila;-1s 

the act of' kindJ.llg the hea.rt's passion for God, thereby igniting the 

flame latent within the soul. For individuals not satisfied with theo

retical knowledge of God., the act o£ invoking and ''breath.1ng" God• s 

presence through His na.mes and attributes has been a. traditional means for 

incuJ.cating intuitive perception of' God..6 
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In discussing Sufi-Ba.bi-:Saha'i relations regarding dhikr, the 

p,:oblem of sources an:! in...~uences looms large, It is beyond the scope 

of this pa.per to attempt to trace the possible Sufi and esoteric Shi.Ci 

sources which may have played a part 1n the formation of the Bab's or 

Baha'u'llah's ideas on the topic. For most of its Isla.m.ic past, Iran 

was a predominately Sunni territory with widespread acceptance o£ Suf'i 

orders and teachers. Under the Sa£avids and Qajars, Sufisn was usually 

supressed by the Shici rulers and 0 u.1ama•, though there was a revival of 

Sufism 1n Iran during the 18th and 19th centuries which played a role in 

rekindling messianic expectations withL'1 the Shi 0 i world, 7 
The Bab does not appear to have had personal contact w1 th 

Sufi ritua.J.s or to have read Sufi manuals, His pronounced esoteric 

teachings a.re more closely related to aspects af popular Shi 0 1sm, the 

Ahl al-haqq, Hurufi C9-"hal1S111.., Isma.cili and Shaykhi esoterism, and the 

1shrag1yyun~ including Mulla Sad:ra, Most of these movements had adopted 

some form of dhikr invocation. Thus a.t this ti.me. the most we can say is 

that the Sufi and Ba.bi dhikr rituals share a common Islamic background 

through the lasting 1n:f'luence o£ Sufism in post-Sai'avid Iran, 

In contrast, the relations between Sufism and :Ba.ha.'u'llah are 

clear. Baha.'u'llah was familiar with many of the classical. works of 

Sufism and frequently quotes such literature in his mystical poems and 

treatises. He spent some time in the Uaqshba.ndi ta.kiyyah (seminary) in 

Sula.ymaniyyah, Kurdistan, where he is reported to have given a com?Dentary 

on Ibn a1- 0Arabi's al-Futuha.t al-Makkiyah, one o:f the most 1.m.porta.nt and • 
influential sources for Sufism, as well as composing a gasida.h, or ode, • 
following the meter and rh)'Jlle of Ibn a1-Fa.rid's Nazmu's-Suliik. 8 During 

• 
the Edirne period (1864-67), :Saha'u'llah visited the Mewlawi's ta.kizyah 

and he 1s known to have·been a great lover of this Sufi order's fOlllld.er, 

the <;elebra.ted Sufi poet Jal.al ad-Din Ru.mi. And, as we shall see below, 

ma.ny o£ his followers were converted Sufis and the practice of individual 

and ,group dhikr took pla.ce during Baha'u'llah's captivity and wa.s encouraged 
by hiln. Nevertheless, at this the research calls for a cautious a.cknow-:

ledgement that the Baha.'i w±itil:lgs e:,thibit tra.d:1.tionaJ. Sufi dhikr aspects 

and that further studies on Sufi-Baha.'i contacts will likely generate a 

clearer picture of the nature of the relationship between Sufi and Baha'i 
dhikr, 
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Dhikr in SU:f'ism 

The ritual of~ is the principle spiritual discipline of 

Sufism. Its goal is the realization of God's presence within the 1nnost 

being of individuals, Dhikr 1::; a verbal no'.lil derived from the Ara.hie tri

literal verb dhakara, to remember, For the Sufis, the Qur'anic ba.sis for 

practicing dhikr rests on verses such as the above cited Surah 29t4.5, 

Surah 33 141 1 "O ye who be 11eve I Remember ( udhkuru) God w1 th much remem

brance (dhikran kath1ra.n)", and Surah 131281 .,remembrance af' God (dhikru 

'llah) makes the heart ca.hi", 

Dhikr is distinguished from the Sufi understan~ of f1kr, 

discursive reflection or meditation, The difference between these two 

activities appears to be the content of intellectual abstraction involved 

in each. Fikr generally refers to the act af' perceiving a new idea or 

datum of knowledge by combining two known ideas in reflection. ~. 

on the other hand, is an effort to unveil the spiritual nature of the 

soul to human consciousness, Fikr is an act of self-educating through 

discursive th0t1ght whereas dhik:r is an act of self-discovery through a 

technique of abst:i:action 'Which reveals the "self of God standing w1 thin". 9 

Louis Gardet comments that in the performance of fikr the Sufi, "concen

trating upon a religious subject, meditates according to a certain pro

gression of ideas or series of evocations which he assimilates and 

experiences; in dh1kr, concentrating on the object recollected--generally 

a Divine Name--, he allows his field of consciousness to lose itself in 

this object, hence the importance granted to the technique of repetition 

at first verbal, later unspoken".10 

The Suf'is were fond of discussing the respective merits of 

dhikr and nlg:, with different authorities claiming superiority for one 

or the other activity. Surah J1190-191 indicates that both are to ce used 
to contemplate the signs of Godz 

Surely in the creation of the heaven and earth and in the altera

tion of night and day there are signs for men possessed of minds 

who remember God (ya,dhkuriina 'llah) standing, sitting, and lying 

on their sides, and reflect (yatafakka.runa.) upon the creation of 

the heavens and the earth. 

In an early Sufi manual by Abu Bakr al-Kalaba.dhi (d, 990 C,E.), there 

is quoted a saying of an early Sufi that appears to be a commentary on 

_Surah 31190-191 in praise of the complel:18ntary use of dh1kr and gJg:t 

One af' the great Sufis said& Gnos1s (al-macrifa) is the swn.'llon1ng 

of the heart. (as-sirr) through various kinds of meditation (al-f1kr) 
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to observe the ecstasies induced by recollection (adh-dhikr) 

according to the signs of revelation,11 

It was dhikr, however, which came to be the most important form 

o:t Sufi discipline. l".a.n;y Su:fis .,.,ent so fax as to assert that. even the 

obligatory ~al.at could be disregarded if one was intensely occupied with 

dhikr, Did not the Qur'an itsel£ 1 they reasoned, testify to the superi

ority of~ to salat? And the hadith qudsi, God's speech reported on . . 
the authority of Muhammad but not contained in the Qur'an, confi=s that 

"If a man is so occupied with recollecting Me that he forgets to pray to 
l".e, I grant him a nobler gift than that which I accard to those who 

petition Me",12 This attitude towards ~a.lat, dhi.kr and fi.kr shows how 

the Sufi pa.th is the Musllm path of love and ecstasy, and that dhikr has 

been the principle means for bringing adepts into ecstatic encounters with 

the holy, as the following verses of an-?ruri testify1 

So passionate my love is, I do yearn 

To keep His memory constantly in J:d.nd; 

But O, the ecstasy with which I burn, 

Sea.rs out my thoughts, and strikes my l?l8mory blind.% 

And, marvel upon mazvel, ecstasy 

Itsel:f' is swept awa.y1 now fa:r, now near 

My lover stands, ·and all the faculty 

Of memory is swept up in hope and fear, 13 
Dhikr, then, is a form of concentrative or ideational ~editation 

