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ii iiiabstract

This thesis proposes a Temple for Canada situated in Thornhill, Ontario, 

guided by the Institution of the Mashriqu’l-Adhkár – a concept embodied 

within the Bahá’í Faith. At the center of the Institution is the Temple, 

or House of Worship, open to all irrespective of religious affiliation, 

background, or gender. A two-year engagement with the site attempted 

to meld open-ended experiential and scientific approaches to provide 

experienced wisdom as design prompts. A more embodied reflection 

rooted in place and time has encouraged a design practice that aims to 

reclaim active participation and potentials for contact between site, place, 

and people. The premise is to reconcile the visual with other modes of 

perception to resist isolation and passivity bred by the dominance of sight 

in experiencing the built environment. In terms of methodology, the design 

is approached through a prolonged and multi-sensorial understanding of 

site as understood through phenomenology and embodied experience.
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To Future Collaborators

In the field, knowledge is tested, and questions arise out of practice. 

To be in the field, or more precisely, to live as a part of it, is an active 

resistance to the “passivity... bred by the forces of society today. A desire to 

be entertained... with increasing efficiency, cultivating generations willing 

to be led by whoever proves skillful at appealing to superficial emotions” 

Living within the field demands a “culture which promotes a way of 

thinking, studying, and acting [that also] supports one another... respectful 

of the knowledge that each one possesses at any given moment.”1

 To invent and re-invent does not necessarily demand the outright 

repudiation of what you inevitably find yourself critical of. It is a letting 

go of immediate and instant satisfaction that “thwarts change... by 

means of a form of satisfaction which accepts and stabilizes the existing 

consciousness.”2 You may need to rely on the very thing you find yourself 

fighting against or resisting. This is a lesson of my thesis. Resistance and 

reliance are a dialectic. In the work that follows, I found myself fighting 

my own self during the journey of my M.Arch thesis.  This milestone in 

your academic journey “should create awareness of [your] potentialities, 

but the glorification of self, the ego, has to be scrupulously avoided.”3  

1 The Universal House of Justice. From the 2010 Riḍván letter to the Bahá’ís of the World
2 Theodor Adorno, On The Social Situation of Music, in Richard D. Leppert, and Susan H. 
Gillespie, Essays on Music (California: University of California Press, 2002), p. 421
3 The Universal House of Justice. From a letter dated 12 December 201 to all National 
Spiritual Assemblies

  To constantly re-examine your methods and internalize the new 

lessons you’ve learned, you must constantly modify your approaches 

and goals. This is not change for change’s sake, but an active pursuit of 

action, engagement, thinking, quiet, reflection, work. Continuity (however 

stretched out) is the key. Continuity of action is essential.  As both a 

process and practice, work needs perseverance that “must be accompanied 

by patience; indeed, [this] patience” in a slow process and practice, will 

be painful, and marked with cycles of crises and victories, learnings and 

un-learnings, and the gift of time.



one 
introduction

4



5

“O people of the world! Build ye houses of worship throughout the 
lands in the name of Him Who is the Lord of all religions. Make them 
as perfect as is possible in the world of being, and adorn them with 
that which befitteth them, not with images and effigies. Then, with 
radiance and joy, celebrate therein the praise of your Lord, the Most 
Compassionate. Verily, by His remembrance the eye is cheered and the 
heart is filled with light.” 
      

Baháʼu’lláh
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The Nine Valleys : Towards Embodied 
Experience – Understanding the Confluence 
of Material & Spirit in the Design of a Bahá’í 
House of Worship

The Nine Valleys
A reference to Bahá’u’lláh’s text The Seven Valleys, which lays out the stages in the 
souls’ journey in terms of seven valleys: of search, love, knowledge, unity, contentment, 
wonderment, and ‘true poverty and absolute nothingness.” It opens with: The stages that 
mark the wayfarer’s journey from the abode of dust to the heavenly homeland are said to be 
seven. Some have called these Seven Valleys, and others, Seven Cities. And they say that 
until the wayfarer taketh leave of self, and traverseth these stages, he shall never reach to 
the ocean of nearness and union, nor drink of the peerless wine.” Nine is also the required 
number of sides and gardens required in Houses of Worship/Temples.

 Studies into phenomenology, embodied experience, and their 

neurological implications by way of a prolonged and sustained engagement 

with the site underpin the intention of the thesis as well as its practice of. 

The project seeks to understand and address a perceived and personal sense 

of a lack of belonging, ‘placelessness,’ and spatial-temporal isolation, in 

a program where “affection grows and flourishes in the human heart,” 

its “susceptibilities heightened,”4 and bonds of unity are strengthened. 

A process that calls for time, care, and attention, the approach to a deep 

physical, experiential, and spiritual understanding site, (as guided by the 

Mashriqu’l-Adhkár), took two years of engagement before any design 

work commenced. The research also reckoned with the challenges of 

symmetry and asymmetry, on a site contends with a reconciliation of a site 

that is asymmetrical both in space and through time, and a design that, as 

stipulated by Bahá’u’lláh, is required to be symmetrical. 

 The inseparability of worship and service “finds its full expression 

in the Institution of the Mashriqu’l-Adhkár.”1 Embodied within the Bahá’í 

Faith, the Institution reflects a fundamental purpose of bringing to fruition 

the “oneness of humanity.”2  At the center of the Institution is the House 

of Worship/Temple, “a collective center of society to promote cordial 

affection” and that it:

…stands as a universal place of worship open to all the inhabitants of a 
locality irrespective of their religious affiliation, background, ethnicity, 
or gender and a haven for the deepest contemplation on spiritual reality 
and foundational questions of life, including individual and collective 
responsibility for the betterment of society. Men and women, children 
and youth, are held in its embrace as equals.3

The following thesis proposes a National Bahá’í House of Worship, or 

a Bahá’í Temple, for Canada. The site for the project is a parcel of land 

in Thornhill, Ontario, which is home to the Bahá’í National Center – the 

administrative center for the affairs of the Canadian Bahá’í Community – 

and a Temple Endowment Site that serves as a tentative site for a future 

Temple. 

Phenomenology 
The study which attempts to understand 
phenomena that appeals directly to 
consciousness without theory and 
categories taken from the natural 
sciences or psychology.

Bahá’u’lláh 
“The prophet founder of the Bahá’í 
Faith... born Mirzá Husayn ‘Alí-i-
Núrí on 12 November 1817 in Núr, 
Mázindarán, Írán.”5 
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1  Bahá’u’lláh. The Kitab-i-Aqdas: The Most Holy Book (Wilmette: Bahá’í   
 Publishing Trust, 1993, 2009 printing), 29

2  The Universal House of Justice. From a letter dated 1 August 2014 to the   
 Bahá’ís  of the World
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Empathy: “I can’t imagine how someone else feels, I can only [make] 
sensitive my own capacity for compassion.” 

Juhani Pallasmaa
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 If the program of the Mashriqu’l-Adhkár is to foster social, 

spiritual, and material progress, its design should therefore foster affection 

and awareness between peoples and sites. In approaching this question, 

this thesis turns toward an embodied experience of understanding a site 

and how it might inform design intent calls for full bodily and mental 

attention, empathy, and compassion.1 The setting aside of religious imagery 

as a requisite for the Temples necessitates a reliance of experiences among 

a diversity of people (culturally, religious, ethnically, gender, and so forth) 

that cannot rely on symbols and semiotics. 

 

 Moving towards an embodied experience as a practice necessitates 

reconsidering the role, and hegemony, of visual perception that reifies 

both physical and mental isolation and passivity. The qualities of space 

are measured through all the sense organs, not just the eyes: ears, nose, 

skin, tongue, skeleton, and muscle.2 Thus sensory experiences become 

integrated into the constitution of the body, and a sense of reality becomes 

strengthened by all sense modalities that interact with each other.3  

Multimodal experiences further enhance our memories and associations 

which extend beyond the physical delineations of the Temple, diffusing 

the experiences and spirit of the Mashriqu’l-Adhkár beyond its borders.

  Traditionally associated with truth, reality, and the rational, the 

“supremacy” of sight has led to the suppression of our other senses.4  

The dominance of sight is continually reinforced through the endless 

multiplication and production of images that are commodified and 

flattened, collapsing the continuum of space and time.5 Sight in isolation 

reduces the capacity for empathy, compassion, and participation in the 

world, disengaging us from it, because we privilege only the visual.6  Sight 

on its own increases alienation, detachment, and neglected emotional 

involvement.7  We are relegated to mere spectators.

 Rather than experiencing the world, we behold it from the outside as 

consumers of images projected on the surface of our retinas.8

 The role of sight is important, but not singular. Vision reveals 

what touch already knows, and itself participates in touch through mimesis 

and identification.9 It connects distant surfaces, contours, edges, and this 

unconscious tactile sense can determine the agreeability or unpleasantness 

of an experience.10  In this sense, architecture moves away from a series of 

retinal images and towards a series of encounters and confrontations that 

interact with memory. Past experiences and memories are embodied in our 

actions and in the active ingredient in bodily movements that accomplishes 

a particular action.11 Sight calls for an authentic experience with bodily 

interaction rather than a formal interaction with it.12  Architecture becomes 

a lived space rather than a physical one, where it is comprised of dynamic 

interactions and interrelations rather than immaterial objects delineated by 

materials.13

 Touch, in its kindest, most tender way on the other hand, implies 

nearness, intimacy, and affection.14 It integrates our experiences of the 

world with ourselves.15 Sound can provide acoustic intimacy, providing 

a sense of interiority which structures and articulates experience.16 It 

provides a temporal continuum in which vision is embedded, giving 

a scene continuity and plasticity, making scale more comprehensible 

through reverberation.17 Skin reads the texture, weight, density, and the 

temperature of matter.18 The tactile connects us with time and duration: 

“a perfect pebble on the palm materializes duration.”19 Through it we can 

feel the craftsman’s or craftswoman’s hands that polished to perfection the 

surface of an old object.20 If we are able to associate with materials that 

“convince us of the veracity of matter,” we can get a sense of their age, 

origin or human use, putting us in contact with the continuity of time.21  
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Stepping stones in grass or the images and imprints of footsteps put us in 

contact with other humans and animals.

 Although the senses gather and mediate information, they have 

the capacity to ignite imagination and articulate sensory thought.22 We 

remember through our bodies, and the recollection of memories involve a 

rich complex of inseparable sensory qualities which we call to mind through 

imagination. Imagination is a process of embodiment, identification, and 

feeling of the entity as an imaginary extension of oneself.23  Memories are 

not just mental, but stored within skeleton and muscles, and the acts of 

memory engage the entire body.24  Experience implies acts of recollecting, 

remembering, and comparing, becoming integrated into our self-image as 

they are integrated into our own body and being.25

Salient Observations

 As a method that strives to ground design considerations in 

embodied experiences which in turn fosters the embodied experiences of 

the users of the Temple, aims to strengthen the purpose of the Mashriqu’l-

Adhkár. The following contemplations and extracts from studies into 

phenomenology and embodied experience, have served as salient guides 

throughout the processes of analysis and design:

(3) In a world that biases the left hemisphere of the brain, we need to 
merge both halves and both intuit and reason. Intuition is not mere 
indulgence, but the distillate of embodied experience.30 This also means 
a degree of emptiness, not in a nihilistic sense, but a letting-go of in 
which mindful compassion can manifest,31

(4) We can extend our bodies with tools and easily integrate them 
neurologically into a model of ourselves – buildings are an extension 
of the body too,32

(5) An act of memory is an act of a mental and embodied imagination,33

(6) The movement of our bodies and interaction with the world can 
prompt emotions. The resistance of a heavy door: gravity, pause, 
formality...34

(7) The experience of verticality in a narrow room gives a somatosensory 
sensation of verticality, therefore enhancing bodily stability,35

(8) Tectonics is not purely techné 36 if materials can hold memories. A 
place that uses materials laden with memories, whether personal or 
cultural – what if common building materials trigger and create new 
relationships by creating new associations through a deeply embodied 
experience?

(9) A building does not merely provide shelter and facilitate distinct 
activities, but also houses our minds, memories, and desires,37

(10) Architecture as a simultaneous solution of opposites:38 separation//
togetherness, enclosure//vista, gravity//weightless, visual//haptic, 
shadow//light,

(11) We have the innate ability to respond to traces of creative gestures, 

(12) The thick present: the present moment as a span activity instead of 
an instantaneous flash,39

(13) Deep shadows are critical: they dim the sharpness of vision, create 
depth and ambiguity, inviting the unconscious peripheral image.40 
Incompleteness possesses an evocative power.

(14) A sense of distance and tension is needed in relation to program 
and function. It should not be fully transparent in its motive and must 
maintain impenetrable secrets to ignite our imagination and emotions.41

(1) Buildings are scenes of interrelated systems with their own identity 
and atmospheres which offer affordances, 26 

(2) Beyond the visual, the spaces they create, frame, punctuate, are full 
of texture, pressure, and currents through which we experience through 
our whole bodies.27 Beyond static forms and objects, simple changes 
in weather are enough to re-create its world and even ourselves,28  as 
containers, they ought to have some form of dynamic equilibrium 
with the world due to its fluid and ever-changing environment, social, 
cultural, and physical dimensions,29



When I look at a map, a relation 
of lines, even a number or letter – 
I do not intellectually understand 
what they mean or what they 
do – rather they prompt a fully 
embodied recollection of what 
they signify – they act as a portal 
to a lived world that is fully 

sensory, mental, and emotional. 
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“Ye are the fruits of one tree, and the leaves of one branch. Deal ye one 
with another with the utmost love and harmony, with friendliness and 
fellowship… so powerful is the light of unity that it can illuminate the 
whole earth.”

Bahá’u’lláh
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Since its inception, a growing number of people have drawn insights from 

Baháʼu’lláh’s Writings: “…for example, on the oneness of humanity, on 

the equality of women and men, on the elimination of prejudice, on the 

harmony of science and religion – [applying] Bahá’í principles to their 

lives and work.” 5

The Bábí and Bahá’í Faiths

 Originating in Shiraz, Persia in 1844, the Bahá’í Faith began with 

two Divine Messengers: the Báb and Bahá’u’lláh. The unique world-wide 

unity of the Faith today stems from “the explicit instructions given by 

Bahá’u’lláh that have assured the continuity of guidance following His 

passing. This line of succession, referred to as the Covenant, went from 

Bahá’u’lláh to His Son ‘Abdu’l-Bahá, and then from ‘Abdu’l-Bahá to His 

grandson, Shoghi Effendi, and the Universal House of Justice.”1 

The Bab, whose appearance was during “one of the most turbulent 
periods in the world’s history,” announced His message as one “destined 
to transform the life of humanity.”  At a time when His country, Iran, 
was undergoing widespread moral breakdown, His message aroused 
excitement and hope among all classes, rapidly attracting thousands of 
followers. He took the name “The Báb”, meaning “the Gate” in Arabic.

With His call for spiritual and moral reformation, and His attention to 
improving the position of women and the lot of the poor, the Báb’s 
prescription for spiritual renewal was revolutionary. At the same time, 
He founded a distinct, independent religion of His own, inspiring His 
followers to transform their lives and carry out great acts of heroism.2

The Báb announced that humanity stood at the threshold of a new era. 
His mission, which was to last only six years, was to prepare the way 
for the coming of a Manifestation of God Who would usher in the age 
of peace and justice promised in all the world’s religions: Bahá’u’lláh.”3 

 

 Bahá’u’lláh, meaning the “Glory of God,” revealed Himself as the 

Promised One foretold by the Bab in 1863, from which the Bahá’í Faith 

emerged. In His Writings, “He outlined a framework for the development 

of a global civilization which takes into account both the spiritual and 

material dimensions of human life” that calls on the efforts of the individual 

and collectives from all walks of life.4

Young and old, men and women alike, [Bahá’ís] live alongside others 
in every land and belong to every nation. They share a common goal 
of serving humanity and refining their inner lives in accordance with 
the teachings of Bahá’u’lláh. The community to which they belong is 
one of learning and action, free from any sense of superiority or claim 
to exclusive understanding of truth. It is a community that strives to 
cultivate hope for the future of humanity, [and] to foster purposeful 
effort…6

The Bahá’í Community

 The historical development of the Bahá’í Faith in Canada and 

around the world indicate two defining features and characteristics of 

the Institution of the Mashriqu’l-Adhkár. The first is a community whose 

individuals and institutions continually evolves as it strives to understand 

and contribute to the advancement of the spiritual, material, and social 

conditions of humanity. The second is a community whose boundaries are 

open, permeable, and not inward looking. Although there are distinctions 

that give an individual and community a clear Bahá’í identity, their 

participation in and reliance on the wider community are what sustains the 

Faith writ-large and contribute to its spiritual, material, and social growth.
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 The term “community” as used by Bahá’ís is polyvalent. The 

term takes on both a symbolic and descriptive definition to describe the 

followers of Bahá’u’lláh either locally, nationally, or globally such as 

“The Bahá’í Community of Ghana,” the International Bahá’í Community, 

or the “Community of the Greatest Name.” A more concrete definition 

identifies individuals who have accepted the Revelation of Bahá’u’lláh, in 

which communities are the “collective, practical, everyday expression of 

the Bahá’í Faith. In the Bahá’í view, the spiritual and social arrangements 

of a Bahá’í community are such that they can both transform society and 

the individual.”7 

 This definition of community also takes on an organizational 

dimension in the collective conduct of affairs within the Bahá’í community, 

such as Nineteen-Day Feasts, elections, or contribution to the Bahá’í 

funds. Sociologist Will C. van den Hoonard uses the word “soft” boundary 

in his description of early Canadian Bahá’ís between 1898 and the 1930’s 

to speak of individuals who “would regard themselves as Bahá’ís through 

long-standing association, rather than through an explicit declaration 

of belief… [and the dominance] to a weak identity...”8 Here, the term 

“permeable” has been co-opted to describe the interdependence and

The Greatest Name 
“Of the names or attributes of God there 
is said to be one which is “hidden.” 
Bahá’ís believe that is revealed in the 
name Bahá, which means splendor, 
light, or glory.”9 The symbol is an Arabic 
calligraphic rendering of “Yá Baháʼu’l-
Abhá” (“O Thou the Glory of the Most 
Glorious!”).

The Institution of the Mashriqu’l-Adhkár

 The Institution of the Mashriqu’l-Adhkár (“the Dawning-place of 

the Praise of God”), reflects the purpose of the Faith to bring to fruition the 

“oneness of humanity”: “The basic expression of man’s social evolution 

is his capacity to organize his society on ever higher levels of unity with 

greater specialization of individual components, and with a consequent 

increase in the interdependence and need for cooperation among the 

parts...” 10 

The principles of the Oneness of mankind – the pivot round which all 
the teachings of Bahá’u’lláh revolve – is no mere outburst of ignorant 
emotionalism or an expression of vague and pious hope… Its message 
is applicable not only to the individual, but concerns itself primarily 
with the nature of those essential relationships that must bind all the 
states and nations as members of one human family… It implies an 
organic change in the structure of present-day society… It calls for 
no less than the reconstruction and the demilitarization of the whole 
civilized world… It represents the consummation of human evolution 
– an evolution that has had its earliest beginnings in the birth of family 
life, its subsequent development in the achievement of tribal solidarity, 
leading in turn to the constitution of the city-state, and expanding later 
into the institution of independent and sovereign nations.11

 

 

 This principle inherently requires the expression of not just the 

individual, but all of society:

… the object of life to a Bahá’í is to promote the oneness of mankind. 
The whole object of our lives is bound up with the lives of all human 
beings; not a personal salvation we are seeking, but a universal one… 
Our aim is to produce a world civilization which will in turn react on 
the character of the individual.12

This rendering was originally drawn by 
the early Baháʼí calligrapher Mishkín 
Qalam.9

 intimate relationship on the societies, cultures, and communities in which 

Bahá’ís both walk alongside, and instill Baháʼu’lláh’s teachings meant for 

all of humanity, regardless of ethnicity, gender, or religious affiliation.
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 The purpose of the Temple, and more broadly the Institution, 

is rooted in “a dynamic coherence between the spiritual and practical 

requirements of life on earth”,13  where its ultimate realization is dedicated 

to the “social, humanitarian, educational and scientific advancement of 

mankind.”14 As such, “the Temple is not only a place for worship; rather, 

in every respect is it complete and whole.”15

History 

 The first Houses of Worship, referred to either as Continental or 

Mother Temples, first appeared in 1908 in Ishqabad, Turkmenistan. They 

were seized by Soviet authorities and subsequently demolished in 1963 

after an earthquake. The realization of these Mother Temples culminated 

in the completion of the final edifice for South America in Santiago, Chile, 

in 2016. The following is a chronology of the completion of the Temples:16

  
1953 Mother Temple of the West: Wilmette, Illinois (United States) 
1961 Mother Temple of Africa: Kampala (Uganda)
1961 Mother Temple of the Antipodes: Sydney (Australia)
1964 Mother Temple of Europe: Langenhain (Germany)
1972 Mother Temple of Latin America: Panama City (Panama)
1984 Mother Temple of the Pacific: Apia (Western Samoa)
1986 Mother Temple of the Indian Subcontinent: New Delhi (India)
2016 Mother Temple of South America: Santiago (Chile)

With the realization of the final Mother Temple, and the developments 

in Bahá’í communities around the world, a new stage which sees the 

emergence of Houses of Worship at the local and national levels, has 

begun: 

Yet, even as the continental stage was drawing to a close, a new horizon 
was opening up to the Bahá’í world owing to the growing momentum 
in community building—founded on collective worship and raising 
capacity for service…17

2017 Local Temple: Battambang (Cambodia)
2018 Local Temple: Norte del Cauca (Colombia)
2019 National Temple: Port Moresby (Papua New Guinea)* 
2020 Local Temple: Bihar Sharif (India)*
2020 National Temple: Kinshasa (Democratic Republic of Congo)*
2021 Local Temple: Matunda Soy (Kenya)
2021 Local Temple: Tanna (Vanuatu)

Locations marked with an asterisk (*) indicate Temples that are 
currently under construction.