1n which the dhak1r (one who remembers) repeats over and over--either 

aloud (dhi.kr jali) or in silence (dhi.kr khafi, galbi)-a divine name or 

short phrase, often to a specific breathing rhythlll and while sitting in 

a prescribed posture, The observation of one's breathing is an essential 

feature of Sufi dhikr, The cycle of exhaling and inha.llng is designated 

as na:f'y wa ithbat: negation and affirmation, Beginning with closed eyes 

and lips, the dhakir repeats the first pa.rt of the shahada., the Muslim 

profession of faith, la iliha. illa'llah {there is no god but God), 1n two 

movements,14 The first movement is the recitat1.on of the "-verse af nega

tion" while exhaling a la ilaha (there is no God), with the intention of 

expelling all distracting thoughts and sthull, This 1s followed by 

reciting the "verse of affirmation" while inhaling, illa 'llah (but God), 

affirming that God is the sole Reality worthy of devotion and worship, 

Dhikr ma.y thus be compared to other forms of concentrative meditation such 

as hesychasm 1n Eastern Orthodox Christianity, mantra yoga in Indian 
religion and nembutsu in Japanese Pure Land Buddhism,15 
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In the history of Sufism, the merits of dhik:r were elaborated 

on by the Sufis and va:riations in technique were developed within the 

dli'ferent orders. However, there generally came to be recognized three 

stages or levels of dhikr which ue related hierarchically to one another• 

1) dhikr aJ.-lisa.n, remembrance of the tongueJ 2) dh1kr al-oalb, remembrance 

of the heart I and J) dhikr as-sirr, remembrance of the inmost being .16 
Dhikr al.-lisan is the first stage of discipline and consists 

of two pha.ses. The novice begins his or her practice of' dh1kr with 

voluntary recitation of a fox:mula., usua11y the shahada.. The goal. of this 

initial. phase of verbal dhikr is control of wandering thoughts so that 

only the ma.dhkur (the One who is remembered, i,e. God) is consciously 

present in the mind. Initiall.y, the duration of the invocation is usually 

of a limited time, perhaps one hour, or restricted to a specific nUlllber 

of' repetitions, The second phase emerges from the first when the subject 

continues the invocation ceaselessly without effort. According to tradi

tional Sufi accounts, even when this unceasing remembrance without effort 

is attainedt the ~e_elements of the ritual. remain distinctly present, 

!lal!lely, the subject (dha.ki.r) conscious of his or her state= the act of 

remembrance (dhikr); and the One mentioned (ma.dhkur). 
The second stage of invocation, dh1kr al-galb, appea.rs to be 

the full expression a.nd perfection of the effortless recollection attained 

1n dh1kr al-lisan. Ga:rdet has described 1 t as being ''expressed in a sort 

of hammering of the formula by the beating of the physica.l. heart and by 

the pulsation of the blood in the veins and arteries, with no utterance, 

even mental., of the words, but where the words nevertheless remain. This 

1s a. mode of 'necessary presence', where the 'state of" conscoiusness' 

dissolves into an acquired passivity:" •17 This growing presence of the 

divine in the heart 1s expressed 1n a story of Sahl at-Tusta.ri (d. 806 C.E.), 

one of the greatest figures of the early period of Su:f1s:au 

Sa..lu. said to one of his disciples I Strive to say continuously for 

one day1 "O Allahl O Allahl O Allah!" and do the same the next day 

a.nd the day after. that--until .he [the disc1plij becal:le habituated. 

to saying these words. Then he bade.him to repeat at night also, 

until they became so familiar that he uttered them even during his 

sleep. Then he said1 °Do not repeat thelll any more, but let all 

your faculties be engrossed in remembering God". The disciple did 

this, until he beca.!ne absorbed 1n the thought of God., One da.y, 

when he was 1n his house, a piece of wood fell on his head and 

broke 1 t. The drops of blood which trickled to the ground bore 
the legend 0 Allahl Allahl Allahl" ,18 
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Should the dhak1r reach perfection 1n dhikr al-galb, he or she 
may then attain the third and highest stage of dhikr a.s-sirr, remembrance 

of the inmost being. This stage of dhikr is, for the Sufi, the station 
of :realized or ontological. tawhid ( unit~ where the inmost being becomes 

the living, inner (batin) expr;ssion of the outward profession of God's 
unity, h ihha 1lli ;lhb. In this exalted experience of hwna.n awareness, 
the dha.Idl: has, in the words of Ibn cAta' Allah (d. 1300 C,E,), "disappeared 

from both the dhikr and the very object of dhikr", 19 That is to say, 
there is a transcending of the duaJ.ity of subject/object awareness, which 

leads to the profound experience of union (wful) between the inmost being 
of the person and God..20 

The three stages of dhikr therefore correspond to progressive 

levels of consciousness beginning with the nOldces attempt to refocus 
his or her orientation from self to God (dhikr a1-l1san), lea.ding to a. 
blu=ing of identities in a. state of ecstasy thl:ough continuous, silent 

a.bsorbtion on the object of contemplation (dhikr a1-galb) and finally into 
a. purti"ied vision of a new Self, the Self of God standing within, (dhikr: 
as-sirr, The penetration into the mysteries of divine unity 1n dhikr a.a

sirr is beyond formal conceptuaJ.ization, The contemplative goes beyond 

the a.ppa.rent rational silnpllcity of God into a reelJll of infinite complexty 

which only intuitive insight (al-cilm adh-dhawI) can grasp, Reflection 

on the paradoxes experienced 1n the unitive state, e,g. gatheril:Jg and 

separation, presence a.nd absence, takes thought "to its very furthest 

11.m.its and intelligence will 1n this way be opened to a synthesis lying 
beyond all formal conception".21 

In moderate forms of Sufism, the annihilation of self in God 

(fa.na.' f1 'llah) does not usual.ly signli'y an externina.tion of the unique 
individuality of the mystic, :ca:ther it is a transformation of consciousness; 

a. tra.nsf~tion of the illusory I, the a.nima.1 soul, into the True Self, 

or tranquil soul. The more the True Self is reflected :I.J1 our inmost 
beings, the more the 1nferior self of CODIIIIOn consiousness 1s occulted 
and effaced, This annihila.tion of self and perpetuation of identity is 

called fana' wa baga' (annihilation and subsistence). 
Rumi describes fa.na' as being "Like the flame of a candle 1n 

the presence of the sun; he is (really) non-existent, (though he is) 

existent in formal calculation", 22 At this point the transcendent Object 
so dOlllina.tes consciousness that the mystic completely renounces the 
delusion (or idolatry!) of sel.fhoood, Rudolf Otto has emphasi11:ed that the 
starling point from whence this type of speculation begins .. is not a 

consciousness of absolute dependence of myself as a result and effect of 
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self; it starts from a consciousness of the absolute superiority or 

supremecy of a power other than myself'11 • 23 Most Suf"is did not stop with 

fant' nor assert that the soul.becomes the Absolute Godhead once it has 

attained Deity. Rather, from fana. 1 springs baqa. 1 t 

If then toou hast freedom :from thyself, 

Then thy selflessness 1s Godness. 

Vhen one has vanished, that 1s cessation of being. 

Yhen there has been cessation o:f being, behold, 

from it springs survivai. 24 

This is the station refered to in the hadith that .. He who knows 

himself knows his Lord (man cara.:f'a na.fsahu fagad 0 cara.fa rabbahu) as well 

as the hadi th an-nawaf"il ( the tradition of prox1m1 ty caused by supereroga-
• 

tive acts af worship) 1 ''My servant ceases not to draw nigh unto He by 

works of devotion, until I love him, and when I love him I am. the eye by 

which he sees and the ear by uhich he hears. And when he approaches a 

span I approach cubit, and when he comes walking I come runn1ng 0 • 25 The 

connection between dhikr and the experience of.fan.a' and baga.1 is perfectly 

expressed 1n these lines quoted by a1-Kalabadhi1 

So we remembered--yet oblivion 

Was not our habit; but a radiance shone, 

A magical breeze breathed, and God uas neax. 

Then vanished selfhood utterly, and I 

Remained His only, Who with tidings clear 
26 Attests His Being, and is known thereby. 