 

 

 Decisions to construct Temples follow a “process of gradual, 

organic unfoldment commensurate with the capacity of the community,”18 

determined by the Universal House of Justice, which anticipated in 2012, 

as the international community continues to advance, that an increasing 

number of locales will soon begin to meet the requisite criteria for the 

raising of national Houses of Worship.19 

Requirements

 In the authoritative texts of the Faith, only a few directives are 

given regarding the design of Temples. Aside from having nine sides and 

gardens, and being circular in plan, the architect has broad latitude in 

selecting the architectural style.20 Baháʼu’lláh also stipulated that Temples 

should be free from symbols, statues and images, apart from the Greatest 

Name, usually placed at the apex of the dome [figure 1.0].21

The Universal House of Justice
“Ordained by Bahá’u’lláh in the Kitáb-
i-Aqdas, the Universal House of Justice 
is the supreme governing and legislative 
body of the Bahá’í Faith. Together with 
the Guardianship they represent the 
twin crowning institutions of the Baha’i 
Administrative Order. Elected every 
five years at an international Bahá’í 
convention, the Universal House of 

Justice gives spiritual guidance to and 
directs the administrative activities of the 
world-wide Bahá’í community.”22 

Kitáb-i-Aqdas
“The Most Holy Book, it is the chief 
repository of the laws promulgated 
by Bahá’u’lláh... revealed in ‘Akká, 
Palestine, in 1873.”23 
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The dome, although it has been a feature of Bahá’í Temples to date, is not 

essential.24 No pulpits, altars, or permanent designated spot for choirs are 

permitted to be incorporated as architectural features, “although readers 

may stand behind a simple, portable lectern.”25

 The Mashriqu’l-Adhkár in time will include dependencies 

“dedicated to the social, humanitarian, educational and scientific 

advancement of mankind.”26  “…Such institutions of social service as shall 

afford relief to the suffering, sustenance to the poor, shelter to the wayfarer, 

solace to the bereaved, and education to the ignorant.”27 ‘Abdu’l-Bahá 

explained that the Temple is eventually to be “connected with a hospital, a 

drug dispensary, a traveler’s hospice, a school for orphans, and a university 

for advanced studies.”28 This thesis does not include considerations for 

these dependencies.

 Drawing on the Mashriqu’l-Adhkár, Shoghi Effendi describes the 

character of worship within a Temple as  a “serenely spiritual atmosphere,”29  

necessitating the “setting aside of rituals and rites,”30  and the “trappings of 

elaborate and ostentatious ceremony….”31  The Guardian further warns 

“against any inference that the interior of the central Edifice itself will be 

converted into a conglomeration of religious services offering a spectacle 

of incoherent and confused sectarian observances and rights.”32

figure 1.0. Oculus at Chilean Temple 
The oculus at the Mother Temple for 
South America with the Greatest Name. 

Hariri Pontarini Architects. -. 
Photograph. Hariri Pontarini Architects, 
March 28, 2022. https://hariripontarini.
com/projects/bahai-temple-of-south-
america/

‘Abdu’l-Bahá 
Born ‘Abbás Effendi, ‘Abdu’l-Bahá 
was Bahá’u’lláh’s eldest surviving son 
and His (Baha’u’llah’s) “appointed 
Successor and interpreter of His revealed 
Word... born in Tihrán, Írán, on 23 May 
1844.”33 

Shoghi Effendi
The great-grandson of Bahá’u’lláh and
the grandson of ‘Abdu’l-Bahá, born in 
‘Akká, Palestine, on 1 March 1897.

The Guardian
“A title conferred on Shoghi Effendi 
by ‘Abdu’l-Bahá.” The Institution of 
the Guardianship derives its... authority 
from the Covenant of Bahá’u’lláh’s... 
Succession.”34 
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What is a serenely spiritual atmosphere? 
Peaceful, promoting “good reflection), 
not distracting, but gives you a sense of 
awe, while humbling you (sublimity). 
What do people use to pray and meditate? 
Thunderstorm sounds, power of nature, 
pictures of nebulae… you don’t want to 
hear and see highway traffic! 

Devotional services are, instead, to be “unhampered by uniformity or 

ritualistic forms of any kind,” and be “simple, dignified, and designed to 

uplift the soul.”35  The more universal and informal the character of Bahá’í 

worship in the Temple the better.”36

On Numerology and the Faith

 Among the few significant numbers in the Faith is the number 

nine. As the Guardian explained:

The number nine, which in itself is the number of perfection, is 
considered by the Bahá’ís as sacred, because it is symbolic of the 
perfection of the Bahá’í Revelation which constitutes the ninth in 
the line of existing religions, the latest and fullest Revelation which 
mankind has ever known. The eighth is the religion of the Báb and the 
remaining seven are: Hinduism, Buddhism, Zoroastrianism, Judaism, 
Christianity, Islám, and the religion of the Sabaeans. These religions are 
not the only true religions that have appeared in the world but are the 
only ones still existing…37

Nine is also the number of elected members on Local Spiritual 

Assemblies, National Spiritual Assemblies, and the Universal House of 

Justice. The nine-pointed star is a commonly used symbol in the Faith 

although it is not “a part of the teachings of [the Faith], but only used 

as an emblem representing ‘9.’”38  The Universal House of Justice also 

warns that “While the symbolic use of numbers in the Sacred Writings of 

Baha’u’llah and the Bab is important, there is no occult meaning to them, 

National Spiritual Assembly
“A national-level administraive 
institution. While Bahá’u’lláh Himself 
created the institutions of the Universal 
House of Justice and the local spiritual 
assembly, it was ‘Abdu’l-Bahá who... 
announced the need to establish 
“secondary houses of juistice....” Their 
functions were developed by Shoghi 
Effendi.”40

Local Spiritual Assembly
A local-level institution responsible 
for “the administration of the Faith in 
a locality... elected on every year on 21 
April... by secret ballot, without any 
electioneering or nomination and by 
plurality vote.”41 
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nor do Baha’is subscribe to divination by numbers or other such 

practices.”39  As to its use in the design of Temples, the Guardian further 

clarifies on the use of nine sides that it:

…is the highest digit, hence symbolizes comprehensiveness, 
culminations; also, the reason it is used in the Temple’s form is because 
9 has exact numerical value of ‘Bahá’ (in the numerology connected 
with the Arabic alphabet) and ‘Bahá’ is the name of the Revealer of our 
Faith, Bahá’u’lláh…42

figure 1.1. Chilean Temple: Interior 
Interior views in the Mother Temple for 
South America.

Hariri Pontarini Architects. -. 
Photograph. Hariri Pontarini Architects, 
March 28, 2022. https://hariripontarini.
com/projects/bahai-temple-of-south-
america/

figure 1.2  (top): Temple for the Pacific
Celebrations in front of the Mother 
Temple for the Pacific. 

Unknown. -. Photograph. The Bahá’í 
Community of Samoa, March 23, 
2022. https://www.bahai.org/national-
communities/samoa

figure 1.3 (bottom): Lotus Temple 
Exterior view of the Mother Temple for 
the Indian Subcontinent. 

Souva Chattopadhyay. Lotus Temple, 
New Delhi. Photograph. Bahá’í Blog, 
March 21, 2022. https://www.bahaiblog.
net/2011/04/21-stunning-photos-of-
bahai-houses-of-worship/
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Figure 1.4 Temple of the West
Detail of the dome for the Mother Temple 
for the West.

Giant Kinko. Baha’i House of Worship. 
Photograph. Bahá’í Blog, March 
21, 2022. https://www.bahaiblog.
net/2011/04/21-stunning-photos-of-
bahai-houses-of-worship/
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“The door handle is the handshake of the building.”

Juhani Pallasmaa
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The Site

 The property is in Thornhill, Ontario, north of Steeles Avenue 

East at the dead-end of Leslie Street [figure 2.0] The dead-end segment 

of Leslie Street, roughly half a kilometer in length, contains a single road, 

Waterloo Court, with detached homes adjacent to the Bahá’í National 

Center (BNC), and a golf course adjacent to Waterloo Court which extends 

along the western edge of the BNC. Within the property is the following 

[figure 2.1]:

i. The Temple Endowment Land: a plot of land reserved for a future 

Temple on the northeast corner of the property, this site is a manicured 

grass clearing accessible by a path that runs through a forest behind the 

BNC. This site serves as a satellite for activities occurring elsewhere on 

the property and is used by employees at the BNC during breaks. As to 

the nature of this land, the National Spiritual Assembly for the Bahá’ís of 

Canada clarified on 6 October 2017:

A portion of the properties owned by the National Spiritual Assembly in 
the Leslie Street area north of Steeles Avenue is frequently referenced 
as the…Temple Endowment Land. It relates to a meadowed area on 
the northwest side of the National Assembly’s property, north of the 
forested area accessed by stairs across the right of way from the parking 
lot….  It is bounded on the northwest by the maintenance yard of the 
Bayview Golf and Country Club, and on the west by the Bayview 
Golf and Country Club.  The land is approximately 4 acres in size.  
Whether or not it will eventually be the site for the construction of any 
future House of Worship in Canada is unknown, but it represents an 
endowment for the country, and a place of meditation for those who 
wish to visit…1

figure 2.0. Context Plan
Context Plan, n.t.s
The dead-end of Leslie Street is indicated 
with a dashed yellow circle.
Digital
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The BNC: a concrete building with a triangular footprint on the southwest 

corner of the property and an adjacent manicured lawn towards the east, 

running to Leslie Street. During the COVID-19 pandemic, the lawn has 

served as a site for outdoor meetings and events.

ii.

figure 2.1 (p. 56) Site Plan
Site Plan, 1:600
With north facing upwards: the triangular footprint of the Bahá’í National Center at the 
bottom center, the log cabin and garage at the upper right, and the Temple Endowment 
Land at the upper left as indicated by the kidney-bean shaped opening. The valley is shown 
as a clearing within the forest between the cabin and Endowment Land.
Digital/graphite and charcoal, 18”x24.” September 2022

Log Cabin: on the northwest corner of the property and an adjacent 

manicured lawn to the south that ends at Leslie Street. The cabin has 

served as the site for junior youth camps, teaching projects, and a broad 

range of events at the local and national level.

iii.

A forest to the north of the BNC and to the west of the log cabin.iv.

 

 A valley, circumambulated by the Temple Endowment Land, the 

BNC, and log cabin, is hidden in the forest that sprawls from the northern 

and eastern edges of the property. The path that connects the BNC to the 

Temple Endowment Land runs above the valley along its western edge 

and is currently not intended to be accessed. Although the valley serves 

as the site in which this thesis conceives of a Temple, the surrounding 

gardens it proposes attempts to establish a relationship between the cabin, 

Endowment Land, and the BNC and the uses which they afford.
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figure 2.2 (left) View at Property
View west towards the BNC from Leslie 
Street.

figure 2.3 (center) View at Property
View north towards the log cabin from 
laneway.

figure 2.4 (right) View at Property
View west towards the BNC along the 
laneway.
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fiigure 2.5 (left) View at Property
View south-west along the front-facing 
façade of the BNC

figure 2.6 (center) View at Property
View north of the steps from the parking 
lot leading into the path towards the 
Temple Endowment Land.

.

figure 2.7 (right) View at Property
View north along the path, near the steps.
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figure 2.8 (left) View at Property
View south at of the Temple Endowment 
Land.

figure 2.9 (center) View at Property
View south from the north edge of the 
Temple Endowment Land.

figure 2.10 (right) View at Property
View north from the paths end towards 
the Temple Endowment Land.
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figure 2.11 (left) View at Property
View from valley center (waypoint 
WP.023) at 0 degrees project north.

figure 2.12 (center) View at Property
View from valley center (waypoint 
WP.023) from 80 degrees project north 
towards waypoint WP.061.

figure 2.13 (right) View at Property
View from valley center (waypoint 
WP.023) from 200 degrees project north 
towards waypoint WP.058.
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analysis
“In order to understand human experience, we must shift from the 
quasi-scientific processes of measuring, to the courage and desire to 
live and confront architecture directly through our very act of living”

Juhani Pallasmaa

In case of loss, please return to:
_______________________________________
_______________________________________
_______________________________________
_______________________________________
_______________________________________
As a reward:  $ _________________________
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August 2018 – September 2020

 Site visits focused specifically on the Temple endowment site 

at the northwest corner of the property. Drawn to the visual and formal 

characteristics of the kidney bean-shaped meadow and the views it 

offered, I was prompted to draw layered serial perspective drawings in 

watercolour. Interested in the thresholds between conditions, such as 

meadow to forest, I hoped that the process of layering would offer cues 

that isolated and flattened photographs did not. Although these studies 

did not yield immediate insights, they unconsciously served as a basis for 

graphite time-lapse studies a year later [figures 2.14-2.18]:

figure 2.14. Study in Ink
Layered serial perspective moving south 
through the Temple Endowment Land.
Ink on Paper, 7”x5”, August 2019

figure 2.15 (top) Study in Ink
Layered serial perspective moving south 
through the Temple Endowment Land.
Ink on Paper, 7”x5”, August 2019

figure 2.16 (bottom) Study in 
Watercolour
Layered serial perspective moving south 
through the Temple Endowment Land.
Watercolour on Paper, 7”x5,”, August 
2019
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figure 2.17. Study in Pastel
View down towards the valley from the path.
Pastel on Paper, 9”x11”, August 2019

figure 2.18. Study in Pastel
View down towards the valley from the path.
Pastel on Paper, 9”x11”, August 2019
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September 2020 – November 2020 (Site and Sight)

 I thought about site in a broader context that extended beyond 

the boundaries of the endowment site, contextualizing it in sensorial 

phenomena beyond the visual. The first attempt to access the valley was 

made in September 2020 in hopes that it would tell me something about 

the endowment site. The journey towards and within the valley as well as 

the endowment site were documented as isolated sensorial experiences: 

tactile, skeletal, olfactory, and sound. The methods employed were broad 

and exploratory: using John Cage’s musical notations [figure 2.19] to 

document and interpret ambient sounds in a spatial sense, the use of 

the body and hand as an instrument to record bodily movement like a 

seismograph, and synesthetic capabilities were drawn from to describe 

smells and translate them into spatial qualities [figures 2.20-2.23]. 

Artifacts that caught my attention or gave me a sense of pleasure were 

collected without knowledge of how they might serve the thesis. 

figure 2.19* (p. 72) John Cage Notation
A copy of John Cage’s notation.

John Cage. -. Scan. A Playful Path, March 
21, 2022. https://www.aplayfulpath.com/
tag/john-cage/

figure 2.20 (p. 73-74) Site Map
Acoustic map
Ink on Vellum, 18”x24”, October 2020

figure 2.21 (p. 75-76) Site Map
Haptic/skeletal map
Holding a pen loosely with my fingers, 
I used my body as a seismograph while 
moving through the site.
Ink on Vellum, 18”x24”, October 2020

figure 2.22 (p. 77-78) Site Map
Olfactory map using words as the medium 
to document smells, subsequently re-
translated into material models.
Ink on Vellum, 18”x24”, October 2020
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figure 2.23. Olfactory Constructions
The translation of perceived smells 
through words in the scent-map into 
materials and constructions, using both 
found objects on the site and imported 
materials.
October 2020
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May – June 2021

 After a months-long hiatus, placing much needed distance from 

the site and anxieties around a design I convinced myself had to be 

spectacular, novel, and perfect, I returned to the property in mid-spring to 

reacquaint myself with it. I was immediately taken aback by how different 

the valley was, compared to my previous visits in late summer-early fall. 

From the ground emerged thick luscious green and hardy leaves that gave 

the site a sense of rich and intimate depth which was absent in the fall. 

 

 This period involved the accumulation of thousands of 

photographs which I have deemed useless. With most images I could 

not recall what it was I attempted to capture, remember, or convey as I 

found myself inundated and annoyed with the overwhelming number of 

digital files on my phone [figure 2.24]. What I retrospectively believe to 

have been critical, however, was a seemingly simple act of wandering, 

climbing up and down the steep terrain that embraced the valley. What 

was first perceived as a random terrain with trees and growth strewn 

about, gradually became structured, whose nuances and characteristics 

became increasingly clearer. I began to perceive suggestive spaces, and 

the qualities that they possessed. The valley revealed itself.

figure 2.24 (p. 82) Photographic 
Assemblage
A small fragment of thousands of 
photographs taken between 2018 and 
2022.
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figure 2.25 (p. 83) Hybrid Tools
Documenting with a Polaroid and mirrorless 
camera (Canon RF) with a 35mm prime lens.
August 2021
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July – October 2021

 This period saw the most extensive and intense exploration 

of the valley and its surrounding cascade of hills. Still unsure of what 

to pay attention to, what information to gather, and how to document 

it, Pallasmaa’s assertion that “we must shift from the quasi-scientific 

processes of measuring, to the courage and desire to live and confront 

architecture directly through our very act of living”2 provided the first 

prompt. I decided to live in the site as a place of prayer and meditation. I 

purchased a collapsible chair and on 14 July 2021, I drove to the site after 

work and spent four hours in the valley alternating between prayer and 

simply, yet with great difficulty, allowing the space to speak to me. After 

all, this was a place in which I was seeking answers to questions I did not 

even know quite yet how to ask [figure 2.26].

 

 Each visit, nearly daily, began to discover and evolve a broad 

range of methods that were either clinical or experiential, yet always 

rigorous in their approach. Although I initially still relied on the incessant 

use of the photograph, it became clear that the flattening effect of the 

camera limited its ability to adequately capture spatial and experiential 

depth. The first exercise to escape the grasp of the image were a series 

of gestural compositions sketching the ambient sounds inside the valley 

[figures 2.27-2.28]. 

Focus became more fluid, realizing I could draw my attention towards 

the ground and notice the long-legged spiders whose home I had entered. 

The holes on felled trunks that had been worn out and smoothed, skeletal 

remains of small rodents, the caverns at the roots of a cluster of three felled 

trees, one of which was still alive and growing sideways! A library of tools 

and methods for systematically living in the site emerged,  although care 

was taken to continue to be receptive to the unexpected [figure 2.29].

fiigure 2.26. Act of Living



  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

87

  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

88

figure 2.27. Fieldbook
Fieldbook sketch, ambient sounds 
between 17:30 and 19:30
19 August 2019

figure 2.28 (p. 89-90) Acoustic Composition
Translation of fieldbook sketch of ambient sounds.
Pastel, Watercolour, Graphite, and Ink on Paper, 
18”x24,” September 2021
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Photography and Time-lapse Photography

 In a struggle to capture the gravity and depth of the valley from the 

path above, time-lapse photography was employed at the positions marked 

by placed flags facing towards the center of the valley, where my site 

experience suggested would be the site of Temple. Ten flags surrounded 

the center in an oval configuration, with the eleventh placed at what I 

felt was the geometric center of the valley. Time lapse photos were then 

merged through graphite drawings. Polaroids were eventually introduced 

as an attempt to supplement these images.

Jars – Improvised Assemblies 

 Although site artifacts were being haphazardly gathered, I realized 

that my long-standing fascination with collecting, and cataloging could 

serve me well.

figure 2.29. Site Tools
Tools (left to right): canvas bag, GPS, 
barometer, thermometer, hygrometer, 
masking tape, water bottle, headlamp, 
mosquito-net hat, fieldbooks, prayer 
book, bug repellent, camera cover.

Collecting could also turn this thesis into 
a years-long endeavour, as I obsessively 
explore, document, discover, re-discover, 
collect, re-collect… never getting to any 
architecture or design work… a very real 
risk that did not go unnoticed by both my 

advisors! 
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 The glass jar, with its raised smooth lettering along its outer wall, 

provided a consistent set of physical constraints and language for extracting 

and speaking about the site. Each jar reflects an in-situ improvisation that 

speaks to some perceived quality of a point on the site, or an artifact of 

interest, using artifacts on and immediately around that point.

Jar No. 1 // WP.059 // 2021-09-04 @ 14:30: A hill of moss over which 

bark and wood give form to an intimate haven that does not protect 

merely through separation, but through an encounter that contends with 

its environment. 

[figures 2.31-2.32]

figure 2.30 (p. 93) Nine Jars

figure 2.31 (p. 95) Jar No. 1
WP.059, 2021-09-04 @ 14:30
As with all jars, I invited friends, colleagues, and strangers alike to inhale the fragrances 
of each jar and record their impressions (personal memories, synaesthetic associations, 
moods, descriptions, or any recollections that came to mind).
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figure 2.32. Jar No. 1 - Macro
A macro of a micro world - a sanctuary 
of shadow and moss.
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Jar No. 2 // WP.037 // 2021-09-04 @ 17:13: Waypoint WP.037 is an old 

number, referencing a spot which I cannot remember. It is dry, rigid, tall, 

narrow, and rough. Bark and dirt. It doesn’t tell me anything, nor am I 

inspired by it. 

[figure 2.33]

Jar No. 3 // WP.059 – 60 // 2021-09-18 @ 16:30: A peculiar stump, the 

decomposing tree itself still on the ground, elicits imaginations of how it 

came to be. Was the tree struck by lightning, causing its material to ignite, 

severing it from the ground? Or was this a result of beavers who gnawed 

away at the wood? The damp wood has been cleaved into numerous 

interlocking blocks, as if it were a construction made from curved brick. 

[figures 2.34-2.35]

figure 2.33 (p. 98) Jar No. 2
WP.037, 2021-09-04 @ 17:13

fiigure 2.34 (p. 99) Jar No. 3
WP.059-60, 2021-09-18 @ 16:30

figure 2.35 (p. 100) Jar No. 3 - Macro
A small but thick fracture into humid 
light pouring down inside.
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Jar No. 4 // WP.066 // 2021-09-19 @ 14:30: Here, space feels more 

unbounded and naked. Behind me is a hill shrouded by tall grass and dense 

trees which resists any penetration. Before me, and to my sides, the valley 

opens itself and fills with a volume of light. Below me, moss and stone 

fragments are spread through and over the dirt which steps itself up away 

from the valley like a subtle plinth. 

[figure 2.36]

Jar No. 5 // WP.023-067 // 2021-08 - 2021-10: Invisible burs everywhere, 

only making their presence known by stubbornly clinging to me. They 

find their way under the cuffs of my pant legs, down into my shoes, in my 

sleeves, and somehow inside my socks and undergarments. Some days 

I spend more time picking these off my clothes than I do on the site. As 

much as I loathe these, I guess they are part of the experience? 

[figures 2.37-2.38]

figure 2.36 (p. 102) Jar No. 4
WP.066, 2021-09-19 @ 14:30

figure 2.37 (p. 103) Jar No. 5
WP.023-67, 2021-08 - 2021-10

figure 2.38 (p. 104) Burs
Burs, like sand from the beach, find their 
way into my laundry, my bed, and in my 
car months later.
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Jar No. 6 // WP.063-064 // 2021-10-28 @ 17:30

Jar No. 7 // WP.061 // 2021-10-28 @ 17:40

Light is now embedded in the drifting leaves that resonate with the sun, 

and its rays further broken into the sharp needles of fallen pines. The valley 

is illumined both from the earth and the heavens. How strange it is to find 

myself steeped in yellowing leaves at this very particular spot. It sparked 

a long forgotten memory: a dream of a large watch glass that rested on 

the earth as it filled with a pool of yellow leaves! Did I experience this 

consciously before, or did my soul pay a visit here as I dreamt? 

[figures 2.39 - 2.42]

Jar No. 8 // WP.060 // 2021-12-28 @ 15:00

The most pleasing fragments of bark: the shades of browns, reds, and grays 

overlaid with the dancing fibers and traces of insects that have carved their 

way through it. I never noticed the bark from this tree until now. Did the 

fact that it was now winter have something to do with it? Did cold and 

white of the season bring out the perceived warmth of these slivers of bark 

peeling away from its slender trunk? 

[figure 2.43]

figure 2.39 (p. 107) Jar No. 6
WP.063-064, 2021-10-28 @ 17:30

figure 2.40 (p. 108) Jar No. 7
WP.061, 2021-10-28 @ 17:40

This page is left intentionally blank
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figure 2.41. Jar No. 6 - Macro
WP.063-064, 2021-10-28 @ 17:30
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figure 2.42. Jar No. 7 - Macro
WP.061, 2021-10-28 @ 17:40

figure 2.43 (p. 113) Jar No. 8
WP.061, 2021-10-28 @ 17:40

figure 2.44 (p. 114) Jar No. 9
WP.061, 2021-10-28 @ 17:40
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Jar No. 9 // WP.062 // 2021-12-28 @ 15:00

....pine.... I’m tired - I’ll fill this out for the final book. [figure 2.44]
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Prints and Photographs – Ground Foliage

 Looking down. Being mindful of a realm that exists between my 

foot and abdomen. What springs from the ground that does not meet my 

gaze as I stand and look forward? How do I choose to record it? Is it in 

situ or extracted for processing later? How do the means of making certain 

qualities as a permanent record affect the object of record? What does 

each process reveal about the object? Does it reveal anything? Or does it 

allow for discovering new ways of thinking about what materials, textures, 

colours, light, and density may experientially imply?

 

 I identified eleven plants within the valley, and their general 

presence mapped. They were sketched in situ, and their leaves extracted 

from the body of the plant in varying sizes. Either on the day of, or within 

a day or two, while keeping the leaves refrigerated to slow their decay, 

cyanotypes, alcohol, and oil-ink prints were produced. Gradations in size 

of the same leaf type were photographed, and single specimens were 

photographed over the course of several days to track their passing.

 

 All this work, and the only insight I could glean from this exercise 

is that texture means change, ‘groundedness,’ material, while light is 

fleeting, ephemeral, immaterial, sublime. Maybe it was much needed 

scientific confirmation of something I already intuitively knew?

figure 2.45 (p. 116) Fieldbook
Topography, plants, and water. 

figure 2.46 (p. 117-118) Fieldbook
In situ sketches.

figure 2.47 (p. 119-120) Cyanotypes
Selection of cyanotypes on paper, 5”x7”

figure 2.48 (p. 121-122) Ink Prints
Selection of ink prints on paper, 5”x7”

figure 2.49 (p. 123-124) Solvent Prints
Selection of alcohol prints on paper, 
5”x7”
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Artifacts 

 As with the leaves, the purpose which collected artifacts not 

constrained to jars were not immediately apparent. Large segments of 

branches with colours and textures that I found pleasing to hold or simply 

look at. Small sheets of skin of white birches that stood out against the 

dark forest floor made me think of paper. The variegated colours of 

autumn leaves created a tonal palette to speak of place at a particular time. 

The bark of pine that had begun to delaminate, whose innermost layer 

reminded me of a warm leather chair. Strange intersections of branches 

that made me think of a highly technical joint in a parametric structure. I 

found literal chunk of a beige log home to potato bugs [figure 2.52]. An 

impressively large sheet of bark that slipped off a tree [figure 2.53]. I took 

home a walnut seed, planting it to see if anything would grow. 

 One day I came across a small nub that must have come off a 

bark which had a knot. It only measured an inch or so across. The inside 

of the nub gave me an idea for a dome, and I made sure to take it home 

with me. Arriving home, I realized I lost this precious piece of bark as it 

was nowhere to be found in my car. As absurd as it sounds, I drove back to 

the site (a fifteen-minute journey), and began tracing my steps, intensely 

focused on the ground, looking for something that looks like the ground 

itself and probably buried under pine needles. Not to worry, I found it. 

[figure 2.54]

figure 2.50 (p. 126, top) Assemblage No. 1
14 October 2021

figure 2.51 (p. 126, bottom) Assemblage No. 2
21 October 2021
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figure 2.52 (p. 127, top) Artifact
Fragment of decaying log near WP.033. 
Collection date unknown.

figure 2.53 (p. 127, center) Artifact
Delaminated sheets of bark from 
waypoint WP.064. Collected on 28 
August 2021.

In December 2021, the challenge of atmospheric drawings through soft 

textures was met with the use of charcoal rubbings of bark as a means of 

drawing “with” the site.

i.

In January 2022, I noticed the large sheets of bark beginning to shrink and 

curl. I appreciated the fact that they used to be flat and had the potential 

to be used as a drawing surface. That prompted the idea of using artifacts 

directly in architectural models. 

ii.

In February 2021, one of the proposed pavilions which revolved around 

the musty odor of wet moss, prompted the idea of using artifacts to enhance 

the conversations around the pavilions.

iii.

 Artifacts have found their way into the project in the following 

ways:

Logs

 The pleasure and impact of working through non-digital tools 

that reintroduce the body with a medium to greater degrees, bringing 

with it a heightened relationship and vulnerability, led to the purchase 

of a typewriter. Used for documenting site visits and reflections, an 

uncomfortable sense of connection with words was discovered. No longer 

in the realm of invisible electrical signals, I became aware of the skeletons 

in my finger, its muscles as it pressed against the weight of the keys, the 

mechanical sounds as force was converted into action, thin muffled clip

figure 2.54 (p. 127, bottom) Artifact
Recovered artifacts on 28 October 2021
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figure 2.55 (p. 130) The Typewriter

against the paper as I saw the typebars striking it, and the “ding” as the 

carriage reached its end.

 No longer could I retreat and edit my thoughts or take my words 

back. Whatever my thoughts and body put out were forever punched into 

the off-white fibers of the page. Even typing in private I felt exposed as the 

letters and words faced back at me, wondering if my parents could hear the 

contraption working away. Some more faint than others, as my little and 

ring fingers were lacking in strength. The memories and associations are 

more valuable to me, however. A bodily association beyond the boundaries 

of the site only served to reinforce and integrate the experience.
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Light-Shadows, Canopies, Thread, and Descents

 Not all explorations gained any momentum, and were destined 

to sit on the proverbial shelf collecting dust. Reflections of light at each 

waypoint, cast on a blank sketchbook page, were recorded. Focus was 

directed upwards, photographing the canopies above the waypoints. 

Several improvised descents into the valley were traced with yarn and 

meticulously measured out [figure 2.56]. Descents were also filmed on 

most visits.

07 August 2021

 Safety concerns always limited the visits to the comfortable 

hours after sunrise and before sunset. Unsatisfied with this constraint, 

arrangements were made to conduct a pre-dawn visit [figure 2.57]. As 

I was not allowed to leave items on the site, permission was obtained to 

setup my chair, tripod, and tent I purchased to contend with the mosquitoes 

the day before. Accessing the valley in the absence of daylight was a risk, 

let alone having to do it with equipment in hand. The drive to the site was 

eerily calm. Being the lone vehicle passing through every green light, I 

could follow the contour of the streets as the yellow specks from light 

posts, arcing their arms over the road, remained without distraction from 

head and taillights.

figure 2.56 (p. 139-140) Fieldbook
Fieldbook sketch: sounds and descents

figure 2.57 (p. 143) Dawntide
Pre-dawn visit, view from WP.061 
looking north.
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I’ve spent days wrestling with how to describe 
the experience being in the valley at dawn. I 
think the limitation of words has been reached, 
or I simply lack the vocabulary, either poetic 
or explicit, to convey it. ‘Peaceful’ is wholly 
insufficient and perhaps not even accurate. 
Maybe one day I will figure out how to convey 
this atmosphere. All I can suggest is to go and 

experience it yourself. 
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28 August 2021

Flags & GPS

 Early in the evening flags were planted around and within the 

valley in spots which I noticed myself continuously drawn to. This being 

my first visit so close to sunset, there was tremendous anxiety about a 

prolonged visit into the dark. Deviating from the path into the valley is 

already a dangerous endeavor with the steep uneven terrain with its dense 

cover. In the absence of daylight, foxes and coyotes known to habit the 

site, the sense of impending danger was even greater. Racing against the 

sun, I grossly underestimated the task at hand, and was ill prepared for the 

oppressive heat, humidity, and swarms of mosquitoes. The placing and 

GPS mapping of seven flags, eleven inside the valley and six along the 

existing path, took two hours, one of which after the sun had set, amid 

nearly suffering heat stroke. With each subsequent visit, the GPS device 

would record my movements. [figures 2.58-2.60]

figure 2.58 (p. 145) GPS Flags
Waypoint markers, sixteen in total, and 
personal GPS device.

figure 2.59 (p. 146) Flags in Situ
Waypoint markers.
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figure 2.60 (p. 147) Site Map c/ GPS Data
Site map with waypoints identified. Markers in gray are “phantom” points - positions that 
were either not recorded or accessible. Lines in light blue are recorded tracks between 
August and October. The track in light purple was taken in December 2021. Imprecise GPS 
data, inaccurate topographical data obtained in CAD format, and my memories, were all 
in disagreement with each other. The fact that each layer of information did not align was 
not immediately clear.
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Graphite Drawings [figures 2.61-2.76]

 The light crumble of madder-red laid down by towering pine trees 

along a path lead me to the precipice of an otherworldly and vast valley 

beneath my body, with its open canopy commanding me from above. On 

a humid summer evening I pulled out my camera and began to document 

fifteen precipices both above and within the valley. What was perceived 

as thick, layered, and weighty, became flat and shallow. Just like the path, 

it precluded possibility. As Juhani Pallasmaa warned, the insistence and 

isolation of the image disengages and alienates us from the emotional 

environment, increasing the separation of self from the world.3  

 How may an image act as a tool for communicating place and time 

that recognizes how it is sensed in the bodily presence of human beings? 

How might it serve as medium for meditation on design that is without 

preconception and fixed ideas, resisting gazes that flattens and destroys 

receptivity to the unknown?

 Although atmospheres are grasped instantaneously, it is an 

awareness that resides in the peripheral realm of vision.4 Therefore the 

thickened image may be one that also resides here. Graphite sketches 

expand space through the prolonging of time. First, over the course of six 

months, a series of time-lapse photographs flattened moments of 

figure 2.61 (p. 150) Study No. 1
From mid-2020 that would provide the 
basis for subsequent graphite studies.
Graphite on Vellum, 8.5”x11”, 11 June 
2020

time. Subsequently layered and reconstituted into imprecise vignettes of 

viscous haze, they extended a presence as part of a more embodied mode 

of understanding site. Second, there is the partial relinquishing of the hand 

by giving weight to graphite by conversing with it as dust. Its aura “flows 

forth spatially, almost like a breath or haze – precisely an atmosphere… 

radiating from things into the environment, tincturing it.”5 Beginning with 

lightly brushed shades of graphite haze, marks begin asserting themselves 

as they interact with the guiding hand, allowing one to imagine how they 

may contribute to a proposal that emerges between mind and material. 

 This physical and mental layering process, where each interacts 

with the layers below, produces a complex of impressions and not a 

collection of isolated visuals. An imaginative synthesis which interprets 

scale, distance, gravity, and vapour through the layering of ether and dust, 

shift the image into the periphery where awareness and new ideas emerge. 

They more faithfully convey the bodily, emotional, and mental (es)sense 

of place and time. 

figure 2.62 (p. 151) Study No. 2
Graphite on Vellum, 8.5”x11”, 
18 June 2020

figure 2.63 (p. 152) Study No. 3
Graphite on Vellum, 8.5”x11”, 
22 June 2020

figure 2.64 (p. 153) Site Study
Site map: topography, perceived 
“densities”, and dream subject-matter.
Graphite, and tape on Vellum, 8.5”x11”, 
July 2020
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figure 2.65 (p. 154) 
Timelapse Photographs: WP.028

figure 2.66. Timelapse Study: WP.028
Collapsed timelapse from waypoint WP.028. 
Dates and times are annotated on the bottom 
left corner.
Graphite on Vellum, approx. 7”x5”, 2021
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figure 2.67 (p. 156)
Timelapse Photographs: WP.029

figure 2.68. Timelapse Study: WP.029
Collapsed timelapse from waypoint WP.029. 
Dates and times are annotated on the bottom 
left corner.
Graphite on Vellum, approx. 7”x5”, 2021
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figure 2.69 (p. 158)
Timelapse Photographs: WP.033

figure 2.70. Timelapse Study: WP.033
Collapsed timelapse from waypoint 
WP.033. Dates and times are annotated on 
the bottom left corner.
Graphite on Vellum, approx. 7”x5”, 2021
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figure 2.71 (p. 160)
Timelapse Photographs: WP.058

figure 2.72. Timelapse Study: WP.033
Collapsed timelapse from waypoint 
WP.058. Dates and times are annotated on 
the bottom left corner.
Graphite on Vellum, approx. 7”x5”, 2021
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figure 2.73 (p. 162)
Timelapse Photographs: WP.064

figure 2.74. Timelapse Study: WP.064
Collapsed timelapse from waypoint 
WP.064. Dates and times are annotated on 
the bottom left corner.
Graphite on Vellum, approx. 7”x5”, 2021
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figure 2.75 (p. 164)
Timelapse Photographs: WP.065-066

figure 2.76. Timelapse Study: WP.065-066
Collapsed timelapse from waypoint 
WP.065-066. Dates and times are annotated 
on the bottom left corner.
Graphite on Vellum, approx. 7”x5”, 2021
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figure 2.77. Winter Visit
View west from the log cabin. 28 
December 2021, the first tine I was able 
to access this part of the site. Out of 
respect for the privacy of its occupants I 
had avoided, until today, making myself 
visible. I only came here because of plans 
to connect with Nan, one of the residents.

December 2021 - January 2022

 A brief visit to experience the site in the winter – a first. Just as I 

was stunned in the spring with the ardent embrace of undergrowth, winter 

breathed an unrecognizable personality into a place that had now become 

a part of me. [figure 2.77]

A vast and cosmic silence, not only frozen in a 
literal sense, but as if energy itself had crystallized. 
The entire site, the valley, its periphery, were all 
laid bare and visible. Yet, the snow and barren 
trunks tempered a different haze that shrouded 
itself again. For the first time, I was able to walk on 
parts of the land that were completely inaccessible 
before. I was able to, for the first time, complete 
my peripheral circuit which had now served as the 
orienting feature of the thesis, filling in the gaps 
which, until now, I could only access through 
pure imagination. How fitting, also, to have had 
the opportunity to re-connect with Nan outside 
the cabin… though I can no longer recall what we 

spoke about for nearly an hour in the cold! 

Nan Scott
After the cabin had served as the Baha’i 
National Center (roughly between 1969-
1974) it has become home to several 
occupants. Currently, Nan, along with 
her husband Dan, and daughter, Nurisha, 
reside in the cabin. Nan herself serves in 
the Archives Department at the National 
Center. At her request, I convey the 
following (See p. 167):

“...Here is how, or at least one way I might describe myself:  Since childhood, I have had 
a deep yearning for elimination of racial prejudice.  I have a special interest in deafness / 
American Sign Language and some other sign languages... ”  Some excerpts from a prayer 
that I am so grateful and am sometimes astonished exist are the following: “… so that the 
perilous darkness of ignorant prejudice may vanish …” “…this dreary world may become 
illumined, this material realm may absorb the rays of the world of spirit,” 

In an email to the author, dated 27 April 2022
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figure 2.78 Fireside
Fireside gathering in Ottawa, 
22 August 2020

Firesides and Deepenings

 On a sunny August afternoon in 2020, an intimate group of friends, 

acquaintances, and strangers gathered to explore the concept of Houses 

of Worship. Youth, adults, students, computer scientists, videographers, 

teachers, medical professionals, Christians, Buddhists, Bahá’ís, men, and 

women, sat in a circle in the backyard in Ottawa studying, exploring, 

questioning, and investigating, all of us on equal footing. The exercise 

was not intended for the extraction of ideas and suggestions, but the tacit 

incorporation of my own understanding and deepening on the Temple 

beyond its architectural implications that would nevertheless feed back 

into thoughts about its architecture. 

 This nature of consultation and collaboration is central to the 

Mashriqu’l-Adhkár, not just as a physical manifestation, but a social 

and spiritual one where the community is its stakeholder. Although our 

meeting lasted for a single afternoon, online weekly deepenings continued 

the themes of the Mashriqu’l-Adhkár while pondering their spatial 

implications.

Deepenings
An activity whose purpose is to deepen 
and advanceme ones understanding of 
the Faith or its concepts through study 
and consultation.

Firesides
Similar to a deepening, firesides are 
more informal gatherings with Bahá’ís 
and their friends to explore the Faith or 
its particular themes.
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“The purpose of these firesides is not meant to engage those 

who are architects or interior designers. By participating 

with a diverse group (ethnic, age groups, religious, 

intellectual, and artistic), these questions will be examined 

with fresh eyes within the framework of experiential and 

emotional responses in the act of Worship.

 The Fireside will include the study of select texts 

from the Baha’i Writings on Houses of Worship and relevant 

themes, followed by both conversation and exercises, at the 

discretion of the participants expertise and comfort, that 

begin to explore these questions, and possibly discovering 

more. Exercises may include sketches, documentation, 

collection of artifacts, dance, music, constructions, and so 

forth.”