In summary, we may say that the aim of dhikr is to bring about 

an unveiling of our spiritual self. It is the act of polishing the heart 

in order to make it a perfect mirror reflecting the light of God. It is 

not a mere mechanical process, as the great Sufi masters teach that one 

must approach the practice of dhikr with right intention (niyya) and 

absolute sincerity {1khlas). The special formulae are used to center 
• 

the mind on certain Images inherent in the words until the self' and the 

!mage become one Image of Cod. 

Dhikr in the writings of the Bab 

The term d.hikr means d.if'ferent things in different conte~ts for 

the Bab and Baha'u*llah. The Bab, for example, often refers to himself' 

as the •Remembranceof Cod' or the "Primal Remembrance•,27 while in other 

pas5c.6es of Ea.bi and Baha'i scriptures remembrance means sin.ply to have 

Cod in mind generally or to praise God without indicating the recitation 



of a sa.cred formula. Thus 1n his Kit.ab al-.aodas, Baha'u'l.1.ah writes in 

:regards to his laws on obl.igatory prayer1 .. Remember God (udhkuru '11.ah) 
28 for this mercy which preceded the denizens of the two worlds" ■ The 

recitation af dhikr formulae along t.radi tior..a.1 Sufi lines is also refered 

to by the Bab and Baha.'u'llah. :Both make the practice of a ndni!llwn daily 

invocation an obligatory ritual act, give formulae to be recited and 

describe postures 1n which to recite verses. 

The writings of the Bab contain a nUI11ber of exhortations fO'J: 

the practice of dhikr along with formulae to be recited. These recom

mendations are too numerous to examine comprehensively in this study■ 

Here we will briefly discuss the Bab's preference for silent recitation 

of the phrases 111n the heart 0 (dhikr fi '1-qalb), describe a selection 

of Babi dhi.kr phrases, and note some general s1m1Jarities between Sufi 

and Babi teachings. 

The writings of the Bab a.re often difficult to fathom. His 

interest 1n letter symbolism and the creation of talismanic symbols 1n 

the shi.'tta.sta script often result 1n writings that are extremely dense 

and almost impossible to comprehend. 29 His commentaries on the Qur'an 

and traditions of the Prophet and Imams are more in the genre of ta'wil, 

interpretation which aims at revealing the inner (batin) signll'icance of 
• 

scripture--a style of writing popular with Sufi and Shici gnostics. 

Denis ¥a.cEo1n ha.s observed that the writings of the Bab, like the rhyming 

prose of the Qur'an, creates a. predilection for chanting the sacred 

verses. In some of his later works, e.g. the Kita.b al-asma' and lCitab-1 

pa.nj sha 1 n, the Bab revealed verses "consisting largely of invoca.t1ons of 

God by an infinitude of names .•• , 1n which content 1s entirely secondary 

to the all-important incantatory style" .JO These in:f'ini tude of na:.mesform 

the basic content of Babi dhikr practice. 

In SUfism both verbal (jalI) and silent (khafI or galbi) invoca

tion is practiced. The Bab appears to have preferred silent over vocal 

recitation. It may be tha.t he was displeased by su:perf'icia.l, public 

demonstrations of piety by Muslims--Sufis and others--and he therefore 

placed greater emphasis on silent dhi.kr as a guard against ostentatious 

behaviour. The Bab goes so fa.r as to make the practice of silent dhikr 

an obligatory act. The fourth bab of the ninth vahid of the Persian 

Bayan __ is concerned solely with recitation of "dhikr 1n the hea:r:t". 

This chapter begins, as do all chapters of the Persian Ba.yan. with a 

statement that is followed by an expla.na.tion, The Bab begins by stating1 

"God has made it obligatory for _people to make mention of God (dhikru 

'11.ah) in their heart. Say, all will be questioned on that 11 (i.e. on 

the day of resU-"'Tection).J 1 
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The Bab's exposition of this statement begins by praising the 

virtues of patience and hum.Uity under all conditions, He then continues 

by discussing the efficacy of silent dhikr 1n the hearta 

The reason why p;rivacy (sirr) hath been enjoined in moments of 

devotion is this 1 that thou mayest give thy best attention to the 

remembrance of God (dhikru 111.ah), that thy heart ma.y at all times 

be a.nim.a.ted by His Spirit, a.nd not shut out as by a veil from thy 

Best Beloved. Let not thy tongue pa.y lip service in praise of God 

while thy hea:rt be not attuned to the exalted Summit of Glory, and 

the Focal Point of Communion.J2 

This passage contains several of the themes discussed a.hove 1n connection 

with dhikr a.1-lisan and galb. For example, the word translated as 

'privacy' 1n this pericope is ~ in Ara.hie, which also contains the 

sense or an esoteric secrecy and mystery as well as inner quality or 

consciousness. Taken in the context of this chapter on 'dhikr 1n the 

heart' , it seems cleax that the privacy intended by the Bab is not 

silllply to say prayers in solitude, Rather the desired privacy is found 

within the contemplative setting of silent invocation, it is the shutting 

out of a.ll things from conscious thought 1n absorbtion on the object af 

meditation, the 'Tocal Point of COJllill.union: which for the Bab is the 

spirit of the Primal Relllembrance, the Manifestation of God. The Bab 

also warns that mere repetition of' verses is insu:f'ficient, that the 

seeke~s heart must be centered on the Lord of Revelation. For both the 

Bab a.nd for ma.ny Sufi authorities, the internal. recitation or dhikr 

invocations is done 1n order to create within the heart a perpetual 

state of divine animation. 

The dhikr phrases found in the Bab's writings a.re both tradi

tional ones used in Islam and invocations which exhibit particular Bab1 

theological concerns.3 3 The Bab calls for a daily regi.!D.e of invocation, 
-c a.nd the new Ba.di calendar is incorpora.ted into the believer's daily 

devotions. Each day mention of God should be done by recitir.g ninety

five tilnes a name of God.34 Believers are to recite allahu abha {God 

1s most Glorious) on the first day of the month, al.lahu acza.m {God 1s 

most Great) on the second day, a.nli-a.llahu agdam {God 1s most Ancient) 

on the nineteenth and final day of the month. The choice of invocations 

for the rema.inirlg days are left up to the individual. In the Ara.bi.c 

Ba_yan~ the Bab gives a beautiful explanation for the practice of dhikr 

each daYl ''Each day recalls my Mame. And ea.ch day my thought penetrates 

into your heart, then you are among those who are always in God's 
thot.JP:ht".JS 
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Another daily invocation practice mentioned in the Ba.b's 
writings is tacz'im, or glori.fication 1 i.e. recitil".g of allahu aczam 

nineteen times every day.36 Other forlllul.ae mentioned by him are 0 

all.ahumma (0 Godl), to be repeated 700 times; allahu azhar (God is most 

Manifest)., to be repeated ninety-fi•re t:11!lesr and ya 'llah (0 Godl), to 

be repeated 4,000 times.3 7 Nab11-i-Aczu reports that the Bab instructed 
his followers to repeat the followillg five 1nvocat1nns nineteen ~imes in 
the evenil'.lg: allah akbal::' (God is most Great), allahu aczam, all.ahu ajir.al 

(God is most :Beautious), allahu abha, and allahu athar (God is most 
Pure).38 This last series of invocations was used by the Ba.bis of Zanjan 

while bese1ged in a quarter of the city to instil courage and fortitude 

as they battled theiz foes. Nabil remarks that the Ba.bis, "though worn 
and exhausted •• ,, continued to observe their vigils and chant such anthems 

as the Bab had instructed them to repeat" .'.39 The chanting of special 

verses while encircling a sacred object or person--a practice related to 
dhikr invocation and refered to as sama.c (11stening)--also took place 

among the Babis, A dxalna.tic account of the :Babis' use of a special invo

cation while they cizcled theix: cha.r1611latic leader Quddus-rega.I:ded as 

equal to, or even greater, than the :Bab by sollle--is given by Nabil, In 

December of 1848, Quddus, the foremost disciple of the Ba.b, was able to 

join his fellow :Sabia at Tabal::'si, who were led by Mulla Husayn, the Bab's 
fizst disciple and second 1n rank only to Quddus, When word reached Mulla 

Husayn that Quddus was approaching, he placed two cand1es in each Ba.bis 
hands and they then walked out into the forest of Mazindaran to meet 

their hero and spiritual guide. They met Quddus as he rode his steed. 