Date:   August 22nd, 2020 (2pm – 5:30pm)

Location:  …………………………………..

  …………………..

  Ottawa, Ontario

Contact: Vedad Haghighi, 647-647-6476

This page is left intentionally blank
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analysis of analysis
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figure 2.79 Murderboard
October 2021

figure 2.80 (p. 185) Murderboard (detail)
October 2021
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figure 2.81 (p. 192-193) Polaroids
October 2021

figures 2.82-2.84 (p. 195-197) Rubbings
Charcoal rubbing of constructed and 
found artifacts
Charcoal on Paper, 18”x24”, October 
2021

This page is left intentionally blank
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the design
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 The first design explorations consisted of a series of pastel 

drawings that carved out the natural movement of water in the contours of 

the site. Modified and reinforced through interventions, water is thought of 

as bring the site together through the collection and channeling of it. Light 

gestural strokes that spill the particulate dust from the pastel across the 

page reinforced memories and imagination of water as a material within 

the context of the site [figure 3.0]. As an overlay of experiences that could 

further expand the experience of space, the sounds of falling walnut in the 

autumn, against panels that would amplify their collision, were imagined 

as instruments that would acoustically shape perceptions of place.

 The design of the site uses deliberate devices to express the 

duration of time and movement. Water, abundant throughout the year as 

rainfall, stored in the earth, snow, and mist, provides an image of time.6 It 

alters atmosphere and spatial qualities as its reflective body hides surfaces 

and reflects light, heightening the perception of the odors around it. The 

orchestration of illuminated water down into the valley through runnels in 

the earth draw the eyes towards the Temple and the body down a series 

of paths leading to it. In the surrounding gardens, the gathering of water 

bodies excludes human use of spaces in the spring and summer. Snow 

blends perforated skins into the background as it perches on its surfaces.

 The surfaces and materials employed in its construction have their 

own languages: stone speaks of deep-time geological process, brick of 

fire and the timeless tradition of construction, metal of extreme heat and 

the passage of time, and wood the scale of life of growing trees.7 Metal 

canopies that grow around the walnut trees amplify the sounds of falling 

walnut fruit in the autumn, while pebbled pathways remember the passage 

of bodies over it. Metal skins, altered by heat, humidity, and oxygen, scribe 

onto its surface its history.

 In the spirit of the Mashriqu’l-Adhkár and a multi-sensory 

engagement with it, tools for maintaining the site gives the responsibility 

for its care and custody to all friends, serving to reinforce an active and 

participatory embodied experience. Rakes for pebbles and leaves, shovels,  

brooms, and implements for clearing the runnels are placed throughout the 

nine gardens and along the lattice of the Temple. 
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figure 3.0 (p. 207) Of Water and Sound
Constructing from flow and sound. The movement and collection 
of water was thought of as orange gestures that gathered from 
around the site in the center of the valley. The presence of 
falling walnut, in yellow, and the sounds of the collision of their 
fruit with the ground, communicate with each other across the 
site: amplified through canopies.
Pastel and Graphite on Trace Paper, 11”x17”, September 2021
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The steed of this Valley is patience; without patience the wayfarer on 
this journey will reach nowhere and attain no goal...

...One must judge of search by the standard of the Majnún of Love. 
It is related that one day they came upon Majnún sifting the dust, and 
his tears flowing down. They said, “What doest thou?” He said, “I 
seek for Laylí.” They cried, “Alas for thee! Laylí is of pure spirit, and 
thou seekest her in the dust!” He said, “I seek her everywhere; haply 
somewhere I shall find her.”...

...On this journey the traveler abideth in every land and dwelleth in 
every region. In every face, he seeketh the beauty of the Friend… 

Baháʼu’lláh
The Seven Valleys

movement I
the valley of search



figure 4.0 (left to right) Timelapses

I.i. Timelapse View at WP.028
Graphite on Vellum, approx. 5”x7”

I.ii. Timelapse View at WP.029
Graphite on Vellum, approx. 5”x7”

I.iii. Timelapse View at WP.032
Graphite on Vellum, approx. 5”x7”

I.iv. Timelapse View at WP.033
Graphite on Vellum, approx. 5”x7”

I.v. Timelapse View at WP.027
Graphite on Vellum, approx. 5”x7”
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 A reflection on my experiences and subconscious decisions of 

how I moved through the site and what I took from it through the act 

of confrontation opened tacitly implied design choices. The first is an 

outer peripheral edge with nine gardens that re-calibrates itself based on 

physical and temporal conditions, which connects the entirety of the site 

and provides points of orientation to the “collective center” (the valley, 

or Temple) [figure 4.1]. This path includes three segments that dissolve 

or break away, either in response to changes in accessibility, existing 

conditions, or to provide new spatial relationships between the periphery 

and the valley. The circuit of this path does not imply a sequence in which 

the body is bound to. By accessing this path in one of three points (through 

the existing path, WP.001, from the log cabin, WP.070, or a hypothetical 

point from the north at WP.003), friends may circumambulate the valley, 

crossing towards it through one of the gardens, as they deem appropriate.

 The materiality of the path is composed in relationship to the 

sensorial qualities and program of each garden. Although each Garden is 

unique as it responds to hyper localized conditions, the unifying strategy is 

that their thresholds from the first movement, the pathway, into the second 

movement, the liminal space, dims sensorial phenomena to encourage 

greater awareness and sensitivity towards of the qualities of the site 

through contrasts of absence and presence. They reinforce the experience 

of spatiality and hapticity through the deliberate suppression of focused 

vision.8 

figure 4.1 (p. 215) Site Plan: Movement I
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and 
Charcoal on Paper, 18”x24”, September 
2021
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Waypoint WP.028

Water, Snow, Porosity, Red, Dry, Animals // Step, Ramp, Skin (vertical, as seat 
and canopy) // Stone, Wood // +6000mm.

Tools: Broom, Shovel (Snow)

I.i
the snow garden

figure 4.2. I.i. Snow Garden: Vignette
View from outside of the garden through 
the brick envelope, looking south.
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figure 4.3 (p. 222-223) I.i. Snow Garden: 
Overhead View

figure 4.4 (p. 224-225) I.i. Snow Garden: 
North-East Axonometric View

figure 4.5 (p. 226-227) I.i. Snow Garden: 
South Elevation

 In the spring and summer water fills a shallow stepped pool, 

flowing like a film underneath the wooden slat path, down the surface of 

the ramp, collecting in a channel that flows towards the valley. In the fall, 

water retreats, revealing the stable surface of stepped stone on which to 

gather or simply rest. In the winter, water is delicately fragmented and 

redistributed from the firmament, dissolving the porous red envelope into 

a barely visible haze in the landscape. 

 The membrane prostrates itself to provide a moment of respite or 

intimate conversation outside its enveloping space, sheltering those who 

have gathered within the steps on the other side. Its head lifts towards 

the valley, its tall and slightly narrow cleft directing the eyes towards the 

trees that surround it, giving a glimpse of its object of desire. A speckle of 

broken light tries to peer through the thicket down below, at once softening 

into the background and puncturing through it. To the side, the membrane 

reaches over an adjoining path, its interior facing brick arranged around an 

open oculus and creating a hollow threshold to the peripheral path. Within 

its walls, rotated and spaced bricks humbly offer bowers and perches for 

the creatures whose home we have placed ourselves in.
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figure 4.6 (p. 228) I.i. Snow Garden: 
Vignette
View along north facade

figure 4.7 (p. 228-229) I.i. Snow Garden: 
Vignette
View within the garden, looking south

figure 4.9 (p. 230) I.i. Snow Garden: 
Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.10 (p. 231) I.i. Snow Garden: 
Above Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.11 (p. 232) I.i. Snow Garden: 
Section
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.12 (p. 233) I.i. Snow Garden: 
Section
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.8 (p. 229) I.i. Snow Garden: 
Vignette
View towards the garden, looking north
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figure 4.13. I.i. Snow Garden: Vignette
View inside garden, looking north-west
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Waypoint WP.029

Light, Water, Scent, Compression, Green and Brown // Steps, Ramp, Skin 
(horizontal), Skin (vertical)) // Stone, Wood, Moss // -3000mm.

Tools: Broom, Shovel (Snow), Rake (Leaves)

I.ii
the moss garden

figure 4.14. I.ii. Moss Garden: Vignette
View from exterior of garden through 
brick envelope, looking north.
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For days I struggled with reconciling a pavilion with the 
existent pleasures of this spot. Every trace of the pencil 
was full of doubt and loathing. I took a break and indulged 
myself in model making and cutting veneer. As I stood 
above the laser cutter, mesmerized by its precise sounds 
and tones which the motor emitted, I noticed the cut 
contours of the veneer surface to lift, casting shadows over 
itself as it began to suggest a new condition beneath it. Why 
not use the contours, the topography lines, themselves as 
determinations of new conditions, and bring people into 
an entirely new relationship with the ground below their 

bodies? 

 Space thickens around the body. Dense foliage of rustling leaves 

above and around it, bushes and taller grasses deepen strata of ground 

towards you. It cloaks the eye from perceiving anything beyond its 

immediate surroundings. Moss carpets the ground and large boulders 

that punctuate it. In autumn, a cold, humid, and invisible haze silences 

the trees and air. Whatever time of year it is, the vista towards the valley 

is spectacular. The ground just beyond the path undulates and dances 

downwards below you like a curtain caught in an afternoon breeze. It 

reveals and hides a world that feels like another world away. It would be a 

shame to obscure this vista. 

 The peripheral path with its wooden slats between which moss 

and weeds grow, extends over the ground towards the valley. As floor and 

ground diverge, the slats transform into elongated apertures above a pool 

of water below and back into a mossy terrain that overlooks the valley. 

Again, another speckle of light, but this time taller. Along the path two 

masses of meshed brick envelope the body in screened light as it descends 

into the darkness of reflected and rippled light and the pleasantly pungent 

aroma of humid moss. Its canopy above raised by extended arms towards 

the valley punctuates the space into degrees of privacy and exposure. In 

one pocket I encounter a group of strangers who are momentarily resting 

among the circulation of bodies, the speckled shaft of light peering its 
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head over a hill. A small alcove only accessible when the pool runs dry, 

tucks itself away, only suggested by the proximity of the extended walls, 

a private conversation between a few friends who happened to see each 

other happens. The speckle shaft of light now completely obscured, with 

only its reflected light announcing its presence.

figure 4.15 (p. 241) I.ii. Moss Garden: 
Overhead View

figure 4.16 (p. 242-243) I.ii. Moss Garden: 
North-West Axonometric View
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figure 4.17 (p. 244) I.ii. Moss Garden: 
Vignette
View along north facade

figure 4.18 (p. 245) I.ii. Moss Garden: 
Vignette
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figure 4.19. I.ii. Moss Garden: Vignette figure 4.20 (p. 248) I.ii. Moss Garden: 
Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.21 (p. 249) I.ii. Moss Garden: 
In-Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.22 (p. 250) I.ii. Moss Garden: 
Section (Preliminary)
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.23 (p. 251) I.ii. Moss Garden: 
Plan and Sections (Revised)
1:300, graphite on trace
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figure 4.24 (p. 252-253) Artifact
Moss-covered artifact from waypoint 
WP.028 and its associated olfactory 
impressions. Guests were asked to spritz 
the wood with water prior to smelling it.
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figure 4.25. I.ii. Moss Garden: Vignette
View down stair-path, looking north
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Waypoints WP.031 & 032
 
Water, Sound, Echo, Colour, Green and Brown, Animals, Fruit // Skin (horizontal 
as canopy) // Stone, Metal, Tree // +3000mm. 

Tools: Broom, Shovel (Snow, Garden), Rake (Pebble)

I.iii
the walnut garden

figure 4.26. I.iii. Walnut Garden: 
Vignette
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 Space, still thick with dense foliage of rustling leaves, violently 

reminds you of the continuum of time. In the autumn, a cluster of black 

walnut trees begin to shed its hard fruit. Light green, ovoid, roughly the 

size of the palms of one hand, whose faint odor is akin to turpentine, they 

sputter like light rain towards the ground. Its only warning is a faint snap 

as the fruit breaks from its stem, running through a gauntlet of leaves and 

branches before it thuds into the dampening earth. One also becomes 

increasingly attuned to the fruits falling throughout the site. The site 

expands as the distant chatter of snaps and rustles begins to speak of far-

off distances, hills and burrows cloaked by hovering canopies. 

 A metal canopy raised around the existing masses trunks of walnut 

trees amplify the fruit, directing them into a perforated gabion from which 

animals may eat. The canopy, tilted towards the valley, also shields bodies 

from their momentum. The folds in the canopy permit a thin layer of snow 

to accumulate during the winter months, erasing its profile against its 

white snow-white surroundings.

 The path itself remains uninterrupted as wooden slats until one 

reaches the threshold of the canopy above. Pebbles deform and rattle 

under the pressure of feet as it absorbs the energy of the body. Effort and 

thought are directed to the ground until they reach the threshold into the 

valley. Silence. An abrupt change to solid stone calls ones attention to the 

stairs which branch off to the east, interrupted by a tree that emerges out 

unhampered through the solid floor, holding the tools, mops, and brooms, 

needed for care of the garden. The speckles of light now only appear as 

fragmented particulate matter as it forces its way through masses of leaves.

figure 4.27 (p. 260-261) I.iii. Walnut 
Garden: Overhead View

figure 4.28 (p. 262-263) I.iii. Walnut 
Garden: North-West ‘Axonometric’ View

figure 4.29 (p. 264-265) I.iii. Walnut 
Garden: North Elevation



  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

260

  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

261



  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

262

  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

263



  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

264

  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

265



  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

266

figure 4.30 (p. 266) I.iii. Walnut Garden: 
Vignette
View along periphery path, looking 
south-west

figure 4.31 (p. 266-267) I.iii. Walnut 
Garden: Vignette
View along gabion, looking north-east

figure 4.32 (p. 267) I.iii. Walnut Garden: 
Vignette
View north-west
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figure 4.33. Walnut Fruit
The stages of walnut fruit decay.
October 2021

figure 4.34 (p. 269) Sketch
Fieldbook: observed occurrence of fallen 
walnut fruit.

figure 4.35 (p. 270) I.iii. Walnut Garden: 
Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.36 (p. 271) I.iii. Walnut Garden: 
Section
1:100, walnut ink, charcoal, and China 
marker on trace
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figure 4.37. I.iii. Walnut Garden: 
Vignette
View along corridor, looking west
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Waypoint WP.033
 
Water, Sound, Echo, Haptic, Gravity, Yellow and Brown, Dark and Light, Gravity, 
Animals, Fruit // Membrane (horizontal as floor), Membrane (vertical), Steps // 
Metal // +3000mm to -3000mm

Tools: Broom, Shovel (Snow)

I.iv
the echo garden

figure 4.38. I.iv. Echo Garden: Vignette
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 As the ground begins to sink, the slats of the path continue 

steadfastly straight, transmuted into metal that resonates with every step. 

Not only does the ground sink, space itself seems to teeter to my right as if 

being pulled by gravity. To my left, the earth rises, shrouded by a dark and 

brown pressure, to my right it sinks, delicately yellow and brightly lit, and 

here I am at the fulcrum.

 A series of osmotic membranes spring from the uneven ground, 

some which hold the earth back, and others obscuring my view as it 

suspends itself over the nape of the terrain. The heavy echo of weathered 

metal rise shoulder to shoulder between me as a body of water below and 

its reflected light gives a sense of weightlessness. A fold reveals a shaft 

which removes me as I descend downwards, the echoes multiplied and re-

directed along its straight and curved edges. Landing on flat stone surface, 

enclosed by dark echoes and a canopy of light, another fold appears. I find 

myself in an open container of light and water as I am directed towards a 

field of tall yellow grass. Now a thin vertical lattice of light is framed by 

the enclosing trees at the end of the grass below.

figure 4.39 (p. 279) I.iv. Echo Garden: 
Overhead View

figure 4.40 (p. 280) I.iv. Echo Garden: 
North ‘Axonometric’ View

figure 4.41 (p. 282-283) I.iv. Echo Garden: 
East ‘Elevation’
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figure 4.42 (p. 284) I.iv. Echo Garden: 
Vignette
View towards lower entry portal, looking 
west

figure 4.43 (p. 284-285) I.iv. Echo 
Garden: Vignette
View towards lower second portal, 
looking west

figure 4.44 (p. 285) I.iv. Echo Garden: 
Vignette
View through lower second portal, 
looking west

figure 4.45 (p. 286) I.iv. Echo Garden: 
Above-Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.46 (p. 287) I.iv. Echo Garden: 
Ground Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.47-4.48 (p. 288-289) I.iv. Echo 
Garden: Sections
1:100, walnut ink, charcoal, and China 
marker on trace
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figure 4.49. Echo Garden: Vignette
View along inner-corridor, looking 
north
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Waypoint WP.027
 
Fog, Sound, Haptic, Light, // Membrane (vertical), Steps // Brick // +2000mm

Tools: Rake (Pebbles)

I.v
the fog garden

figure 4.50. I.v. Fog Garden: Vignette
View along periphery path looking north 
towards Temple Endowment Land. The 
Fog Garden is to the right.
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See I.vi for vignettes, plans, and sections.

 Free-standing brick walls at eye-height, at least my eyes, bind 

themselves to the surrounding trees, coalescing around the path. Mingling 

amongst one another, their permeable skins and arrangements open a 

portal leading to the valley, from which two cavities emerge on a sea of 

pebbles in which to sit in silence in the sea of mist and stone.
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Waypoint WP.0xx
 
Light, Colour, Haptic // Membrane (vertical), Membrane (Vertical), Membrane 
(Horizontal) // Brick, Metal, Glass // +250mm Above Ground, +3000m

Tools: Rake (Pebbles), Grass Mower, Shovel (Snow), Rake (Leaves), Rake 
(Pebbles)

I.vi
the colour garden

figure 4.51. Colour Garden: Vignette
View west between the two pavilions, 
towards waypoint WP.003.
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 A brick façade emerges from the forest and inserts itself within 

the elevated floor and canopy of a pavilion bisected by a pebbled path 

that extends itself out into the meadow. The southern half of the pavilion 

articulates transparent panels between which are preserved materials from 

around the site, in varying axis’, offering impermanent enclosures and 

tables. One day it serves as an open stage directed out into the meadow. On 

another, it shelters a group of junior youth from the rain as they “navigate 

through a crucial stage of their lives and to become empowered to direct 

their energies toward the advancement of civilization… through a rising 

tide of endeavours that address the needs of humanity in both their spiritual 

and material dimensions.”9 Another day the panels are rotated and tilted to 

create a table that facilitates a meeting.

 The northern half of the pavilion is a small outdoor kitchen, and a 

series of open compartments that span the width and height of the pavilion, 

running alongside the pebbled path that leads into the valley.

figure 4.52 (p. 300-301) I.v-vi. Colour & 
Fog Gardens: Overhead View

figure 4.53 (p. 302-303) I.v-vi. Colour & 
Fog Garden: North ‘Axonometric’ View

figure 4.54 (p. 304-305) I.v-vi. Colour & 
Fog Garden: East ‘Elevation’
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figure 4.55 (p. 306-307) I.v-vi. Colour 
& Fog  Garden: Vignette
View west, with the Fog Garden to the 
left, and the larger pavilion for the 
Colour Garden to the right

figure 4.56 (p. 308-309) I.v-vi. Colour 
& Fog Garden: Vignette
View from waypoint WP.003 towards the 
pavilions, looking east-south east

figure 4.57 (p. 310-311) I.v-vi. Colour 
& Fog Garden: Vignette
View from beyond waypoint WP.007 
along the periphery path, looking 
towards the pavilions, west south-west
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figure 4.58 (p. 312-313) I.v-vi. Colour 
& Fog  Garden: Plan
1:100, walnut ink, charcoal, and China 
marker on trace

figure 4.59 (p. 314-315) I.v-vi. Colour 
& Fog Garden: Sections
1:100, walnut ink, charcoal, and China 
marker on trace
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figure 4.60. I.v-vi. Colour Garden: 
Vignette
View through pavilions, looking south
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Waypoint WP.0xx
 
Water, Sound, Echo, Colour, Green and Brown, Animals, Fruit // Skin (horizontal 
as canopy) // Stone, Metal, Tree // +3000mm. 

Tools: Broom, Shovel (Snow, Garden), Rake (Pebble)

I.vii
the walnut garden no.2

This page is left intentionally blank
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 A similar experience to the first Walnut Garden a way back. To 

my right I am confronted with a towering lattice of light that reaches out 

towards me and up towards an open firmament. Its tilting panels now 

visible, and within its thicket I begin to perceive a gathering of bodies, 

some nearly at eye level, and others down inside the valley itself. Another 

gabion flanks me to my left, this time taller as it holds the earth back. To the 

right the ground is punctured by a set of small steps that down lead into the 

earth. A ribbon of perforated brick membrane, now woven into the surface 

of the ground, winds its way towards the lattice, through a blanched stone 

and stark disc, like a watch glass, ingrained into the topography. Other 

than that, no other intervention seems to place itself between me and the 

lattice beyond. In the spring and summer months it gathers water, tinging 

the pure and smooth surface of the stone with whatever the runoff brings 

with it into a shallow black-gray pool. In the autumn, the disc gathers the 

bright yellow leaves from above. In winter months it disappears under the 

weight of the snow and falls silent.
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Waypoint WP.070/061
 
Sound, Echo, Light, Tall, Red and Brown // Skin (horizontal as canopy), Skin 
(horizontal as ground), Skin (vertical) // Stone, Metal, Tree // +3000mm Above 
Ground, +3000mm. 

Tools: Shovel (Snow)

I.viii
the forest garden

figure 4.61. I.viii. Forest Garden: 
Vignette
View from the bridge through the brick 
envelope, looking west north-west
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 Suspended, as the ground flows away from the path, a bridge, 

supported by pine trees that puncture through the metal slats of the path 

and canopy. To the east, facing the log cabin, and a long reflecting pool that 

frames another entry into the valley, a glass membrane suggests a strange 

sense of privacy and exposure from life below. To the right, perforated 

stone transform the container of light from the valley into delicate shafts 

of light, creating a sea of apertures that disperse an otherwise clear view 

towards the lattice. As the sun sets, the mist of light becomes increasingly 

prominent against the eastward darkness and the yellow-orange sun setting 

to the west. On the pathway below, this skin denies the only moment in 

which the lattice could be grasped in its entirety.

 The open spaces of the metal slats and absence of doors permits 

the bridge (or tunnel?) to resist any sense of absolute enclosure that 

hermetically separates itself from its environment or the bodies within it 

from those below it.

figure 4.62 (p. 326-327) I.viii. Forest 
Garden: Overhead View

figure 4.63 (p. 328-329) I.viii. Forest 
Garden: North-West ‘Axonometric’ View

figure 4.64 (p. 330-331) I.viii. Forest 
Garden: East Elevation
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figure 4.65 (p. 332) I.viii. Forest Garden: 
Vignette
View below the bridge, looking south

figure 4.66 (p. 332-333) I.viii. Forest 
Garden: Vignette
View towards the bridge, looking east

figure 4.67 (p. 333) I.viii. Forest Garden: 
Vignette
View towards the bridge near waypoint 
WP.061, looking east

figure 4.68 (p. 334-335) I.viii. Forest 
Garden: Plan and Sections
Plan and sections through the Forest and 
Water Gardens (note: drawings for  the 
Water Garden are from the first draft).
1:300, graphite on trace
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figure 4.69. I.viii. Forest Garden: 
Vignette
View through the bridge, looking south
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Waypoint WP.0xx
 
Water, Scent, Light, Dense // Skin (vertical), Skin (horizontal), Steps // Stone, 
Earth, Light // 0mm to -3000mm 

Tools: Shovel (Snow), Rake (Leaves)

I.ix
the water garden

figure 4.70. I.ix. Water Garden: Vignette
View from underground short-circuit 
passage when the above-ground is 
flooded, looking east
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 … a trench flooded with water, inaccessible during heavy rain. 

The final movement, unlike the previous ones, is the path itself which 

has a short circuit beneath and under it. The path, whose back-lit stone 

panels, and floor flood it with light at dusk, entrenches itself into the earth. 

Constantly re-adjusting its depth, bodies are ceaselessly re-positioned 

relative to the original ground plane. At one moment the walk on the 

ground. At another, they tread within it at knee height. At another, their 

head peaks up over the trench, their eyes aligned with the world usually 

at their feet, and their nostrils in direct closeness to dirt, detritus… the 

things that live on and within the ground. As the path nears the completion 

of its cycle at the Snow Garden, a second set of narrower steps plunge 

quickly beneath the earth. In reversing the course, the body is immediately 

plunged into darkness punctuated by blades of light from above. 

 This short circuit, the only means to continue along the periphery 

when the path above is flooded, lands in an oviform opening, like an exhale 

as one moves from their narrow descent. One can read the topography 

just beyond as the perforations in its enclosing mass registers the open 

air beyond. To the left, a slit within the ceiling directs water from above 

down the lithic walls and onto the ground, separated by a series of wooden 

slats keep the feet dry. In the middle, a perforated brick screen ruptures the 

ceiling, directing light from above down its fired-clay surface, combining 

with water. To the left, a portal back into restlessness. Hedges between the 

clay and the lithic, another portal that continues the path that is now open 

to above. Its towering walls only permit canopy and sky to be perceived, 

occasionally pushing further into the earth as alcoves. The walls begin 

to nestle under the path above, and at the very last moment it finds itself 

directly under the bridge above as the ground relents and the body is once 

again on the ground. 

figure 4.71 (p. 342-343) I.ix. Water Garden: 
Overhead View

figure 4.72 (p. 345) I.ix. Water Garden: 
North-East ‘Axonometric’ View

figure 4.73 (p. 346-347) I.ix. Water Garden: 
North-West ‘Axonometric’ View
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figure 4.74 (p. 348) I.ix. Water Garden: 
Vignette
View along peripheral path, looking west

figure 4.75 (p. 348-349) I.ix. Water 
Garden: Vignette
View along peripheral path, looking east

figure 4.76 (p. 349) I.ix. Water Garden: 
Vignette
View towards in-ground portal, looking 
south-west
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figure 4.77 (p. 351) I.ix. Water Garden: 
Combined Plan and Sections
1:300, graphite on trace

figure 4.78 (p. 352) I.ix. Water Garden: 
In/Above Ground Plan
1:300, graphite on trace

figure 4.79 (p. 353) I.ix. Water Garden: 
In/On Ground Plan
1:300, graphite on trace
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movement I
synopsis
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figure 5.0 (p. 356) Site Plan: Movement I 
(Waypoints)
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 5.1 (p. 359) Site Plan: Movement I (Design)
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 5.2 (p. 360-361) Movement I
Site Plan, 1:300
Graphite on trace

figure 5.3 (p. 362-365) Movement I
Extended Section, 1:300
Graphite and charcoal on vellum
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 The peripheral journey may be continued through a set of steps 

to the east, running alongside a long reflecting pool, marking one of the 

main points of entry by the log cabin. To the west, one may continue their 

journey to the center, thereby entering:

figure 5.4. Water Garden: Vignette
Pool and brass-edge detail



368

And if, by the help of God, he findeth on this journey a trace of the 
traceless Friend, and inhaleth the fragrance of the long-lost Joseph from 
the heavenly messenger, he shall straightway step into the Valley of 
Love…

…and be dissolved in the fire of love. In this city the heaven of ecstasy 
is upraised and the world-illuming sun of yearning shineth, and the fire 
of love is ablaze; and when the fire of love is ablaze, it burneth to ashes 
the harvest of reason.

Now is the traveler unaware of himself, and of aught besides himself. 
He seeth neither ignorance nor knowledge, neither doubt nor certitude; 
he knoweth not the morn of guidance from the night of error. He fleeth 
both from unbelief and faith, and deadly poison is a balm to him.

The steed of this Valley is pain; and if there be no pain this journey will 
never end. 

Baháʼu’lláh
The Seven Valleys

movement II
the valley of love
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figure 6.0 (left to right)

IIiii.iii. Timelapse View at WP.058 
(formerly II.i)
Graphite on Vellum, approx. 5”x7”

IIiii.ii. Timelapse View at WP.059 
(formerly II.ii)
Graphite on Vellum, approx. 5”x7”

IIiii.i. Timelapse View at WP.060
(formerly II.iii)
Graphite on Vellum, approx. 5”x7”

IIiii.ix. Timelapse View at WP.061
(formerly II.iv)
Graphite on Vellum, approx. 5”x7”

IIiii.viii. Timelapse View at WP.062
(formerly II.v)
Graphite on Vellum, approx. 5”x7”



  |
   

 T
H

E 
N

IN
E 

VA
LL

EY
S

374

figure 6.1 (left to right)

IIiii.vii. Timelapse View at WP.063 
(formerly II.vi)
Graphite on Vellum, approx. 5”x7”

IIiii.vi. Timelapse View at WP.064 
(formerly II.vii)
Graphite on Vellum, approx. 5”x7”

IIiii.v. Timelapse View at WP.065/066
(formerly II.viii)
Graphite on Vellum, approx. 5”x7”

IIiii.iv. Timelapse View at WP.067
(formerly II.ix)
Graphite on Vellum, approx. 5”x7”
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 From the edge of the periphery, movement diffuses in and through 

the earth towards the valley. Runnels, steps, walls, passageways, and 

alcoves, moving water and bodies, weave through and over each other, 

engaging in a dialog with the ground through explicitly enhancing and 

opposing it.10 Water beckoned by the pull of gravity, bodies, and souls 

by light: to describe every possible journey in this movement would be a 

futile endeavour.

 Alvaro Siza’s swimming pool complex in Leca de Palmera 

aroused an imagination of an intervention that, like the complex, is limited 

to “platforms, stairs, walls, and dead ends… grounded in configuration of 

topography… layered and laid onto the site.”11 Its most compelling feature: 

the erasure of views that allow the ocean nearby to become audible. From 

each garden around the periphery, thresholds mark a series of subdued 

or altered sensorial phenomenon. Some gardens whose pebbled path 

abruptly transmute into a solid mass silence the footstep, while others 

resonate through delicate metallic membranes, barring any apprehension 

of valley beyond. Others cast the body into the shadow of the earth or into 

the flickering fog of light and water. 

 Leading down towards the valley, except from under the Forest 

Garden, the sole instance where the earth rises towards it, the body ebbs 

figure 6.2 (p. 378) Site Plan: Movement II
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and 
Charcoal on Paper, 18”x24
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down and sidewards through steps that cascade downwards, flowing into 

underground passageways, diffusing, and funneling alongside a web 

of retaining walls, runnels, and pools. Symbolically, the series of three 

concentric passageways that flow around the valley swell from within dirt 

at the periphery, coalescing into an open and almost circular brim at the 

shore of the valley.

figure 6.3. Pathway Sketch
Site Plan, 1:600
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Water, Dark, Light, Sound // Passage, Alcove // -3000mm 

II i

figure 7.0. IIi Vignette 
Typical earth-trenched step-portal 
towards underground passageway
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 Fully immersed, passageways nearest the periphery fully obscure 

visual accessibility of the site. Blades of natural light scatter along the 

vertical stone-like surface facing the valley from a luminous brass channel 

that runs along the length of the passage, interrupted by shallow beams 

that disperses a perceived continuity from one end of the passage to the 

other. Alcoves are punctuated throughout the passageways. Their oblique 

and tapered vaults pierce through the open air above, where both light 

and water flow run along its aging and dull metallic surface, as the light 

cloaks the seated and silent traveller in diffused illumination and water 

travels into runnels above the brass channel. Certain passages interrupt the 

exterior movement of steps, forcing the sojourner to travel through it in 

order to reach the valley. Others approach a dead-end that meets an alcove 

that reaches beyond the surface of the ground.

figure 7.1 (p. 386) IIi Fragment: 
Overhead View

figure 7.2 (p. 387) IIi Fragment: 
Axonometric View

figure 7.3 (p. 388-389) IIi Fragment: 
Elevation

figure 7.4 (p. 390-391) IIi Fragment: 
Elevation
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figure 7.5 (p. 392) IIi: Vignette

figure 7.6 (p. 392-393) IIi: Vignette

figure 7.7 (p. 393) IIi: Vignette
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figure 7.8 (p. 394) IIi: Vignette

figure 7.9 (p. 394-395) IIi: Vignette

figure 7.10 (p. 395) IIi: Vignette
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figure 7.11 (p. 397, top) IIi: Section
Section along steps
1:100, charcoal, and China marker on 
trace

figure 7.12 (p. 397, bottom) IIi: Section
Section through underground passage
1:100, charcoal, and China marker on 
trace
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Water, Light, Air / /Passage-Alcove // -2500mm 

II ii

 Only partially immersed, passageways between the periphery 

and valley partially obscure sight. Facing the valley, the passage begins 

to sprout out of the earth as the intimacy of echo disappears and sound 

and light begin to flow more rapidly into its gradually dissolving space. 

Alcoves, once particulate and private, begin to associate with one another.
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0mm 

II iii

 The passageways, crested over the ground, offer a final moment 

of pause for the sojourner should they need it. Humbly offering itself to 

the (final) valley(s), the passages nearly dissipates as they reach the shore. 

Seats and low-lying walls bring to closer association amongst bodies, and 

with the precipice of their destination. 
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movement II
synopsis
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figure 8.0 (p. 408) Site Plan: Movement II 
(Waypoints)
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 8.1 (p. 410) Site Plan: Movement II (Design)
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 8.2 (p. 412-413) Movement II
Site Plan, 1:300
Graphite on trace

figure 8.3 (p. 414-415) Movement II 
(passageways)
Site Plan, 1:300
Graphite on trace
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figure 8.4 (p. 416-419) Movement II
Transverse Section, 1:300
Graphite and charcoal on vellum

figure 8.5 (p. 420-423) Movement II
Transverse Section, 1:300
Graphite and charcoal on vellum
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figure 8.6. II: Vignette
Brass-edge detail
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movements III & IV

…the lover escapes from the claws of the eagle of love, [entering] the

The Valley of Knowledge

…and come out of doubt into certitude, and turn from the darkness of 
illusion... His inner eyes will open and he will privily converse with his 
Beloved; he will set ajar the gate of truth and piety, and shut the doors 
of vain imaginings...

His inner eyes will open and he will privily converse with his Beloved; 
he will set ajar the gate of truth and piety, and shut the doors of vain 
imaginings. He in this station... seeth war as peace, and findeth in death 
the secrets of everlasting life...

A lover is he who is chill in hell fire;
A knower is he who is dry in the sea
...
After passing through the Valley of Knowledge, which is the last plane 
of limitation, the wayfarer cometh to

The Valley of Unity

and drinketh from the cup of the Absolute, and gazeth on the 
Manifestations of Oneness. In this station he pierceth the veils of 
plurality, fleeth from the worlds of the flesh, and ascendeth into the 
heaven of singleness.

He steppeth into the sanctuary of the Friend, and shareth as an intimate 
the pavilion of the Loved One. He stretcheth out the hand of truth from 
the sleeve of the Absolute; he revealeth the secrets of power. He seeth 
in himself neither name nor fame nor rank... 

Baháʼu’lláh
The Seven Valleys

the valleys of knowledge and 
unity
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figure 9.0 (p. 428) Site Plan: Movement III
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and 
Charcoal on Paper, 18”x24
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figure 9.1 (p. 432) III (Temple): Plan 
Plan, 1:150

figure 9.2 (p. 434-435) III: Overhead View 

figure 9.3 (p. 436) III: Exterior Elevation
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figure 9.4 (p. 438) III: Vignette 
View from I.vii, look south

figure 9.5 (p. 438-439) III: Vignette
Exterior view

figure 9.6 (p. 439) III: Vignette
Exterior view towards III.ix

figure 9.7 (p. 440-441) III: Vignette 
View towards III.ix-III.viii, looking north 
west
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figure 9.8 (p. 442) III: Vignette 
View towards III.vii, looking west

figure 9.9 (p. 442-443) III: Vignette
View towards III.vii, looking south west

figure 9.10 (p. 443) III: Vignette
View towards III.viii, looking north west
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figure 9.11 (p. 444) III: Vignette 
View at portal

figure 9.12 (p. 444-445) III: Vignette
View at pool near III.ix

figure 9.13 (p. 445) III: Vignette
View at pool near III.vi, looking east
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figure 9.14 (p. 446) III: Vignette 
View at exterior side of portal

figure 9.15 (p. 446-447) III: Vignette
Interior view between portals

figure 9.16 (p. 447) III: Vignette
Interior view towards alcove
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figure 9.17 (p. 448) III: Vignette 
Interior view at upper corridor

figure 9.18 (p. 448-449) III: Vignette
Interior view at upper corridor towards 
alcoves

figure 9.19 (p. 449) III: Vignette
Interior view along upper alcoves

figure 9.20 (p. 450-451) III: Interior 
Elevation

figure 9.21 (p. 452) III: Interior 
Elevation

figure 9.22 (p. 453) III: Interior 
Elevation

figure 9.23 (p. 454) III: Envelope Detail 
(Dawn)

figure 9.24 (p. 455) III: Envelope Detail 
(Noon)
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figure 9.25. III: Landscape Detail
View near III.vi

figure 9.26 (p. 457) III: Exterior View
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figure 9.27 (p. 459) III: Oculus
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460

phenomenological apparatus

 I designed and built an apparatus for a structural system that marks 

its footprint on the exterior side of the temple. It deposits traces of itself on 

the ground as water drains through its materiality.  The device consisted 

of a series of tubes of varying diameters, materials, and heights and were 

suspended above a 1” thick bed of plaster. A steady flow water, with added 

magnesium chloride and sodium hypochlorite - simulating acidic and salt-

laden run-off water - was calibrated to run through each pipe, and to drip 

every 2-10 seconds for two weeks.

 Towards the back of the apparatus (the upper row in the images 

below) were three 3/8” inner diameter steel tubes. In the center was a row 

of 1/8” inner diameter brass rods, and at the front of the apparatus, a row 

of 3/32” copper tubes. From left-to-right, the tubes were set at 4”, 8” and 

12” (1’-0”) above the plaster base. 

 

 The plaster - a much more malleable analog to the anticipated 

stone ground-surface of the proposed design – collected the colours of the 

weathering tubes and pipes, forming oxide rings along its once pristine 

surface. The steady drip of the water began to erode the “ground,” with 

differential impacts based on the speed and intensity of the water droplets. 

Although the plaster and its transformation were the initial focus of the 

device, the apparatus itself began to change, altered by the build-up of 

micro-stalactites and the corrosion of the tubing, presumably through the 

capillary action of the water running up the exterior walls of the tubing.

Note: an internal clog of the center tube of copper (bottom row-center), 

meant that no water had flowed through it.
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figure 10.0. Apparatus Setup
An early iteration of the apparatus with 
the reservoir mounted above the 3x3 grid 
of tubing, connected with plastic-tubing 
and quick-connects. The final setup 
would use highly flexibly vinyl tubing and 
barbed-connections.

figure 10.1. Apparatus - 2 Weeks Later
The condition of the apparatus on 21 
April 2022. Note the creep of corrosion, 
notably on the rear row of 3/8” steel, and 
the small blue stalactites on the front row 
of copper. 
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figure 10.2. Detail
A video-still of water flow 

figure 10.3 (p. 466-469) 
Plaster Transformation

 Of interest to me were the possible chemical and physical changes 

in a given environment, the sensory phenomena they give rise to, and 

what physical traces reveal about processes over time. The parameters of 

the apparatus: metallurgic composition, diameter, and length of tubing, 

created unique imprints on the plaster. The size of the imprints, their 

colour(s) and textures, the density and size of the individual rings that 

comprise them, and the depth in which water eroded the plaster, traced the 

unique conditions and processes of chemical and physical weathering, left 

to be deciphered by the imagination.

 Through the apparatus, I both anticipated intended and unknown 

effects. I knew that copper patina is blue green in colour, and steel madder-

red, but the intensity of their colour, size, and material interaction with 

the plaster was not known. The impact of the physical dimensions of the 

tubing on the erosion and tracing of oxides was also yet to be discovered. 

 The apparatus also revealed consequences and phenomena that I 

had not even considered, only made possible through this exercise. The 

formation of stalactites at the openings of the narrow copper tubes, and 

the weathering near the openings of the larger steel members, were not 

anticipated. It was also assumed that the plaster would evenly depress, 

rather than the textured and geode-like formations that developed.
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movement III
synopsis
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figure 11.0 (p. 472) Site Plan: Movement III 
(Waypoints)
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 11.1 (p. 475) Site Plan: Movement III 
(Design)
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 11.2 (p. 476-477) Movement II
Site Plan, 1:300
Graphite on trace
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the nine valleys
synopsis
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figure 12.0 (p. 480) Site Plan: Waypoints
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 12.1 (p. 483) Site Plan: Design
Site Plan, 1:600
Digital-Analog Hybrid, Graphite and Charcoal on 
Paper, 18”x24”
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figure 12.2* (p. 484) Site Plan: Envelope Diagram
Site Plan, 1:600
A serial illustration of envelope configurations based on precipitation and wind patterns. 
The footprints of the exterior panels, based on their tilted orientations, have been enlarged 
for clarity. Diagram produced by Shanon Clark.
Digital-Analog Hybrid, Graphite and Charcoal on Paper, 18”x24”
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figure 12.3 (p. 487) Site Plan: Tree Datum
Site Plan, 1:600
Locations of three main species of trees, maple, pine, and walnut, on the site that would 
serve as the cladding for the exterior structure of the temple. Structural cladding is required 
to be replaced every 2-3 generations based on the properties of the wood, necessitating 
constant care for the site so that future trees may be harvested.
Digital-Analog Hybrid, Graphite and Charcoal on Paper, 18”x24”
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figure 12.4 (p. 488-489) Site Plan
Site Plan, 1:300
Graphite and ink on trace
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figure 12.5 (p. 490-491) Unfinished Site 
Model
1:300
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The Nine Valleys
A Final Fireside, 21 April 2022

The steed of [the valley of search] is patience; without patience the 
wayfarer on this journey will reach nowhere and attain no goal. Nor 
should he ever become downhearted: If he strive for a hundred thou-
sand years and yet fail to behold the beauty of the Friend, he should not 
falter… On this journey the wayfarer dwelleth in every abode, however 
humble, and resideth in every land. In every face he seeketh the beauty 
of the Friend; in every region he searcheth after the Beloved. He joineth 
every company and seeketh fellowship with every soul, that haply in 
some heart he may discern the secret of the Beloved, or in some face 
behold the beauty of the Adored One.”