"Still holding the lighted candles in theiz hands, they followed him on 
foot tcmards theiz dest:lna.tion ••• As the company slowly wended its way 

towards the fort, there broke forth the hymn of glorification and praise 
intoned by ... his enthusiastic admirers, 'Holy, holy, the Lord our God, the 

Lord of angels and the spiJ:it. 1 (sub~UD guddusun rabbuna wa rabbu '1-

mala'iJca.ti wa 'r-ruh) rang their jubilant voices around him, Mulla . ~ 

Husayn raised the glad refrain, to which the entiJ:e company responded". 

Such instances of the Ba.bis' use of special sacred invocations indicates 
that this form of popular Sufi and Shici piety was also prevalent in Babism. 

Another Ba.bi dhikr phrase that has become popular with Iranian 

:Baha'is is1 Allahwnma. ya subbuhun ya. guddusun ya hananun ya ma.nan. fa.rrlj 

lana bi 'l-fad11 wa 'l-ihsan ~ 'r-rahmanu '1-manan (0 Codi O Sanctified 
One, 0 Holy One, 0 Tender One, O Gracious One. Assist us by 'lhy e:x:cel-
lence and vixtue. Verily, Thou art the Merciful, the Gracious) • 41 



Two final Bab! dhikr invocations of interest are ones to be 

recited to the sun and moon respectively. In the Persian Bayan (bab 14, 
vahid ?), the Bab writes that on the Friday of each week--the day of rest 

• -c 
in the Ba di calenda'r--believcrs are to chant the following invocation 

- - C - C -while facing the rising sun, inna.ma 1 1-ba.ha' min indallahi ala 
C - - C - C - -tal atiki ya ayyatuha 'sh-sha.ntsa 't-tal ati fa 'shhadi ala ma gad 

i i ' 

shahida '11.ahu 0 ala nafsihi. 1nnahu la Ua.ha ill.a huwa 'l-azizu '1-

mahbub (Glory from God be upon your [ appearance] , 0 d.awing sun • 
• 

Bear witness then, 0 sun, unto that which God hath born witness in Him-

self. Verily, there is no god but Him, the Highty, the Best Beloved). 42 

And in the Chahar sha'n, it is recommended that one face the moon ea.ch month 

and recite 142 times, i.e. to the number of the name of God al-Qa•1m, 
- - - C - -the Existenta innama '1-baha' mina 'llahi alayka ya ayYUha 'l-

garnara '1-munira fi kulli hin(in) wa gabla hin(in) wa ba.0 ad.a hin(in) 
i I i 

(The glory from God be upon you, 0 moon shining at all times, and before 
all times, and after all tirnes).~.3 

The sun and the moon have long been important symbols in the 

literature of mysticism, In Sufism, and especially among Persian writers, 

the spiritual relationship between these two heavenly bodies was developed 

at leng.th. A major theme of Islamic spirituality in its Iranian milieu 

is the expression of the lunar quality of the human-di.vine :relationship. 

For Suhraward.1 al-Maqtul, the moon, which 1s masculine in Arabic, 1s 

refered to as the lover of the sun, Queen of the Stars. Suhrawa.rdi 

tells us how the moon never lingers but always presses on in its quest 

for full enlighternent. At the point of complete enlightenment, the moon 

has reached the sUJl1Rl1t of its lunar potential by perfectly reflecting the 

rays of the Sun Queen. The lover-moon looks into itself and no longer 

discerns anything other than the light of the Sun. At this :point the 

moon cries out, Ana 'sh-shamsl, I a:.m the Sunl44 Henry Corbin explains 
that the moon typifies the soul. of persons revolving in the heaven of 

tawhld, the unity of God, while the phases of the moon typify the phases 
• 

and repetitions of the human-divine encounter that carries the soul of 

the mystic into the state of incandescence (fa.na'). 45 We may similarly 

interpret the words of the Bab in regards to the noon-soul that becomes 

shining with the glory from the Sun, or Nanifesta.tion of God, "at all 
times, and before all times, and after a.11 ti.mes". 

In summary, we may positively note that the Bab's teaching on 

dhikr has many simila.ri ties w1 th moderate Suf 1 doctrines. His attitude 

towards dhikr corresponds to .na.ny Sufi authorities who were wary of the 



elaborate rituals for invocation that had developed in the Sufi orders, 

Stress is consequently placed on t.~e fact that it is not the SJl).Ount of 

repetitions or elaborate postures which make dhikr effective, but that 

purity of heart(~) and sincerity (ikhla~) are the lnsis of true 

inVocation, The Bab warns in the Persian Ba:yan (bab 4, v~id 9) that 

excessive ~--either aloud or silent--is not, in itself, pleasing to 

God, The most important criteria, he continue, is that~ be done 

with "joy and happiness", and he concludes that "everyone knows 1n him

self how many mentions he should makea.1'6 Echoing the Qur'an tha.t "Each 

being knows his prayer and his form of glorification" (Surah 24141), 

Dhikr 1n the writings of :Baha'u'llah 

The writings of :Baha'u'ullah on the performance of dhikr are 

similar to his predecessor's. Like the Bab, Baha'u'llah makes the 

practice of dhikr an ob~atory devotional act along with obligatory 

prayers and fast1.ni;.. In the Kitab al-aqdas, his book of laws, Baha'u'llah 

enjoins the believer 1n God to each day perform ablutions, sit facing 

God (now considered the Baha'i gibla of Bahji) and utter ninety-five 

times 1n remembrance of God (yadhkuru) the inVocation allahu abha, the 

Baha'i form of the greatest name (al-ismu '1-acza.n). 47 This ut111Zation 
' of the greatest na.l!le appears to be a :nodification of the Bab's more 

detailed laws on daily invocation, 

:Baha'u'llah does not pl.ace the same emphasis on~ as the 

Bab, but invocation remains a definite prescription, It seems that each 

Baba' i is asked for at least a m1n1nlum daily requirement of invocation of 

the greatest na.me. Indeed, use of the greatest name as the Baha'i dhikr 

fomula par excellence in a fashion comparable to Sufism was advocated 

by cAbdu '1-:Baha, eldest son and successor of lla.ha.'u'llah. cAbdu 'l-Baha 

notes that the constant repetition of the greatest name leads to union 

with God, illumination and spiritual rebirth• Though not a binding 
law, continual repetitive invocation is strongly endorsed as a 

spiritual discipline for Baha'is1 

cAbdu 'l-Baha exhor-..ed the friends to .. recite the Greatest Name at 

every morn, and (to) turn., ,unto the killgdom of Abha, until thou 

mayest apprehend the mysteries", •• ,Again, through the use of the 

Greatest N=e, cAbdu 'l-Baha urges that "the doors of the killgdom 

of God open, illumination 1s vouchsafed and divine union results,,, 

The use of the Greatest !fa.me, and dependence upon it, causes the 

soul to strip itself of the husks of mortality and to step forth 
freed, reborn, a new creature,,." 