Such has been the nature of search in a seemingly banal plot of land, 

tucked away in a forest at the dead-end of a suburban street on the 

northern edge of Toronto. I place emphasis on the word “suburban,” as 

a place I always felt an overwhelming sense of isolation and absence of 

belonging. On a layover in Amsterdam two years ago, in the meager four 

hours spent in that city, I felt like I finally belonged, despite being a stranger 

on a foreign a land – a feeling of home I never felt here at home. Where 

did this sense of belonging come from? A year later, by coincidence, I was 

introduced to phenomenology and the critiques and aspirations of Juhani 

Pallasmaa. The more I began to dig, the more I began to wonder if perhaps 

this is where “belonging” could be found – and why I felt it strongly back 

in Amsterdam. But I was not there, I am here. As much as I felt like an

outsider, I too felt a responsibility to search for, bring out, and build that 

sense of belonging, and to find meaning in difficult places.

 Against increasing tendencies and pressures of speed, the allure 

of efficiency, and certainty, I knew I had to dilate time, to adopt a more 

delicate and detached process receptive to the yet-thought of or yet-known, 

and remain assured that I will find that Friend, wherever they may be. It 

is not a practice which I engage with from the outside, but one in which 

I live. Given the experience and knowledge which has shaped this thesis, 

you could say this has been a life-long endeavour. More tangibly, however, 

“search” came about through a two-year lived engagement with the land: 

the forest, cabin, the administrative center for the Bahá’í Community of 

Canada, and the valley. What once began as a place outside of my body 

would eventually find its way as a part of me. Despite all the conscious 

and deliberate methods and tools with which I sought answers, it was the 

simple act of living in which place became a part of me and I a part of it 

– that served as the most powerful tool for the design of a Bahá’í House 

of Worship. I did not have to think back to extensive logs of barometric or 

temperature data – all I had to do was close my eyes and place myself back 

in the valley if I didn’t know how to push forward. Which is not to say that 

these kinds of data were not important – I believe they served to reinforce 

my experience.

 I recall my first encounters with the valley as being at a distance: 

its provocation from the fact that it never fully revealed itself, always 

shrouded in an enticing haze of leaves, branches, snow, and ground – 

which only served to intensify a grand yet humble gravity.

“



figure 13.0. Memories of Amsterdam
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 An embodied experience that engages the physical senses that 

reads and places itself in the continuity of time, the cycles of seasons, of 

light and water, and to encounter the traces of the hands and feet of other 

beings; one that permits the intellectual sense to negotiate and contend 

with its environment; and one that invigorates the spiritual being so that 

it may discover, contemplate, and in which the “fragrance of affection 

[may] be renewed,” is how I have come to understand the “confluence of 

material and spiritual.” Its outward form both responding to, augmenting, 

and diminishing the site in which it takes root, and one that resides in the 

slow viscous haze of space and time (or what I have come to associate with 

“the periphery”). Thus, embodied experience and the peripheral, important 

themes within phenomenology and its neuroscientific implications, are 

what serves as design principles for the House of Worship.

 Pebbled pathways temporarily capture the footprints of friends as 

the soft rattle of smooth gray stones dryly slide across each other. Canopies 

and envelopes thicken spatial experience by amplifying the home in which 

we have entered: the light thunder of falling walnut fruit in the fall, the 

blanket of madder red pine needles over fired-clay brick in the autumn, 

which fall silent in the chill winter as snow dissolves porous membranes 

into the white and gray skies, or sheathed with the iridescent fracture of 

icicles. Below the ground sight is obscured, save for a fragile stream of 

light and water that spill down a luminous plate of brass that pierces the 

ground, placing the ear in closer association to what place speaks of. The 

atomized lattice of the Temple, seeping out into the valleys edge, registers 

the weight of atmospheric water as it weighs down slowly weathering 

panels of brass, sheltering those gathered within its walls like a quilt, only 

to breathe out again into the world as rain and snow evaporate, filling the 

sunlight pouring into the open canopy of the valley.

 As to the question of “why the House of Worship itself?” At 

the heart of the Institution of the Mashriqu’l-Adhkár is the coherence 

of worship and service, where “deeds… give outward expression to 

the inner transformation [of spiritual development], which appreciates 

the “dynamic interaction between worship and endeavours to uplift the 

spiritual, social, and material conditions of society,” irrespective of ones 

“religious affiliation, background, ethnicity, or gender… where men and 

women, children and youth, are held in its embrace as equals.” Friends 

begin their journey of search around the periphery through a series of nine 

pavilions and are given agency to descend into an ever-changing valley on 

their own will. The tools for the physical care of the land throughout the 

pavilions transform sojourners into protagonists as caretakers of the site. 

Within the Temple, the ever-changing inner envelope of books provides 

the immaterial tools for spiritual transformation, either in the intimacy of 

alcoves for private reflection and contemplation, or in the close association 

of friends and strangers under a forest of light, and around the gathering 

of water that enlivens the membrane, carves the ground, whose faint drips 

echo down edges, capturing the colour of weathered metal, painting the 

ground beneath the lattice, its flow cascading like crystalline stalactite in 

the clear and vast winter haze.

 Belonging to the valley is the act of fully experiencing it, 

registering the transformation of its elements, of light and water, in a 

mentally, physically, and spiritually embodied way. Fundamental to the 

desire to contribute to the spiritual, material, and social upliftment of 

society, is the fostering of a sense of belonging and awareness of all the 

facets that constitute it. If on the journey of search the wayfarer should 

dwell in every abode, however humble, and reside in every land, where 

in every face he seeks the beauty of the Friend, awareness ought to be 

nurtured by care, and by patience.



figure 13.1. The Valley
Near waypoint WP.061, looking north



EP
IL

O
G

U
E

EP
IL

O
G

U
E

506 507

1

Having to make the difficult decision of postponing graduation by 

taking a leave of absence last year offered me the unexpected 

opportunity to engage with the site in a multi-year endeavour. I overcame 

the expectations of the length of time assigned to complete a thesis, 8 

months, which would have otherwise been an obstacle in a desire to live in 

deep-time and slow learning. Getting to know a friend in 8 months would 

have been more superficial. My first attempts at analyzing a site were very 

much pre-prescribed, narrow, and working as if I already knew both the 

questions I wanted to ask, and the answers it would provide. These were 

the photographs, line drawings of topography, audio recordings. It would 

take months of struggle to arrive at a place where I knew what I wanted 

to do, but the means and discoveries I would make would come from 

listening to place, rather than extracting what I wanted to hear. Inventing, 

combining, and re-adapting tools, particularly those that hybridized the 

analog and digital, led to the discovery of new tools and therefore new 

mysteries. Thousands of static and quantized timelapse photographs were 

re-constituted into single graphite-dust vignettes. The haptic recollection 

of my own experience and observations on a typewriter put me in a more 

vulnerable relationship to my own words. Collecting upon collecting, 

sometimes I knew what I wanted to do with them, and others I left aside 

and months later they served as unexpected means to talk about site or 

expand the conversations around the nine gardens I’d come to design. 

Most importantly, the site became a lived place. If it was to serve as a place 

of contemplation, reverence, and serene meditation, then I did not have to 

wait for brick and mortar to give that opportunity. I could already do it, and 

by doing so I could think about what might be called for.

Asides from the constraints of time, and as a side note, I have been 

contending with the matter of the legitimacy of this thesis through the lens 

of academic discourse, a Master’s Thesis. An intense desire to compensate 

for this possible false sense of inadequacy, very much explains the fact 

that my appendices dwarf the actual thesis book.

2

These responses to the falling beyond the circumscribed time, 

expectations, and structures in academia, of a difficult immersion 

of oneself into a place, also had to contend with the challenge of a very 

simple program, and lack of constraints. Reconciling with a Temple that 

is required to be symmetrical in a site that is anything but, encouraged me 

to think about the whole site as a gradient that shifts from the particular to 

the broad, the symmetrical to the asymmetrical. On the periphery around 

the valley, with the cabin to the east which serves as site for programs for 

junior youth, socio-economic programs, etc., the Bahá’í National Center 

to the south, and the Temple Endowment Land to the North, nine sensorial 

gardens connect the periphery, the cabin, the Center, and Endowment 

Land. Each garden draws on the qualities of their micro-environments and 

draw the friend’s attention to glimpses of the Temple down below. When 

one feels so compelled to take the next step on their journey, a series of 

quickly ascending stairs, shallow fragments of platforms that gently lead 

down smaller hills, and earthen passages move them through an infinitely 

discursive series of routes. The passages close the eyes and makes the ears 

more receptive to what site has to say. The echo of other feet and trickle of 

water create a sense of intimacy.



figure 13.2. Above The Valley
Near waypoint WP.033, looking south, 
where the Echo Garden (I.iv) would be.
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 Emerging from the ground, a tall lattice is met by the carving of 

thin blades of water from runnels down the walls that reach towards the 

Temple, or their gentle flow down along the ground into a pool that partially 

surrounds it. Nine narrow brass portals, 1.5m in width, lead the friend into 

a widening passage within the forest that is the lattice, confronted by a 

dead-end. On either side, two large doors offer an entry where the body 

has to move along to the temple rather than straight into it, where they may 

encounter a new friend on the opposing door. Now inside, turning to the 

right again, the passage once again narrows to 1.5meters, as they cross the 

threshold of a regular and ordered lattice of bookshelves, into a towering 

light filled edifice. The solid, stable, and lightly coloured wood reflects any 

illumination and dissolves into it, whereas the variegated portions of the 

lattice outside this center slowly weather and fade.

3

As I was reflecting last night, putting the finishing touches on the 

model that to me served as the centerpiece of this entire endeavour, 

I felt prouder of how I approached the project for these many years. I 

naturally have strong formalistic attitudes, and this was an opportunity 

to loosen my grip on these tendencies. If anything, the process itself, 

the methods, the slow time, the immersion, the exploration, are far more 

interesting to me than the form of this model which we are sitting around 

(if I may be candid, I’m not completely convinced of where I have arrived), 

but it helps to think of it not as a destination, but as a manifestation of 

everything that led to the materiality of this form, and to me that makes for 

a far richer conversation, a destination without an end.

figure 13.3. The Pit

”



figure 13.4* A Final Fireside
Photograph by Daniela Olivares
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figures 13.5-13.7. The Pit (Details)
Studies, jars, vignettes, polaroids, prints, 
charcoal rubbings, and artifacts
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figures 13.8-13.9. The Pit (Details)
Artifacts
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figures 13.10-13.11. The Pit (Details)
Process sketches, and preliminary site 
study
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figures 13.12-13.13. The Pit (Details)
Final sketches
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figures 13.14-13.15. The Pit (Details)
Sections, notes, and meditations
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figures 13.16-13.17. The Pit (Details)
Site plan, meditations, hygro-maps, 
fieldbooks, manuscripts, acetate plans, 
and phenomenological apparatus
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figure 13.18 (p. 527) Model I.i

figure 13.19 (p. 528) Model I.ii

figure 13.20 (p. 529) Model I.iii

figure 13.21 (p. 530) Model I.iv
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figure 13.22 (p. 532-533) Model I.v-vi

figure 13.23 (p. 534-535) Model I.v-vi

figure 13.24 (p. 536) Model IIi

figure 13.25 (p. 536-537) Model IIi

figure 13.26 (p. 537) Model IIi

figure 13.27 (p. 538) Model III
Unfinished, with trees

figure 13.28 (p. 539) Model III
Unfinished, with trees
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figure 13.29 (p. 540) The Pit (Detail)

figure 13.30* (p. 543) The Pit (Detail)
Photo by Jerry Hacker
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Faith 
 

 

 

 

 

 

 

 

 

 

 

 

An explicit and prosaic description of the Institution of the 

Mashriqu’l-Adhkár and its relation to the concepts of prayer, service, and 

interaction between society, institutions, individuals, and community, 

would prove to be wholly inadequate. The rich and nuanced character of 

the House of Worship, at once embodies the essential unity and necessity 

of science and religion, of material and spiritual, and of worship and 

service as conceptualized in the Bahá’í Faith, while providing new and 

revitalized definitions of these words by Bahá’u’lláh: 

With the Revelation of Bahá’u’lláh many familiar concepts, customs and 

institutions are redefined and take on new meaning.1 

 

The Covenant of Bahá’u’lláh gives new meaning to humanity’s 

checkered history; it imparts a fresh impulse to human striving. “Like 

unto the artery,” ‘Abdu’l‑Bahá states, it “beats and pulsates in the body 

of the world.” The pervasive influence it exerts is at the heart of the 

derangement of human affairs…2 

 

This evolution in collective consciousness is discernable in the growing 

frequency with which the word “accompany” appears in conversations 

among the friends, a word that is being endowed with new meaning as it 

is integrated into the common vocabulary of the Bahá’í community. It 

signals the significant strengthening of a culture in which learning is the 

mode of operation, a mode that fosters the informed participation of 

more and more people in a united effort to apply Bahá’u’lláh’s teachings 

to the construction of a divine civilization, which the Guardian states is 

the primary mission of the Faith. Such an approach offers a striking 

contrast to the spiritually bankrupt and moribund ways of an old social 

order that so often seeks to harness human energy through domination, 

through greed, through guilt or through manipulation.3 

 
 The fullness of the Mashriqu’l-Adhkár, well beyond its material 

manifestation, can be best grasped through 1) the conception and history 
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of the Bahá’í Faith itself, 2) its purpose and principles, and 3) a discussion 

of the nature of the Bahá’í community. 

Founded in 1844 in Persia, the Bahá’í Faith is a worldwide 

independent religion, in that it is not a sect or branch of a pre-existing 

religion.4  

The central concept within the Faith is the oneness of humankind, 

one of its twelve basic principles. It is around this oneness in which the 

teachings and practice of the Faith, including that of the Institution of the 

Mashriqu’l-Adhkár, are centered. Along with the principles of the 

Oneness of God, the Faith accepts the validity of other faiths and al seen 

as equally authentic Messengers [or Manifestations] of One God” and 

whose purpose is to “provide perfect guidance not only for the spiritual 

progress of individual believers, but to mold society as a whole.”5 

Baháʼu’lláh explained that throughout history, God has, and will continue 

to, send divine educators (or Manifestations) whose teachings provided 

the catalyst for the evolution of mankind.6 These Manifestations included 

Noah, Abraham, Krishna, Moses, Zoroaster, Buddha, Jesus Christ, 

Mohammad, and the Báb. These Manifestations of God are viewed as a 

sequence of divine intervention, each progressive, each more complete 

than those which preceded, and each preparing the way for the next as they 

carry “forward an ever-advancing civilization.”7 

 
The Báb and the Bábí Dispensation 
 

In the early nineteenth-century, a messianic expectation in both 

the Islamic and Christian worlds anticipated the imminent return, of the 

Promised Qa’im  (in the Islamic world).7 Born in Shiraz in southern Iran 

 

on October 20, 1819 to a family of merchants, Siyyid ‘Alí-Muhammad 

(titled “the Báb”, meaning “the Gate” in Arabic) is seen as the symbolic 

gate “between past ages of prophecy and a new age of fulfilment for 

humanity.”8 

The appearance of the Báb’s manifestation coincided with marked 

turbulence around the world in the mid-nineteenth century: revolutions, 

moral degradation, with “time-worn social structures and relationships 

were being challenged by sudden and unprecedented changes in the fields 

of agriculture, industry, and economics. At the same time, throughout the 

world, followers of diver[se] religions perceived that humanity was at the 

cusp of a new stage in its development…”9 The central mission of the 

Báb’s brief Dispensation was to prepare mankind for the coming of a 

divinely inspired educator, to whom the Báb referred to as “He Whom God 

shall make manifest.”10 This was the promised Manifestation of God, the 

Báb explained, of the Messengers of the past who would bring an age of 

peace of justice and the emergence of a world civilization of spiritual and 

material prosperity.11 

 The growing influence of the Báb, and the teachings which he 

promoted that challenged both the social teachings of Islam as well as the 

privilege and authority of Muslim clerics, were seen as heretical and met 

with sustained violence opposition towards the Bábí Faith. Despite 

growing threats, the years between 1845 and 1847 saw marked expansion 

of followers of the Báb (also known as Bábí’s). Fearing the Báb’s growing 

influence, He was sent in secrecy to the fortress of Mah-Ku on the Russian 

frontier in “hopes that it would produce a confrontation between His 

followers and those of the orthodox clergy… lead[ing] to public 
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disorder… [and that] the Kurdish would be unsympathetic to the Báb’s 

message.”12 Opposite to its intended effect, the Faith spread through 

Adhirbayajan wherein both governors and officials were disarmed by the 

captivating sincerity of their prisoner.”13 In response, the Báb was sent to 

the remote prison-castle of Chihriq where again His influence continued 

to take effect.14 This pattern of exile from city to city, prison to prison, 

continued over the next few years. Where each exile and imprisonment 

were employed to dispel the Báb’s growing influence, it only served to 

spread and catalyze new followers. 

 A defining moment in the brief history of the Bábí Dispensation 

was the conference of Badasht in June 1848. While still imprisoned, the 

Faith continued its growth and a large group of Bábí’s met in the village 

of Badasht where they “debated what their movement stood for, how to 

achieve their goals in the face of a rising tide of opposition, and how to 

secure the Báb’s release. It was at Badasht that they realized that the Báb’s 

mission represented a sudden, complete and dramatic break with the 

religious and social traditions of the past.”15 The poetess Qurratu’l-Ayn, 

who was given to title Táhirih (the “Pure One”) by the Báb, was one of the 

Bábí’s in attendance. 16 The conference was “electrified by a daring 

exposition by Táhirih of some of the implications of the Báb’s message.”17 

Where many of the other Bábí’s regarded the Báb as simply a “religious 

reformer”, she clarified, that He (the Báb) was “the long awaited Promised 

Qa’im, and thus a Manifestation of God, the founder of a new and 

independent religious dispensation.”18 The implications of this were akin 

to how early Christians had to free themselves from the laws of the Torah. 

In like manner, the Bábí’s were called to free themselves from Islamic 

 

Shari’ah (or canon law) as the Báb had revealed new social teachings to 

which Bábí’s were to turn to for guidance.19 As a dramatic illustration, 

Táhirih appeared at one of the sessions without her veil as required by 

Muslim tradition, an action which would prove a “severe test of the faith 

for some of the Bábí’s… [and further arousing] the antagonism of 

[orthodox Muslims].”20 

 Compounding circumstances, including political shifts and unrest 

in Iran with the passing of the Shah, and increasing antagonisms, led to the 

decision by the Shi’ah clergy that that the Bábí movement “must be 

crushed.” In the same year, in the province of Mazandaran, a group of 

some three-hundred Bábí’s were besieged at the shrine of Shaykh 

Tabarsi.21 22 Similar events took place in other major centers in the 

country, including Nayriz, Zanjan, and Ṭihrán, where even highly 

respected leaders of both academic and merchant communities were 

publicly put to death when they refused to recant their Faith.23 During the 

siege of Zanjan, the Báb was ordered to be taken to Tabriz to be publicly 

executed on charge of heresy. On July 19, 1850, in a public square, 

arrangements were made to carry out the sentence.24 25 

 The nature of the Báb’s execution “sparked a new wave in His 

message, and His story [spread] like wildfire,” not just among Persians, 

but diplomats, merchants, military advisors, and journalists of the 

European community in Persia:26 

This is one of the most magnificent examples of courage which mankind 

has even been able to witness, and it is also an admirable proof of the 

love which our hero had for his fellow countrymen. He sacrificed himself 

for mankind; he gave for it his body and his soul, he suffered for it 

hardships, insults, indignities, torture, and martyrdom. He sealed with 
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his blood the pact of universal brotherhood, and like Jesus he gave his 

life in order to herald the reign of concord, justice, and love for one’s 

fellow men.27 

 
But for the nascent Bábí community, the loss of their leader was “a 

devastating blow”28 as it deprived it both the strength needed to endure 

intensifying persecution and to uphold the integrity of the standards taught 

by the Báb.  

 In the Bayán, the Báb anticipated a future where “Persia’s 

accumulated legacy of misspent energy would be entirely destroyed, and 

the intellectual capacities of its people liberated from superstition.”29 He 

elaborated on a system of laws for “the conduct of public affairs, 

maintenance of peace and public order, for the direction of economic 

activity, social institutions such as marriage…”30 and revealed “prayers, 

meditations, moral precepts, and prophetic guidance.” The spiritual and 

social transformation of Persia was a theme that “runs through every 

chapter in the Bayán.”31 This transformation, however, was simply a 

prelude: the Báb proclaimed that the “central purpose of His mission was 

to prepare for the coming of the universal Manifestation of God. It is 

explicitly stated in the Bayán that his (the Báb’s) Dispensation was a 

transitional one, and the one whom God “will make manifest” would 

reveal the “teachings for the coming age and would decide what, if any, 

part of the Bábí system was to be retained.”32 It is in this sense that the 

Báb’s name, or the “Gate”, symbolized that He was “the Gateway to the 

Manifestation of God whose message would be carried throughout the 

world.”33 Although the Báb made no precise declaration of when this 

 

Manifestation would appear, the Bayán, and other texts by the Báb, make 

references to the “year nine” and the “year nineteen.”34  

The Bábí state therefore had it come into existence was to have served 

chiefly as a receptive agent for the message of the Promised One, and for 

its rapid diffusion throughout the world. This vision was aborted with 

the martyrdom of the Báb and his followers before it could be realized. 

By 1852, the Báb’s mission appeared to have ended in failure and his 

faith hovered on the verge of extinction.35 

 
 
Baháʼu’lláh and the Bábí Dispensation 
 
 Among one of the Báb’s most trusted followers was a nobleman 

named Mírzá Ḥusayn-ʻAlí who was one of the first to declare his faith to 

the Báb in 1844. Mírzá Ḥusayn-ʻAlí would come to fulfill the Báb’s 

promise of “He Who God will make manifest” and be referred to as 

Baháʼu’lláh later in life. Born in Ṭihrán (Tehran), Iran on November 12 

1817, in an influential family from the governing caste, Bahá’u’lláh 

enjoyed the privileges of his noble birth where from an early age “He 

displayed extraordinary knowledge and wisdom.”36 “As a young man, 

rather than pursuing a career in government service as His father had done, 

Baháʼu’lláh chose to devote His energies to the care of the poor. He 

showed no interest in seeking position or prominence.”37 It was after his 

acceptance of the Báb’s message, a significant development as most of the 

Bab’s followers were from the merchant and peasant classes, that life for 

this nobleman and his family permanently changed.38 Baháʼu’lláh’s social 

position protected him for some time from the persecution faced by other 

Bábís.39 “His activities were also protected by a reputation for personal 

integrity highly unusual in government circles of his day, where bribery 
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was a national institution and all advancement depended on it.”40 His 

involved association and support of the Báb made Baháʼu’lláh as a trusted 

guide in the Bábis’ “understanding of the Faith’s teachings.”41  

 The protections which Bahá’u’lláh’s social status afforded him 

were not to last. After a foolish and misguided attempt on the life of the 

Shah by two Bábí youth in 1853, Bahá’u’lláh was arrested and taken to 

Ṭihrán, “incarcerated in the prison known as the Síyáh-Chál (meaning 

“Black Pit” in Farsi) – described as a “subterranean dungeon – an 

abominable pit that once served as a reservoir of water for one of the public 

baths of the city.”42 Spending four months in the Síyáh-Chál, Bahá’u’lláh 

was under constant threat of death, where each a day an inmate was chosen 

and executed. It was a relative of his who served as a new prime minister, 

who was able to save him from execution in favour of exile from Persia 

and the confiscation of his properties.43 

 Despite being weakened and permanently scarred from his 

imprisonment in the Síyáh-Chál and the abuse which he sustained, 

“…those who saw him were astonished that so devastating an experience 

appeared rather to have left him with renewed assurance and power…”44 

 
Bahá’u’lláh and His Exile to Baghdad  
 
 It was in the Síyáh-Chál where Bahá’u’lláh “received the mantle” 

of “Him whom God will make manifest…”45 In His words: 

One night in a dream, these exalted words were heard on every side: 

“Verily, We shall render Thee victorious by Thyself and by Thy pen. 

Grieve Thou not for that which hath befallen Thee, neither be Thou 

afraid, for Thou are in safety. Ere long will God raise up the treasures of 

the earth – men who will aid Thee through Thyself and through Thy 

 

Name, wherewith God hath revived the hearts of such as have recognized 

him” … During the days I lay in the prison on Ṭihrán, though the galling 

weight of the chain and the stench-filled air allowed me but little sleep, 

still in those infrequent moments of slumber I felt as if something flowed 

from the crown of My head over My breast, even as a mighty torrent that 

precipitateth itself upon the earth from the summit of a lofty mountain. 

Every limb of My body would, as a result, be set afire. At such moments 

My tongue recited what no man could bear to hear.46 

 
Bahá’u’lláh was thus the “object of the Báb’s Revelation,” but he did not, 

upon His release from the Síyáh-Chál, choose to reveal this. Offered a 

refuge in Russia, Bahá’u’lláh declined and chose as his place of exile to 

Baghdad.47 In Baghdad, over the next three years, a small colony of Bábí’s 

gathered around Bahá’u’lláh and his family.48 In Baghdad He wrote the 

Kitáb-i-Íqán, in which he “laid out the panorama of God’s redemptive plan 

for humankind.”  

 
The Garden of Riḍván and Constantinople 
 
 In April 1863, amidst Bahá’u’lláh’s growing influence in 

Baghdad, the Ottoman government yielded to Persian demands that He 

and His family be exiled again, this time to Constantinople (Istanbul).49 As 

preparations for this second exile were being made, Bahá’u’lláh 

temporarily moved to a residence on an island on the Tigris River, since 

known and referred to by Bahá’ís as the Garden of Riḍván, meaning 

“Paradise”. It was here where Bahá’u’lláh first intimated to a small 

handful of his closest followers that he was who the Báb had referred to as 

“He Whom God will make manifest,” the universal messenger of God to 

which was promised by scriptures of earlier religions.50 On August 16 

1863, after a three-month journey, Bahá’u’lláh arrived in Constantinople. 
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His stay was to be brief, as continued pressure from the Persian Empire 

resulted in a third exile to Adrianople (Edirne) in December of the same 

year.51  

 
1863 – 1877: Adrianople and Akka 
 

In Adrianople a new stage in Bahá’í history began. The “impact 

of his personality on the constant stream of visitors who sought him out, 

the transformations in the Baghdad community that he had accomplished, 

and his wide-ranging correspondence and influence with and among 

persecuted groups of Bábís through Persia made him the focal point of the 

Bábí Faith.”52 With the community in a state of receptivity, Bahá’u’lláh 

felt that the time had come for the public declaration of his mission. It was 

from this point where Bábí’s began referring to themselves as Bahá’ís, and 

the new Faith emerged as a distinct religion (**19).53 

 One of the major body of texts that Bahá’u’lláh produced in 

Adrianople, in September 1867, were a series of letters addressed 

collectively to the “Kings of the earth” and individually to specific 

monarchs, where He warned of the coming of historical forces that would 

“break apart of the world of the nineteenth century and that a new 

civilization would begin to emerge”54: 

The time must come when the imperative necessity for the holding of a 

vast, an all-embracing assemblage of men will be universally realized… 

It is not for him to pride himself who loveth his country, but rather for 

him who loveth the whole world. The earth is but one country, and 

mankind its citizens.55 

 
In a second series of letters written in Acre, Palestine, in 1872, Bahá’u’lláh 

addressed Emperor Louis Napoleon, Queen Victoria, Kaiser Wilhelm I, 

 

Tsar Alexander II, Násiri’d-Din Sháh, Emperor Franz Joseph, and the 

Ottoman Sultán ‘Abdu’l-‘Azíz:56 

“…in these letters he calls on the monarchs to join together in the 

creation of an international tribunal that would have authority to decide 

on disputes between nations, and prescriptions for creating a sense of 

community among the peoples of the world. For example: international 

auxiliary language, which would allow societies to maintain its own 

cultural identity while benefitting from the ability to communicate with 

others. A compulsory educational system would assure worldwide 

literacy, an international system of weights and measures would create 

common standards for a global economic system; military expenditures 

would be sharply curtailed, and taxation used for social welfare. The 

monarchs were urged to accept certain basic democratic principles of 

government in the conduct of their internal affairs.”57 

 
These letters were smuggled out of prison by visitors who were 

sympathetic and receptive to Bahá’u’lláh and His message. His letter 

addressed to Napoleon was personally delivered by the French consul. In 

addition to these letters, others were addressed to religious leaders of the 

world, including Pope Pius IX, in which he challenged them to “set aside 

dogma and attachment to their positions of secular leadership.”58 None of 

these letters received any “significant response from those who they were 

addressed to.”59 Among the sparse recorded reactions was that of Queen 

Victoria who was reported to have said “If this is of God it will endure; if 

not, it will do no harm.”60  

The political implications of these messages were painted in the 

“light of a political conspiracy” which threatened both religious and 

political establishments.61 Such claims resulted in Bahá’u’lláh’s 

“perpetual imprisonment in the penal colony at Acre (Akka) in Palestine, 
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and on August 21, 1896, He and some seventy to eighty of His companions 

and family members boarded a steamer in Gallipoli bound for Acre.62 

 It was in the fortress city Acre where authorities hoped that 

Bahá’u’lláh would not survive. At the time, the city was known as a 

“pestilential place, a home for criminals, a labyrinth of alleys and damp 

crumbling buildings.”63 The first two years of His imprisonment were 

marked by strict orders for the enforcement of its harsh terms where 

several exiles, including Bahá’u’lláh’s second son Mírzá Mihdí, died.64 

However, in 1872 the fortress was required to serve as a military barrack 

during “a period of tension between Turkey and Russia,” and the prisoners 

were moved to confinement in rented houses and other buildings.65 

 As was the case during His time in Baghdad, Constantinople, and 

Adrianople, Bahá’u’lláh’s influence began to have the same effect in Acre. 

Rather than further exile, sympathetic governors began reducing the 

number of guards and terms of His imprisonment. The time from His exile, 

beginning in 1863, to the decade ultimately leading to Bahá’u’lláh’s 

imprisonment in Acre, was to culminate in the completion of the book that 

“serves as the core of what Bahá’ís regard as the Revelation of 

Bahá’u’lláh: the Kitáb-i-Aqdas, which translates literally to the Most Holy 

Book.66 

Its two major themes are [1] laws which are to transform individual souls 

and guide humankind collectively, and [2] the creation of institutions 

through which the community of those who recognize Him is to be 

governed.67 

 
Bahá’ís were encouraged to be open to truth wherever they may encounter 

it:  

 

Warn… the beloved of the one true God not to view with too critical an 

eye the sayings and writings of men. Let the, rather approach such 

sayings and writings in a spirit of open-mindedness and loving 

sympathy.68 

 
 
1877 – 1892: Mazra’ih and Bahjí  
 

The completion of the Kitáb-i-Aqdas coincided with the final 

period of his ministry. The isolation in which he endured under the decree 

of banishment “crumbled away”, and “there followed nearly twenty years 

of creative work devoted to the revelation of a vast body of writings that 

elaborated His vision of” the future for humankind.69 With the doors to the 

prison city finally open, Bahá’u’lláh was met with a “constant stream of 

visitors and pilgrims whose recounted experiences and letters from Acre 

nourished the Bahá’í communities in Persia and Iraq.”70 In 1877, 

Bahá’u’lláh agreed to move out of Acre to a nearby country estate known 

as Mazra’ih, and two years later to “the outskirts of the city.”71 It was here, 

in a place come to be known as Bahjí (or “Joy”), that He received Professor 

Browne, one of the few Westerners who is known to have visited and 

written of Bahá’u’lláh.72 Later that year, Bahá’u’lláh would pitch his tent 

on Mount Carmel, across from the Bay from Acre, and point out the site 

he had chosen for the interment for the remains of the martyred Báb.73 

Since then, the site has served as a focal point for the shrine, administrative 

buildings, and gardens that comprise the administrative and spiritual 

Center of the Bahá’í Faith, also referred to as the Bahá’í World Center. 

 In the closing years of His life, Bahá’u’lláh appointed his eldest 

son, Abbas, called by His father as ‘Abdu’l‑Bahá (or “Servant of Bahá), 



571570 

to tend to the practical affairs of the Bahá’í community after His passing74. 

On May 29, 1892, Bahá’u’lláh passed away at the age of seventy-five.75  

 
‘Abdu’l‑Bahá: The Perfect Exemplar 
 

The passing of Bahá’u’lláh in 1892 marked the next stages in the 

development of the Bahá’í Faith. In His will76, “He designated ‘Abdu’l-

Bahá as His successor of the Bahá’í Faith — the first time in history that 

the Founder of a world religion had named his successor in a written 

irrefutable text. This choice of a successor is a central provision of what is 

known as the “Covenant of Bahá’u’lláh,” enabling the continued 

advancement of humanity towards its oneness.”77 This stage was to come 

from Bahá’u’lláh’s “explicit conveyance of authority, for the 

establishment of an institutional system designed to guide, protect, and 

enlarge the emerging community.”78 Bahá’u’lláh named ‘Abdu’l‑Bahá as 

the “sole authoritive interpreter” of His teachings and the “source of all 

authority in all affairs of the Faith.”79 It was also made explicitly clear that 

‘Abdu’l‑Bahá was in no means to be considered a prophet or divine 

messenger, but rather as “the perfect example of Bahá’u’lláh’s 

teachings.”80 ‘Abdu’l‑Bahá would also find himself tasked with tending to 

matters between the Bahá’í community and civil authorities, as well as any 

relations with the population of Palestine.81 Professor Browne, who first 

met ‘Abdu’l‑Bahá in 1890 and would later come to know Him well, wrote: 

Seldom have I seen one whose appearance impressed me more. A tall 

strongly-built man holding himself straight as an arrow, with white turban 

and raiment, long black locks reaching almost to the shoulder, board 

powerful forehead indicating a strong intellect combined with an 

unswerving will, eyes keen as a hawk’s, and strongly-marked but pleasing 

 

features – such as my first impression of [‘Abdu’l-Bahá]… Subsequent 

conversations with him served only to heighten the respect with which his 

appearance had from the first inspired me. On more eloquent of speech, 

more ready of argument, more apt of illustration, more intimately 

acquainted with the sacred books of the Jews, the Christians, and the 

Muhammadans, could, I should think, scarcely be found even amongst the 

eloquent, ready, and subtle race to which he belongs. These qualities, 

combined with a bearing at once majestic and genial, made me cease to 

wonder at the influence and esteem which he enjoyed even beyond the 

circle of his father’s followers. About the greatness of this man and his 

power no one who had seen him could entertain a doubt.82 

 
‘Abdu’l‑Bahá recognized the task of firmly establishing the Bahá’í Faith 

on a very wide scale throughout Europe and North America as one of the 

most important challenges facing him.83 The first mention of the Faith 

beyond the borders of the continent from which it sprang was at the 1893 

World Faith in Chicago when a Christian spokesman concluded the paper 

which he presented with the words of Bahá’u’lláh that had been addressed 

to Edward Browne three years earlier.84 By 1897, it was reported that the 

number of Bahá’ís in the Chicago and Kenosha areas were in the hundreds.  

 ‘Abdu’l‑Bahá would pen countless letters and tablets to explain 

His Father’s teachings, touching on the importance of the transformation 

of the “individual heart [and] also the entire social order,” the validity of 

all of the world’s religions, the need to abolish racial prejudices, the 

implications of the equality between men and women, universal education, 

and justice in social and economic systems.85 The Young Turk Revolution 

in 1908 resulted in the release of political religious prisoners of the 

Ottoman Empire of which ‘Abdu’l‑Bahá was counted among. 

‘Abdu’l‑Bahá’s release allowed him to take a more direct hand in the 

“expansion and establishment of His Father’s Faith in the West,” but not 
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before he laid the wood coffin containing the remains of the Báb, in a 

marble sarcophagus supplied by the Bahá’ís of Burma, in a stone shrine 

on Mount Carmel, on the spot chosen by Bahá’u’lláh years earlier.86 

 ‘Abdu’l‑Bahá’s journey to the Western World, including to 

London, Paris, Stuttgart, and across North America, began on August 11, 

1911. In the United States, He visited some forty cities and towns, 

including in Chicago where he laid the cornerstone for the Mother Temple 

(House of Worship) of the West.87 In Canada he visited Montreal where 

he was the guest of Canadian architect William Sutherland Maxwell, and 

his wife, May Bolles Maxwell: 

His visit to Montreal was typical of the receptions accorded to him in 

other major centers. He visited Notre-Dame Cathedral, was invited to 

speak at the Church of the Messiah and St. James Church, addressed a 

large trades union meeting at their hall on St. Lawrence Street, and gave 

many informal talks both in his suite at the Windsor Hotel and at the 

Maxwell home in Pine Avenue. He did not only speak to church 

congregations, but to peace societies, trade unions, university faculties, 

and a variety of societies for social reform. At the end of his trip, 

Bahá’u’lláh’s social message had been publicly proclaimed and a new 

generation of Bahá’ís from every stratum of Western society had been 

enlisted.88 

 
After the first World War, ‘Abdu’l‑Bahá would return to His 

efforts of establishing an international community that would “reflect the 

teachings of Bahá’u’lláh.”89 One major feature was the “nurturing [of] 

Bahá’í administrative institutions” in which he encouraged the 

establishment of what He called “Spiritual Assemblies” in Persia and 

North America.90 These bodies were tasked with supervising the activities 

of the Bahá’í communities in which they served, such as the publishing of 

literature, teaching programs, and devotional services. These assemblies 

 

were “to serve as forerunners of what Bahá’u’lláh had called “Houses of 

Justice.”91  

‘Abdu’l‑Bahá’s contact with those from the West, both in His 

visits to and from guests in Europe and North America to see Him in Akka 

and Haifa, would continue over a span of twenty-three years until His 

death in 1921.92 

 
Shoghi Effendi: The Guardianship 
 

By the time of ‘Abdu’l‑Bahá’s passing on November 28, 1921, 

where only thirteen years before as a prisoner he faced the continuous 

possibility of public execution, He had come to be known in all religious 

communities in Palestine. The removal of restraints from His 

imprisonment helped “His reputation to blossom,” even receiving a 

knighthood by the British government in “recognition to His services to 

the Palestinian people during the famine that followed World War II.”93 

At this point in the Faith’s nascent history, the community of followers 

included roughly one hundred thousand believers mostly in Persia, with 

some in India and North America.  

Although the Institution of the Guardianship was conceived by 

Bahá’u’lláh, its specific functions and authorities were first outlined in 

Abdu’l-Baha’s Will and Testament. The two most important functions 

were the “the interpretation of the teachings and guidance of the 

community.”94 In 1908 ‘Abdu’l‑Bahá drafted His Will and Testament in 

which He outlined the details of the nature and function of the central 

institutions conceived by Bahá’u’lláh. The two main institutions called for 

were the “Guardianship” and the “Universal House of Justice.”95 The 
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former who was conferred the sole authority for the interpretations of 

Bahá’í teachings was ‘Abdu’l‑Bahá’s eldest grandson, Shoghi Effendi 

Rabbani, to whom all believers were to submit questions on any matter of 

Bahá’í belief. The latter was yet to be established. Shoghi Effendi would 

be assisted by a “group of particularly qualified individuals selected by 

him” and designated “Hands of the Cause of God.” ‘Abdu’l‑Bahá’s 

explicit and strong language in His Will and Testament made it clear that 

any opposition to Shoghi Effendi would constitute opposition to the 

Founders of the Faith. The unequivocal appointment of Shoghi Effendi as 

the Guardian aimed to protect the Faith from the efforts of a small number 

of Bahá’ís who sought to seize control of community leadership or to 

splinter into sects.96 

The next stage in the growth and development of the Bahá’ís 

Faith, and the expansion of its community, was “of the guiding spirit of 

Shoghi Effendi Rabbani.”97 Through his efforts, the writings of the Báb, 

Bahá’u’lláh, and ‘Abdu’l‑Bahá were translated and published in over six 

hundred and sixty languages. Bahá’í schools, administrative centers, and 

community centers were established around the world, and the Bahá’í 

International Community at the “United Nations [was] accredited as a 

member of the body of non-governmental organization,” with consultative 

status in the Economic and Security Council.98 A defining feature of this 

phase of growth was that it was no longer involved with a “function of 

charismatic leadership” in the community as characterized by 

‘Abdu’l‑Bahá: “What he called the “apostolic era” had passed, and the 

“formative age” had begun.”99 

 

Unlike ‘Abdu’l‑Bahá, the Guardian’s onerous administrative 

tasks of interpreting, translating, and corresponding with the Bahá’í world 

left him no time for “speaking tours” in which ‘Abdu’l‑Bahá undertook 

during his lifetime.100 The exception to this was his public role in meeting 

with pilgrims visiting the Bahá’í World Center from both the East and 

West. In addition to the translation and interpretive work with which he 

was tasked, Shoghi Effendi took upon the task of developing the Bahá’í 

International Community and the implementation of a series of Plans 

which ‘Abdu’l‑Bahá had already set.101 Among the expansion of 

communities was the acquisition and expansion of properties which were 

to serve as the administrative center of the Bahá’í World Community, 

including the site of the shrine where Bahá’u’lláh was interred. Gardens 

were laid out, and a master plan was created for the development of “a 

spiritual center and administrative complex that would meet the needs of 

a rapidly growing international community.”102  

The Guardian’s role as interpreter was aided by the fact that “he 

was in a position to serve as principle translator from Persian and Arabic 

into English.”103 Having studied English from early childhood, and 

continuing his studies at the American University of Beirut and Oxford 

University, his ability to “express and interpret Bahá’í concepts in English 

was invaluable to the Faith in the Western World.”104 As a sole interpreter, 

the development of the community was protected from threats of schism. 