"The Greatest name should be found upon the lips in the first 

awakening moment of early dawn. It should be fed upon by constant 

use in daily invocation, in trouble, under opposition, and should 

be the last word breathed when the head rests upon the pillow at 

night. It is the name of comfort, protection, happiness, illumina

tion, love and unityt1. 48 

As in Sufism, Baha'i dhikr invocation should be seen a.s a foDll 

of concentrative or ideational meditation whereby one temporarily turns 

away from the world and turns solely ''inwa:rd'' via a linguistic image• 

This focussing on one object enables the med.it.a.tor to reach a calm, tran
quil or receptive state of consciousness which is open to direct, intuitive 

knowledge of spixitual powers. In his Asl-i kullu 'l-khayr (Words of 
I 

Wisdom), Baha'u'llah states that "True recembrance (a~lu 'dh-dhikr) is to 

make mention of the Lord, the All-Praised, and to forget aught else 

besides Hitn". 49 Such statements on the concentrative approach to medita

tion pla.ce Baha'i dhikr within a noble tradition of' contemplative exer

cise, sharing sitnilarities not on1y with SufiSlll but with Jewish, Christian, 

Hindu and l3uddhist meditation techniques as well. 

The inclination towards practicing dhikr invocations is given 

further impetus by l3aha'u'llah in several of his poeJ:IS, prayers and 

meditations. Indeed, the entire IslaJnic-Babi-Baha 1 1 emphasis on the 

revekled Ward of God as the vehicle of human salvation naturally lends 

impetus to the individual believer's quest for enlightenment by means of 

the sacred texts, whose very incantatory style· is conducive to invocation. 
C - - -The poems of Baha'u 11lah, e.g. Rashh-1 a.ma, al-Qasidah al.-wrga.' iyyah 

• • 
and f'..a.thna.viy-i mubara.k, draw on Sufi technical tern and their rhyming 

patterns are conducive to chanting in ways traditionally practiced in 

Sufism.SO Tile Lawh mallahi 'l-guds (Tablet of the Holy Ma.riner)and the 
i I 

La.wh an-nagus (Tablet of the Bell) contain refrains which are repeated • 
between each verse of the respective ~orks, infusing them with dhikr-l:1ke 

.51 - -qualities. Til.e La.wh an-naqus, revealed by Baha'u'llah in Istanbul on the 
• 

anniversary o:f the declaration of the Bab, 1s a beautiful work containing 

verses filled with exhortations for the mystic's quest interspersed by 

the captivating refrains subhana.ka. ya hu. ya man huwa hu. ya man laysa 

'ahad(un) ill.a hu (Praise be.Thou, 0 He, 0 He who is He, 0 He who is none 
• .52 

other than He) • 

T.raditional Islamic invocations a.re also prominent in 

Baha'u'llah's writings, e.g. al-ham.du lilla.h (P:taise be to Godl), 
• 

subhana. 'llah (Praise be God) and huwa '11.ah. l3aha'u'llah also uses 



the popular Sufi petition to God: labbayka, labba.l;ka. (Here am Il Here am 

II). This is the traditional cry of prophets, saints and mystics to the 

mysterious Godhead in hope that the grace of God will descend into the 

heart of the invoker. Baha'u'llah refers to labbl.yka. 1n this fashion 1n 

his Salat al-kubra (Long Oblip;arory Prayer) 1 
• 

I entreat Thee by Thy footsteps 1n this wilderness, and by the 

words, "Here am I. Here a.m I", which Thy chosen ones have uttered 

in this immensity •.•• 53 

Other dhi.kr phrases and short invocations can be gleaned from 

Baha'u'llah's writings. For instance, an interesting passage in his 

Kitab al-cAhdi (Book of the Covenant) readss 

Ye fain woul.d hope that the people of Baha may be guided by these 

sacred words1 'Sa.ya all things are of God' (gul kullun min 

cinda 'llahi). This exalted utterance 1s like unto water for 

quenching the fire of hate and enmity which smolder within the 

hearts and breasts of men. By this single utterance contending 

peoples and kindreds will attain the l'iglt of true unity. Verily 

He speaketh the truth and leadeth the way. He is the All-Mighty, 

the Grae ious. 54 

And as noted above, Baha'u'llAh has incorporated the :Bab's dhikr to the 

sun into Baba' i teachings by syrn.bollca.lly identifying himself with the 

rising phenomenal sun~5 

Some of the effects o£ practic1ng the remembrance of God a.re 

mentioned by Baha1 u'llah in the compilation Prayers and Meditations. The 

remembrance of God opens the Jllind's eye to the inner meanings of scrip

ture a..'"l.d instills a divine sweetness uhich helps one to abandon attachment 

to the world; it assists individuals to accept adversities and trials and· 

enables minds to become firmly fixed and grounded 1n God.1 

Cause me to taste, 0 my Lord, the divine sweetness of 'l'hy remem

brance and praise. I swear by Thy might! Whosoever taste th of 

its sweetness will rid himself of' attachment to the world •.. and 

will set his face towaxds Thee, cleansed from the remembrance of 

any one except Thee. 

Inspire then my soul, 0 my God, with Thy wondrous re1:1embJ:ance, 

that I may glorify Thy name. ?{umber me not -...'1th them who read Thy 

words and fail to find Thy hidden gift ,which ... is cnntained therein.5 6 



The Suf'i orders developed special forms of group dhikr chant-

ing kno~m as hadra (session) or haloa. (circle)• ]aha. 'u 'llah and 0 .Abdu '1-
• . . 

Baba encouraged special gatherings for chanting Eaha'i prayers and tabletst 

however, these general prayer meetings mcst be regarded as very different 

from the hadra or halg_a. Still, there a.re a few occasions ;.'here . . . 
Baha.'u'llah himself initiated a more specific type of group dhikr session. 

The first two examples given here are ambiguous as to Baha'u'llah's 

intention, being created to meet specific moments of crisis prior to his 

assumption of prophetic office. Nevertheless, these two instances have 

held continuing s1gn1£icance for l3aha'is a.s prototypes for group dhikr. 

The first instance originates from Baha'u'llah's captivity 1n 

the Siyah-Chal (Black Pit) in 1852• He recounts how he was confined 1n 

this dreaded prison of the Shah with many of his Babi comradesa 

\le were placed in two rows, each facing the other. We had taught 

them to repeat certain verses which, every night, they chanted 

with extreme fervor. 'God is sufficient unto me; He verily is the 

All-Sufficing (gul a.ll.ahuyak;tfa min kullin shay 'in) one row 

woul.d intone, l-lhile the other would replya 'In Him let the trusting 

trust' (cali allahi falyatawwakili al-mutawwa.kuni). The chorus of 

these gladsome voices would continue to peal out until the early 

hours of the morning. 57 

The second example comes from the 'Baghdad period' of Baha'u'llah's 

lninistry (185J-186J). He is reported to have instructed the Babisa 

Bid them recitea "Is there any remover of difficulties save God? 

Sa.y1 Praise be to God, He is Goo. All a.re His servants and all 

abide by His bidding" (hal min mufa.n-a.jin ghayru 'llah. gul 
.. - - - c- -subhanu 'llah hmra. 'llah. kullun iba.dun lahu wa kullun bi amrihi . 

ga'imun). Tell them to repeat it five hundred times, nay, a thousand 

times, by day and night, sleeping and waking, that haply the 

Countenance of Glory may be unveiled to their eyes, and tiers of 

light descend upon them.58 

Here the act of internally reciting this popular invocation of the Bab's 

while sleeping or a"'8.ke recalls the effortless invocation described above 

as dhikr al-galb in Su:fism. 

The third example originates froin the period of Baha'u'lla.h's 

confinement within the walls of cAkka (1868-79}, and is the most specific 
C endorsement of a hadra or halqa gathering. Abdu '1-Baha. ref'ers to this . . . .. 

1n Memorials of the Faithful when he recalls that it was Baha'u'llah's 



wish to see an annual gathering where the true dervishes of this world 

would meet to do dhikr together, This night is to be declicated to 
Da.rv-ish Sidq-cAli, a companion of Baha'u'llah's and a Sufi1 

While in the buracks, Baha'u'll.ah set apart a special night and 
He declicated it to Darvish Sidq-cAli. He wrote that every yea:r on 

that njght the dervishes should bedeck a meeting place, which 
shori.ld be in a flower ga:rden, and gather to eke mention of God..59 

Faclil-i-Ma.zandara.ni has given the date of this special ni€;ht of 
dhikr as the second a£ Rajab. 60 The practice was carried on, at least 
by the Baha'is of cAkka, for somet1me, but it is not certain when or why 

its observance was discontinued, Possibly it was discontinued to keep 
the local inhabitants from rega.;rding Baha'u'llah as the shaykh of a 

heretical band of dervish riff-faff, since the Baha'is were often mistaken 
for Sufis during his lifetime, 61 As there appears to be no statement in 
Baha.'u'llah's later writings calling for the cliscontinuance of this dhikr 

session, perhaps it will be revived by contempoxa:ry Baha'is, 

Besides these many dhlla: invocations, Baha'u'l.lah also speaks 

of specific postures in which the recital of verses is recommended, If 

the obligatory prayer is missed, :for example, the believer is to prostrate 
and repeat either, sul::hana. 'llahi dhi '1-caza.mati wa '1-i.jl.ali wa 'l-• . 
mawhibati = 'l-e.:f~ (Praised be God, the Lord of Might and Majesty, of 
Gra.ce and Bounty) or simply subl_lana 'llah. After this both men and 
women axe to sit cross-legged in the postuxe which he refers to as the 

'Temple of Unity' (haykal at-tawhid) and repeat eighteen t1mes1 
subhana 'llah dhi '1-mulki wa 'l:ma.lakut (Praised be God, the Lord a£ 

' 62 -the kingdoms of ea:rth and heaven) . The posture of ha.ykaJ. a t-tawhid is 
I 

a simple cross-legged sitting position popular in Sufi practice, Another 
traditional posture of Islalll referred to in the Baha'i writings is g_uciia. 

(literally, sitting), which is identical. to the 'sitting on one's heels' 
posture of Zen Buddhism, The quciia. posture is most c0Jl!lnonly used when 
reciting those sections of the Baha'i long obligatory pra.yer that call 
for the sitting position, 

As in Sufism, invocation for Baha'u'llah aims at the elimi.na.tion 
of the subject/object dichotOJ11.y of normal consciousness, This intimate 

identification of self and God is often refered to in the Baha'i writi.Dgs 
as "seeing with His eyes " {acrifa.tra bi 0 aynika) or "recognizing God 

through His 0ml Self" (bishinasim bi-nafs-i-u). Thus Ba.r.a'u'llah writes1 

It behooveth us, therefore to make the utmost endeavour, that, by 
God's invisible assistance t.~ese dark veils,,,may not hinder us 
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from beholding the beauty crf His shining Cou.'ltenance and that we 

may recognize Him only by His own Self. 63 

Open Thou, 0 my Lord, miile eyes and the eyes of all the!li that have 

sought Thee, that we may recognize Thee with Thine own eyes. 64 

The use of dhiilr to reach the unitive state is implied by 
Baha'u'llah in the fourth of his Seven Valleys (Ha:f't va.d!), where he 

refers to the ~d.1th an-nawa.£'11, the tradition considered by Sufis as 
God's announcement of His prC1111ise to become the eye and ear through which 
the servant exists, "as well as the experience 1n dhikr in which every 
lilllb is engaged in its own recollection"• 65 --

Whensoever the light of the Ma.n1:festat1on of the X1ng of Oneness 
settleth upon the th::r:one of the heart and soul, His shining 

becometh visible 1n every lilllb and member. At that time the mystery 
of the famed tradition glea.meth out of the darkness• "A servant 

is drawn unto Me in prayer (an-nawa.f'U) until I answer hinl; and 

when I have answered him, I becOllle the ear wherewith he heareth•••" 
For thus the Ya.ster of the house hath appeared within His home, 
and all the p1lla.re of the dwellillg a.re ash.ine with His light. And 

the action and effect of the light are frOlll the Light-Giver, 66 

There ca.n be little doubt that in this most Sufic af hie works, the founder 
of the Baha'i faith can be seen as endorsing the utilization of the tra

ditional technique of dhiilr in the mystic's quest far union with God, At 

least we must admit that any person from the Islamic mystical tra.dition 
would immediately understand Baha'u'll.ah's correlation of taw~id and the 

~adith an-nawai'11 to the practice of dhikr. 
In the last of the Seven Valleys, Baha.'u'll.ah refers to the 

highest station 1n the way of God by the traditional Sufi terms of a.nnihlla-
( - - - ) 67 tion and subsistence 1n God.fa.na.' az nafs va ba.ga.' bi '11.ah • Both 

Baha'i and mod.era.ta Sufi teachings maintain tha.t the tmb!.cnra.ble essence, 

the sacrosanct Godhead {adh-dhat a.1-ahdiyYB., uluhim,} is beyond human 
I 

comp:cehension, and that the:ru is consequently a tragic d.imer>..sion to the 
mystic's quest i"or God.1 it is in a sense unattainable. Sufis who believed 

1n the transcendence of God's essence often tried to express the difficulties 
involved 1n truly knowing and loving an unknowable Beillg. Ibn al-cArabi 

poignantly observes how all attempts to penetrate the Absolute Deity ends 
on the sho:rus of His namee 2.I!d attributes, 

A diver who was eodeavori.."Jg to 'bring to the sho:re the red ja.cinth 

of deity hidden in its resplendent shell, emerged from that ocean 
empty-handed with broken arms, blind, dumb and ci=ed. . • (He was 



91 
aske;;J' "What has disturbed thee and what has happened? ••• [He 
replied] "Far is that which you seek,, .• None ever attained to 

God and neither spirit nor body conceived the knowledge of him",68 

In a passage that echoes this type of pe:reeption, llaha'u'llah 

speaks of the inherent limitations of hurum faculties in regards to know

ing Deus absconditus1 

Praise be to Thee, to Whom the tongues of all created thiligs 

have, from eternity, called, yet failed to attain the heaven of 
Thine eternal holiness and grandeur, The eyes of all beings have 

been opened to behold the beauty of Thy radiant countenance, yet 
none hath succeeded in gazing on the brightness of the light of 

Thy face, The hands of them that are nigh unto Thee have, ever 
since the foundation of Thy glorious sovereignty and the estab

lishment of Thy holy dominion, been raised suppliantly towards 
Thee, yet no one hath been able to touch the hem of the robe that 

clotheth Thy divine and sovereign Essence, And yet none can 

deny that Thou hast ever been, through the wonders of 'thy 
generosity and bounty, supreme over alJ. th1ngs, art powerful to 

do all things, and art nearer unto all things than they are unto 
themselves. 69 

Here, Baha'u'llah clearly reveals the mystic's d1lemna1 God has created 
souls out of the essence of His 13.ght with spiritual faculties anala

gous to Him, yet we are incapable of taJdilg the step into complete 
identification with the unknowable Essence, As Otto has observed, the 

dilerana occurs because what is absolute may be thought but not thought 
m,10 

Howeve:r:, the mystic's despair is soon transcended through 
experiencing God's Love, Mercy and lleauty. This then leads to the reali

zation that these attributes of God are most clearly displayed as the 
very soul itseli' once it becomes sanctified from all human 11mltat1ons 1 

cleansed of all things to the point that "the Divine Face riseth out of 

the da:t-kness" of the self and all things "pass a!ira.y, but the Face of God", 

At this point the soul can cla.1m to have professed the unity of God in 

both its outer (~ahir) and inner (ba;in) senses, 

0 Lordi The tongue of my tongue and the heart of my heart and 

the spirit of my spirit and my outward and inmost beings (~ah.irl 
wa baJ~ bear witness to Thy unity and Thy oneness, Thy power 
and Thine omnipotence, Thy grandeur and Thy sovereignty, and 

attest Thy glory, loftiness and authority, I testify that Thou 
a.rt God and that there is no other God besides Thee (innaka iota 
'llah la 11.aha illa inta.),72 
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Baha'u'llah maintains, however, that the soul's ::realization of 
ontological tawhid is 1n some manner fil:rferent from both SU:f'i concepts 

of ~datu '1-wujud or shuhud (unity of being or contempl.ation). In the 
Seven Valleys he does not deny that these two stages occur along the 

mystic path, but that the wayfarer will eventually pass beyond these 
stages and reach a. "oneness that is sa.nct.li'ied above these two stat.inns", 7.3 
It is difficult to determine exactly what Baha'u'llah intends by this. 

It may be that he is reluctant to dogutically label the nature of mystic 

perception 1n its highest stages, a.s this tends to shock persons who 
have no comprehension of such matters but who hold attachments to conven

tional religious doctri.-ies regarding the human-divine encounter. And 

furthe:rmore, Baha.1u'llah observes, one can onl.y point to these experiences 

in allusive, symbolic ways, He thus wa.rns that the l.ar.guage of dogma 

and doctrine is not the means for arriving at mystical definitions, Ink 

leaves only blots on the page, for "ecstasy alone can encompass this 
theme, not utterance nor azgument", 74 

Conclusion 

The practice of concentrative techniques of meditation occurs 

1n most religious traditions, For the Islamic, Ea.bi and :Baha'i religions, 

the discipline of dhikr invocation is the recommended form of practice, 

Dhikr has been widespread in Islamic practice generally, but it 11as in 

SU:f'ism that the most active and deta.11.ed development has occured. The 

impact of Sufi teachings on dhikr and its theories of spiritual growth 
C&llle to influence all Muslims, Sunni and Shici alike, and the Bab and 
Baha'u'll.ah clearly drew selectively from this wealth of Islamic F.aterial 
1n developing their own unique religious systems. This can be seen in the 

:respective tradit10Js attitudes towards silent invocation, annihilation 

and subsitence, sincerity and puxity of motive over mere technique, the 

use of group~ sessions, attainment of union W'ith God, and the 
recognition af the liI:lits of human aspiration, All three traditions 

assert that the practice of dbikr is an integral aspect of spiritual 
growth along with prayer, fasting and reflection. And each confirms 

that the practice of~ can lead to a profound alteration of conscious
ness, described as the revelation of God's presence within the inmost 
beiJJg or heart of the human soul. 
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The Berwick Serninar on Baha'i Mystici5m and a report of the 

Discussion on Steven Scholl's pa~er: The Remembrance of God 

Ste"en Scholl's paper, "The Remembrance of God", was read 

at the Seminar on Baha'i Mysticism which was held at the Smith 

residence in Borwick, Carnforth, Lancashire on 11-12 June 1983. 
Since it anpears unlikely that any other report of this seminar 

will appear in the pages of this Bulletin, I will briefly 

describe the proceedings before going on to giv.e a summary of 

the discussion at this seMinar related to the above paper by 

St even Scholl. 

On Saturday, Peter Smith presented two papers, one on 

the Psychology of Mysticism and the other on the Sociology of 

Mysticism. These were intended principally as reviews of the 

current state of academic opinion on these two subjects and 

were not specifically related to the Baha'i Faith. There was 

much discussion followinff these presentations as to whether the 

mystical experiences in the Eastern and Western mystical traditions 

should be regarded as being essentially the same experience merely 

exp1•essed differently because of the difference in Pl eta physical 

systems or whether they should be regarded as being entirely 

different. Peter S~ith has the intention of eventually publishing 

at least the second of these two papers. 

On Saturday evening, Juan R. Cole gave a presentation 

of so~e of the results of his research in India on Shi'ism in 

Oudh. Oudh ca!"le under the influence of Shi' ism chiefly through 

contacts with Safavid Iran. Initially most spiritual authority 

lay with Hakims and Sufi Shaykhs. Then in the mid-18th Century, 

the Nawabs of Oudh began to encourage Shi' i. • ulama to settle in 

Oudh. In the last two decades of the 18th Century, the Usuli 

'ulama, under the leadership of Sayyid Dildar-'Ali Nasirabadi, 

succeeded in suppressin5 and ousting the Sufi Orders. 

On Sunday mornin5, Moojan Momen presented a resume of 

a lengthy paper on which he had been working but which was not 

yet finished. This presentation began with an outline of 

Baha'u 1 llah 1 s ontology in relation to the Western Neo~latonic 

tradition and then went on to look at mysticism in the Baha'i 

writings. Baha'u'llah's writinBs seem to place mysticism at the 

core of the life of the individual. Indeed the whole Baha'i 

cOl"!!!IUnity could be Geen as a mystical co!'lriunity with the social 



100 

struct.ure of most other mystical systeMs (the master-student 

relationship, etc,) beinB replaced by the workings of Baha'i 

community life (consultation, Baha'i ad~inistration, etc.). 

The Baha 1 i Faith thus possesses both an individual and a social 

mysticism. 

On Sunday afternoon, Steven Scholl's paper on Dhikr 

was presented in his absence. The follo;-iing is, insofar as I can 

remember them, the comments of the participants in the discussion. 

which followed. Those attendine the Seminar and ~articipating in 

this discussion were: Peter Smith, Steven LR~bden, Juan Cole, 

and Moojan Momen. 

Firstly it was felt that Steven Scholl was to be 

commended for drawing to our attention an area of the stJdy of 

the Baha'i Faith which had previouRly been ne~lected both in the 

E&.st, as Scholl T)Oints out in the 11aper anrl in the West. Mysticism 

is the care of religious exnerience and to ignore this aspect 

does undoubtedly lead to an unbalanced view of the Haha 1 i faith. 

It was, r.owever, fel.t by all the participants that in 

trying to redress the balance, Scholl had perhaps ~one toe far in 

the opposite direction. Many of the textual and historical examples 

cited in the paper cannot neccessarily be considered to be 

referring to Dhikr in the Sufi usage of that ~.,rord. 

As Scholl points ·out, the root dh k r has diverse usage 

in the Babi and Baha'i writings (as indeed it also has in Islam). 

Sometimes the term Dhikru'llah refer5 to the Manifestation of God 

and, in particular, the Bab. Sometime5 it refers to a eeneral 

state of being Mindful of God without necessarily involving the 

recitation of any formula. Even where the term does i~volve the 

recitation of a formula, this does not nece5sarily equate with 

tr.e Sufi practice of Dhikr. Obviously, the Sufi tradition is 

extremely broad but, in general, the dhikr is used in ~ost Sufi 

orders and is descrjbed in most Sufi manuals as a technique for 

acheiving an ecstatic trance state through re~etitive chanting of 

a formula. The fact ttat Baha'u'llah has ordained that the 

Greatest Name be recited 95 tirr..es, rnakes it difficult to equate 

this with Sufi Dhikr since the very act of consciously counting 

would prevent one from entering a trance state. 

Most uses of the root dh k r in the Baha'i context C€~m 
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to refel' to btdng 10:l.ndful of God. Thi& sl:ould become a state of 

being, starting at the beeinning of the day, the Mashrigu'l

~. and should continue :1.n all daily activities whether this 

be work (which should be undertaken as an expression of worship 

and therefore of 111:i.nfulnees of God) or 111eeting people (who should 

he seen in the context of the 11anifestation of God within them)or 

enjoying the arts (which are a means for connecting with the 

spiritual world and thus becoming l'!indful of God), etc. In this 

connection, it is perhaps worth pointin5 out t~at the Baha'i 

building which is called the Mashriqu'l-Adhkar, despite the 

apoearence of the root dh k r in the name, is not the equivalent 

of the takiyya where Sufi Dhikr is performed but rather is a 

olace where God is remembered. All this may be equated with the 

second and third stages of Dhikr (Dhikr al-galb and Dhikr a&-Sirr) 

as described by Scholl in the paper but there seems little 

justification for identifying it with the usual Sufi usage of the 

term Dhikr (which corresponds to Scholl's definition of~ 

al-lisan). 

Some of the historical examples cited by Scholl were also 

considered to be somewhat dubious. The chanting of the Babis as they 

accompanied Quddua to Shaykh Tabarsi, the chanting of the Babis at 

Zanjan and in the S:l.yah-Chal may well be equated with the Sufi 

tradition of Sama• but are not examples of Dhikr. Indeed the only 

historical instance in which Baha'u'llah seems to have clearly given 

ap9roval to a Sufi type of Dhikr is in the ordaining of a special 

night in remembrance of Darvish Sidq-'Ali. The participants in the 

discussion were unsure whether this represented an encouragement 

of this practice by Baha'u'llah or the imposition of a limitation 

upon it. 

In general then, the participants in the discussion felt 

that Scholl had opened up an important area for discussion and that 

his general description of the 111ysticia111 of Baha'u'llah was a 

valuable starting point. However they felt unconvinced by the 

evidence presented in the paper that Baha'u'llah was ordaining or 

even coomending the Dhikr tecniques as used by Sufis for general 

:.ise by the Baha' is. Such Sufi techniques are certainly not forbidden 

(as the night for Darvish Sidq-'Ali shows) but neither are they 

expressly ordained as the only or even the recommended techniques. 

Baha'u'llah's mystical writinss seem to concentrate on the more 

practical aspects of living one's life as a mystic and creating a 

mystic community rather than on questions of specific techniques such 

as Sufi. Dhikr. M. Momen 
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Response to the Borwick Seminar's Discussion on The Remembrance of God 

I wish to thank the participants of the Borwtck Seminar for 

the1'r comments on my study of dhikr in ]a.bi and Baha'i scriptures. The 

paper :published in this issue at the BSB is a reviaion of the version 

read at Borwlck as I am in agreement ldth some of the criticisms of the 

draft read at the seminar and have made changes accoxdi.ngly. Herc, I 

would like to briefly respond to the observation that I have ◄'perhaps 

gone too far" in claiming tha.t Baha'u'llah 

roended Sufi dh1kr techniques. 

orda.1.ned or even recom-

To be honest, lam. aurprised by the seminar participants' 

resistance to ,mat seems rather clear. I have not stated that Baha'u'llah 

ordains an elaborate dhikr ritual of any particular Sufi tariga, but 
• 

that he does clearly speak of doing repetitive invocation of sacred 

formulae, that he refers to a special posture for invocation, that he 

led a dhikr ceremony in the Siyah-Chal (contrary to the seminar remarks, 

the Siyah-Chal chanting is standard dh1kr practice not sama.c), and that 

he inaugurated a special yearly hadra in memory of one of his fellow . . 
exiles. The Borwick participants note that Baha'u'llah's law of invoking 

the greatest name ninety-five times does not actually equate with Sufi 

dhikr since the act of consciously counting prevents the entering of a 

''trance 0 state. As I point out in the paper, this law of invocation 

appears to be sort of a minimum requirement for all Baha'is, while 

those with the apptitude and inclination axe encouraged by cAbdu'l-

Baha to ceaselessly utter the greatest name 1n order to acheive altered 

states of consiousness. I have now also included 1n the pa.per 

Baha'u'llah's appropriation of the famous hadith an-nawa:fil for the 
• 

Baba '1 faith. All this may be regarded as fuxther verification of 

Baha'u'llah's positive recommendation of dhikr invocation as a method 

for cultivating heightened states of consciusness that is undoubtedly 

related, historically and phenomenologically, to Sufi thought nnd practice. 

Finally, l feel uncomfortable td th the .su.,,u-tiol'\5 that Baha 'u 'llah 

merely advocates some vague sense of religiousness in normal daily 

activities and that his mystical writings "seem to concentrate on the 

more practical aspects of living one's lif'e as a mystic and creating a 

mystic community rather than the questions of spec1f'1c techniques such 

as Sufi dh ikr 11 • Firstly, mysticism 1s not a vague feeling nor is it 

ache1ved without effort and attention to detail. I believe that I 

have pointed out that Baha'u'llah does indeed have somet1h1ng to say in 

regards to spec1.~ic techniques which may be the seed for individual 
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Baha'is to cultivate a particular style of Baha'i mysticism distinct 

from Sufi, Buddhist, Christian and other spuitual paths though, hopefully, 
info:caed by inter-faith dialogue. Strangely though, Baha'is seem to 
try valiantly to protect :Baha'u'llah from such insinuations, Undoubtedly 
more research is needed 1n this area, But in the final analysis, the 

study of :Baha'u'll.ah's mysticism will have merely l1l111.ted "historic 
interest" unless there occurs atnong contellllJora.ry :Baha'is an existential. 

involvement with mysticism, In order to briDg out the meaniDgs of 

:Baha.'u'llah's mystical. writillgs, :Baha'is will need to overc0111e what 
Jacques Chouleur has cal.led their "reticence ••• in exhibiting the mystic 

aspect of their rel~ion and its Found.er" (!Q, 1:3 {Fall 19 ), P• 18). 
Secondly, I think we should tr;y to get pa.st the image of mysticism 

as an activity of impractical. ascetics, No doubt not all persons,not 

even all those interested 1n matters of faith, have the iJ:lcllna.tion for 
seriOUB exploration of mystical. experience, Those who do, however, are 
not generall.y recluses or impractical., As the story goes, a Zen master• 

was once asked what he did before experienciDg enlightenment, He replied 

that he chopped wood. "And now?", asked the seeker. At this the master 
returned to his ax to Chop some more wood. In short, I do not see What 

the contra.st 1s between practical aspects of living and engagement in a 
specific method of spuitual discipline, 

Thirdly, I think we are going about matters backwards as :Baha'is 

1f we believe that we are trying to create a "mystic community'" yet one 
that does not actually take much interest 1n developing, either al.one or 
in group settirlgs, a tangible Baha'i approach to the numinous. Relation 

to the holy is essential1y an encounter between the individual and God, 

and then 1t is spirltual. individuals who are capable of developing and 

nurturing a 'mystic' collllD.UlUty, I often get the feelillg ilhat many 
:Baba'is expect to find mysticism in the administration, that involvement 
in :Baha'i institutions is ":real mysticism" and that techniques of medita
tion are not really libat the :Baha'i faith is about. Shoghi Effendi 

nicely points out how we must begin with individuals who cultivate 
spuitual. energies Via meditation and prayer 1n order that as a group 

:Baha'is m18ht struggle to keep theu i"aith and institutions vibrant and 
not ~ere l1£eless organ1Bat1on, 

.,,the core of religious i"aith 1s that mystic feeling which unites 
man with God, This state of spiritual communion can be brought 

about and maintained by means of tteditation and prayer, And this is 
the :reason why :Baha'u'll.ah has so much stressed the import.a.nee of 

worship.,.,The :Baha'i Faith, 111ts s.ll other Divine Rel~iims, is thus 
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fundamentally mystic 1n character. Its chief goal is the develop-

ment of the individual a.nd society, through acquisition of spiritual 

virtues and powers. It 1s the soul of man which ha.s first to be 

fed •••• Laws and institutions, as viewed by Baha.'u'lle.h, can become 

really effective only when our inner spiritual life has been perfected 

a.nd trans:fo:rmed. Otherwise religion wiD. degenerate into a. mere 

orga.niza.tion, and becomes a dead th111g. 

(Spiritwu Fonndations, P• 14) 

Steven Scholl 
Corvalli.s, Oregon 