The Guardianship brought into existence the administrative institutions as 

conceived both by Bahá’u’lláh and ‘Abdu’l‑Bahá: “each locality with nine 

or more adult believers” were encouraged to elect a Local Spiritual 

Assembly to govern the affairs of the Faith in that area. As soon as 
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numbers in each country were sufficient, he “urged” the election of 

National Spiritual Assemblies who were “vested with jurisdiction of the 

affairs of the Faith in that country.”105 Communications from the Guardian 

emphasized the principle of consultation with which Assemblies were to 

“conscientiously train themselves in group decision making.”106 

The institution of the House of Justice, again conceived by 

Bahá’u’lláh, was identified by Shoghi Effendi to be soon realized when 

the expansion of the global community allowed for it. The House would 

be elected by the entire national community, acting through National 

Spiritual Assemblies. At this time, the developments in the United States 

and Canada provided the Guardian with a model which “allowed him to 

mold local and national institutions which adhered with the principles of 

the Faith, with other communities being encouraged to follow this lead.” 

While cultural differences would “determine secondary matters, the 

institutions should be uniform in its essentials,” and thus a model was 

needed.107 The American community was able to provide this model, but 

its members were cautioned that their mandate “owed nothing to the 

political system with which they were familiar. On the contrary: 

Bahá’u’lláh had appeared in Persia not because of any cultural superiority 

that nation possessed, but because of its profound moral degradation.”108 

Similarly, Bahá’u’lláh’s administrative order would be “erected first in a 

social milieux characterized by materialism, lawlessness, and political 

corruption.”109 

 

 
 
Systematic Global Endeavours and the Universal House of 
Justice 
 

In 1937 the Guardian began to systematically work on realizing 

the objectives set out by ‘Abdu’l‑Bahá in the Divine Plans. In April 1937 

a series of multi-year global plans would begin and continue to this day. 

The first of these Plans was a 7-Year Plan with three goals: to establish 

one Local Spiritual Assembly in every state and province in North 

America, to make certain that at least one Bahá’í teacher was living in each 

Latin American Republic, and to complete the exterior design of the first 

Bahá’í House of Worship in North America (whose cornerstone was laid 

in 1912.)110 Two years after the completion of the first plan, a second 7-

Year Plan was launched in 1946 with a focus on Europe, who at the time 

the continent had two National Spiritual Assemblies in Britain and 

Germany, the creation of Local Spiritual Assemblies in Latin America, 

and the establishment of a National Spiritual Assembly in Canada, which 

was achieved in 1948.111 During the second 7-Year Plan in 1953, the 

House of Worship in Willmette, Illinois, by French-Canadian architect 

Jean-Louis Borgeois (1856 – 1930), was formally dedicated, and the 

shrine to house “the stone edifice built by ‘Abdu’l‑Bahá” to serve as a 

mausoleum from the Báb was completed.112 The architect for the shrine, 

referred to as the Shrine of the Báb, was designed by Canadian architect 

William Sutherland Maxwell, with whom ‘Abdu’l‑Bahá had stayed during 

his visit in Montreal.113 

The Ten-Year Crusade, launched in 1953, saw the opening of one 

hundred thirty-two new countries and major territories to the Faith, with 
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the expansion of existing communities in one hundred twenty countries. 

National Spiritual Assemblies were by now established in most of Europe 

and Latin America.114 The Guardian would not bear witness to the 

achievements to this global plan which he laid out. In November 1957, 

while visiting England to purchase furnishings for the Bahá’í Archives 

Building on Mount Carmel, he contracted the Asian flu and passed away 

on November 4th of a heart attack.115 The writings of Bahá’u’lláh and 

‘Abdu’l‑Bahá had authorized the Guardian to appoint “a successor from 

among the direct descendants of Bahá’u’lláh [who possessed] certain 

qualities. Shoghi Effendi’s passing without the appointment of a successor 

meant there would be no second Guardianship: “the only institution 

endowed with the authority to assume leadership of the community was 

[the Universal House of Justice] – a body which had yet to be elected.”116 

From the statements that Shoghi Effendi had left, it was clear that 

he considered the conditions for the election of the Universal House of 

Justice were met after the completion of the Ten-Year Crusade.117 Until 

such time, the community was guided by the Plans which the Guardian 

had already laid out. In one of his last messages, Shoghi Effendi named 

the Hands of the Cause of God as “Chief Stewards” of the Faith and called 

on them to work closely with National Spiritual Assemblies to assure both 

the successful completion of the Crusade and that the unity of the Faith 

was protected.118 

By April 21, 1961, the remaining goals of the Plan were either met 

or were surpassed. In the spring of 1963, precisely one hundred years after 

Bahá’u’lláh’s first declaration of His mission in the Garden of Riḍván, 

members of fifty-six elected National Spiritual Assemblies around the 

 

world carried out the election for the first Universal House of Justice.119 

Designated as the primary legislative and administrative authority of the 

Bahá’í community, this body was entrusted with the supervision of the 

international administrative body of the community, whose elected 

membership would be chosen from among the adult Bahá’ís of the world 

at an international congress of all National Spiritual Assemblies.120 

“In a remarkable gesture of renunciation, the Hands of the Cause 

disqualified themselves from serving as elected members of the supreme 

administrative institution of the Bahá’í Community.”121 The cosmopolitan 

nature of the membership of the first Universal House of Justice seemed 

particularly appropriate for the institution’s nature and functions: the nine 

members from four continents represented three major religious 

backgrounds (Jewish, Christian, and Muslim) as well several ethnic 

origins.” Beyond its institutional importance, the establishment of the 

Universal House of Justice symbolized the element which Bahá’ís regard 

as the essence of their faith: unity.”122 

The emergence of the Universal House of Justice as an infallible 

authority in the affairs of a global Bahá’í community meant that it had 

remained united through the most critical period of a religion’s history: 

“the vulnerable first century during which schism almost traditionally 

takes root.”123 Its emergence also allowed the resumption of the two major 

activities undertaken by the Guardian: the creation of new institutions and 

administrative agencies as the needs of an expanding Faith required, and 

the elaboration of new global teaching plans for continuing the work on 

‘Abdu’l‑Bahá’s vision “for the spiritual transformation of humankind.”124 
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B 
The Individual, Society, 

and Institutions 

 
 

 

 

 

 

 

 

 

 

The first century of the Faith’s existence was concentrated mostly in 

Persia as a group of mostly persecuted religious minorities.1 Upon the 

implementation of the global plans by Shoghi Effendi, the “collective life 

of early believers began to manifest society-building potentialities.”2 By 

1986 there were over three million Bahá’ís around the world with thirty 

thousand Local Spiritual Assemblies in over two hundred independent 

states and territories, with more than a hundred thousand centers where 

Bahá’ís resided, representing over two thousand ethnic and tribal 

minorities.3 Integral to its development were the close relationships built 

with civil authorities, allowing Assemblies to become legally incorporated 

in a majority of countries. Questions around how one becomes a Bahá’í 

vary from individual to individual, some of which result from the 

exigencies in different regions in the world resulting in relative differences 

in this experience.4 With respect to qualifications of Bahá’í Membership:  

The prime motive should always be the response of man to God’s 

Message, and recognition of His Messenger. Those who declare 

themselves as Bahá’ís should become enchanted with the beauty of the 

teachings, and touched by the love of Baháʼu’lláh. The declarants need 

not know all the proofs, history, laws, and principles of the Faith, but in 

the process of declaring themselves they must… become basically 

informed about the Central Figures of the Faith [the Báb, Baháʼu’lláh, 

‘Abdu’l-Bahá, and Shoghi Effendi], as well as the existence of laws they 

must follow and an administration they must obey.5 

 
A strong emphasis on contemporary social issues contribute to the 

encouraging of Bahá’í youth to continue their spiritual and intellectual 

search within the Faith but are free to reject such membership if they wish. 

At the age of fifteen, the age of consent, the youth assumes full 

responsibility for their own spiritual development.6 It is at this time where 
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a simultaneous process of spiritual development amidst the struggle to 

understand and express the ideals of the Faith (such as of prayer, fasting, 

abstention from drugs and alcohol, and avoiding backbiting), and the 

expansion and consolidation called by the global plans which “demands 

concerted effort and attention to priority and goals.”7 The simultaneous 

“thrust” of belief and practice emphasizes the reciprocal relationship 

between the individual believer and the community.8 Thus “two 

challenges come together with the emphasis and importance on service.”9 

 On the one hand, the aim of personal spiritual growth serves to 

free the soul from a preoccupation with the “self” and to deepen a sense of 

identification with the whole of humanity as to allow one to discover ways 

to serve the needs of others.10 The perpetual investigation of the concepts 

of the Faith, either on one’s own or with a group of others, such as through 

firesides, usually depends directly on the individual’s own initiative. 

Efforts to both deepen and to reach out to friends and acquaintances, to 

respond to the call of teaching, is decided on by the believer in “his or her 

own conscience.”11 

 On the other hand, an active social and collective life is a 

prominent feature in the Faith. Regional and national conventions allow 

for consultation on the affairs of the community. International conferences 

for all matters allow opportunities for Bahá’ís to experience first-hand the 

range of cultures engaged in the community. The global teaching plans 

and the process of the expansion of the Faith “involves individual 

members in various types of collective participation, social interaction, 

and personal development”12 illustrating that the community is not merely 

a collection of people, but rather an organic whole. As a “layman’s” 

religion, those who newly enroll into the Faith come to realize that they 

have joined a community, not a congregation.13 Its members perform not 

only the task of “service function”, but are also responsible for the 

decision-making process, for planning, and for serving as formal 

representatives of the community, one which “necessarily works on 

[systematically] experimenting and perpetual learning to adopt the skills 

and talents of its collaborators.14 

In the human body, every cell, every organ, every nerve has its part to 

play. When all do so the body is healthy, vigorous, radiant, ready for 

every call made upon it. No cell, however humble, lives apart from the 

body, whether in serving it or receiving from it. This is true of the body 

of mankind in which God “has endowed each humble being with ability 

and talent,” and is supremely true of the body of the Bahá’í world 

community, for this body is already an organism, united in its 

aspirations, unified in its methods, seeking assistance and confirmation 

from the same Source, and illuminated with the conscious knowledge of 

its unity…15 

 
 The agencies of the Faith not only serve to address problems or 

aid in the making of collective decisions within the community of 

believers, but they too are under constant refinement so that their 

“administrative potentials continue to emerge,” akin to the emergence of 

human capacities with effort and guidance.16 ‘Abdu’l-Bahá described 

them as “shining lamps and heavenly gardens from which the fragrances 

of holiness are diffused over all religions… From them the spirit of light 

streameth in every direction. They, indeed, are the potent sources of the 

progress of man…”17 The institutions, under the guidance of the Guardian 

are structured around two basic types: those that make decisions with 

respect to the life and goals of the community, and those who function to 
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protect the community and contribute to its propagation.18 The Universal 

House of Justice, functioning at the international level, and Spiritual 

Assemblies (both at national and local levels), function as the former. The 

second, those derived from the powers conferred by Bahá’u’lláh on the 

Hands of the Cause of God, and expanded by the Guardian and 

subsequently by the Universal House of Justice, include the Continental 

Boards of Counsellors, and Auxiliary Boards, which function as the 

latter.19 

 
The Universal House of Justice and Spiritual Assemblies 
 
 Each composed of nine elected members from among the full 

adult membership in their respective communities, the tasks of Local 

Spiritual Assemblies include the supervision of local activities. Teaching 

efforts, the conduct of the community, handling of local publicity and 

publishing, the conduct of devotional and educational programs, the use 

of Bahá’í funds, and the counselling of believers on specific requirements 

of Bahá’í laws and teachings are just some of their responsibilities.20 

National Spiritual Assemblies are analogous to their local counter parts, in 

addition to have the responsibility of supervising Local Assemblies and 

determining what concerns are the responsibilities of local bodies and 

which must be handled at a national or regional level.21 

 While the election of Local Assemblies is direct, the National is 

elected through a two-stage balloting system. Adult members of a specific 

region elect a specific number of delegates (whose number is dependent 

on the size and scope of the community). Delegates across the country then 

convene for an annual National Convention (for Canada, this usually 

occurs in Toronto), and elect the nine-person membership for the National 

Assembly among the entire adult national community, not just those who 

are delegates.22 All voting is done through secret ballots. The Bahá’í 

Writings strictly forbids any form of electioneering, including the 

nomination of candidates. The elections for National Assemblies occur in 

late April to coincide with the celebration of Riḍván, with the elected 

representatives serving for one year. The spirit and form of this process is 

best described by the words of Shoghi Effendi: 

If we but turn our gaze to the high qualifications of the members of 

Bahá’í Assemblies, as enumerated in ‘Abdul-Bahá’s Tablets, we are 

filled with feelings of unworthiness and dismay, and would feel truly 

disheartened but for the comforting thought that if we rise to play nobly 

our part every deficiency in our lives will be more than compensated by 

the all-conquering spirit of His grace and power. Hence it is incumbent 

upon the chosen delegates to consider without the least trace of passion 

and prejudice, and irrespective of any material consideration, the names 

of only those who can best combine the necessary qualities of 

unquestioned loyalty, of selfless devotion, of a well-trained mind, of 

recognized ability and mature experience.23 

 
The Universal House of Justice, unlike the Local and National Spiritual 

Assemblies, is elected once every five years at an International Convention 

held at the Bahá’í World Center in Haifa, Israel. 

 Institutions tasked with decision making are supported by several 

advisory bodies. During the lifetime of Baháʼu’lláh, ‘Abdu’l-Baha, and 

the Guardian, distinguished believers were appointed to serve as “Hands 

of the Cause of God” for the protection and propagation of the Faith:  

O friends! The Hands of the Cause of God must be nominated and 

appointed by the guardian of the Cause of God… [Their] obligations are 

to diffuse the Divine Fragrances, to edify the souls of men, to promote 
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learning, to improve the character of men and to be, at all times. And 

under all conditions, sanctified and detached from earthly things.24 

 
There were a total of fifty Hands of the Cause, the last of whom, ʻAlí-

Muhammad Varqá, passed away on September 22, 2007. Today, the duties 

of the Hands of the Cause are shouldered by a specialized institution 

entirely separate from the elective system of Spiritual Assemblies called 

the Institution of the Counsellors; an institution formed under the guidance 

of the Universal House of Justice.25 Under the guidance of the members of 

the International Teaching Center (international counsellors), serving at 

the continental level are the Continental Boards of Counsellors, 

“distinguished believers who are appointed to terms of five years, and each 

Continental Board has between seven and sixteen members.”26 Their reach 

extends straight through to the local level through Auxiliary Boards that 

are appointed by Continental Counsellors, and then through Assistants 

appointed directly by Auxiliary Board members.27 

The relationship between these institutions can be described by the 

following. The power to make decisions concerning the life of the 

community resides with the Assemblies and ultimately the House of 

Justice. Counsellors and Auxiliary Board members advise Spiritual 

Assemblies, comment on their plans, and do what is needed to stimulate 

them.28 Although their roles are not limited to these activities, they neither 

have decision-making authority nor sacerdotal functions. Regardless, the 

individuals who are chosen are those who “demonstrate a high degree of 

spiritual maturity and capacity to make valuable contributions to the life 

of the community.”29 

 
The International Teaching Center (ITC) 

In 1973, the Counsellors and Auxiliary Board members were 

brought together under a single international institution functioning at the 

Bahá’í World Center, known as the International Teaching Center, under 

the supervision of the Universal House of Justice.30 The main duties of the 

ITC are to coordinate the activities of the various Continental Boards of 

Counsellors, and to advise the House of Justice in developing global plans. 

It is important to note the distinction that the Bahá’í Writings make 

between the spiritual station of the individual believers and the rank which 

they may hold or the function they may perform in the community, 

regardless of what capacity or institution they serve in: 

Courtesy, reverence, dignity, respect for the rank and achievements of 

others are virtues which contribute to the harmony and well-being of every 

community, but pride and self-aggrandizement are among the most deadly 

of sins… the ultimate aim in the life of every soul should be to attain 

spiritual excellence… It is quite a different thing from the ranks and 

stations that men and women occupy in the various sectors of society.31 

 
 

The Institution of the Nineteen-Day Feast & Community Life 
 

At the level of local communities are regularly held meetings 

referred to as a Ffeast” whose dates are the same for the entire Bahá’í 

World. The dates are based on the Bahá’í solar calendar which originated 

with the Báb. The calendar contains nineteen months each with nineteen 

days. The four extra days are designated as Intercalary Festivities 

(Footnote 13).32 
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Feasts have three basic parts. The first is a devotional where prayers 

and meditations are shared, of which need not be limited to those from 

Bahá’í Writings. The second is consultative/administrative where the 

affairs of the community are consulted on. The Local Assembly reports on 

those decisions it has made that are relevant to general life, and members 

are encouraged to offer suggestions, and raise questions or concerns.33 The 

third component is the social gathering with refreshments and “informal 

fellowship.”34 In most Bahá’í communities, Feasts occur in private homes 

or in small community centers. 

 
Consultation and the Kitáb-i-Aqdas 

As previously mentioned, the Kitáb-i-Aqdas, the “Most Holy 

Book”, lays the basic laws for the “spiritual life of the individual and the 

membership of the community.” The topics which it addresses for the 

individual and collective are wide ranging. Such subjects include “prayer, 

fasting, marriage, divorce, inheritance, education, burial, will and 

testaments, hunting, tithing, sexual relationships, care of the body, work, 

and eating habits.”35 Both Baháʼu’lláh and ‘Abdu’l-Bahá stressed that the 

application of these laws would be a gradual one as individuals developed 

the capacities to respond to these “requisite responsibilities, with training 

in certain aspects of the laws accelerating the process of spiritual growth, 

making possible the application of still other provisions36: 

Know of a certainty that in every Dispensation the light of divine 

Revelation hath been vouchsafed to men in direct proportion to their 

spiritual capacity. Consider the sun. How feeble its rays the moment it 

appeareth above the horizon. How gradually its warmth and potency 

increase as it approacheth its zenith, enable meanwhile all created things 

to adapt themselves to the growing intensity of its light… Were it all of a 

sudden to manifest the energies latent within it, it would no doubt cause 

injury to all created things… In like manner, if the Sun of Truth were 

suddenly to reveal, at the earliest stages of its manifestation, the full 

measure of the potencies which the providence of the Almighty hath 

bestowed upon it, the earth of human understanding would waste away and 

be consumed; for men’s hearts would neither sustain the intensity of its 

revelation, nor be able to mirror forth the radiance of its light.37 

 
Both the Guardian and House of Justice gradually introduced 

provisions in the Kitáb-i-Aqdas as deemed appropriate and commensurate 

with the community of Bahá’ís. Certain laws, Shoghi Effendi pointed out, 

were “formulated in anticipation of a state of society destined to emerge 

from the chaotic conditions that prevail today.”38 Underlying all the laws 

and structures is a group decision making process, consultation. 

Understood as a requisite of Bahá’í community life, it is a “frank but 

loving change of opinions towards the determination of truth of some 

matter and establishment of a genuine group consensus:39  

The principle of consultation… should be applied to all Bahá’í activities 

which affect the collective interests of the Faith, for it is through 

cooperation and continued exchange of thoughts and views that the Cause 

can best safeguard and foster its interests. Individual initiative, personal 

ability and resourcefulness, though indispensable, are, unless supported 

and enriched by the collective experiences and wisdom of the group, 

utterly incapable of achieving such a tremendous task.40 

 

The first condition is absolute love and harmony amongst the members… 

They must be wholly free from estrangement and must manifest in 

themselves the Unity of God, for they are the waves of one sea, the drops 

of one river, the stars of one heaven… They must then proceed with the 

utmost devotion, courtesy, dignity, care, and moderation to express their 

views. They must in every matter search out the truth and not insist upon 

their own opinion, for stubbornness and persistence in one’s views will 
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lead ultimately to discord and wrangling, and the truth will remain hidden. 

[They] must with all freedom express their own thoughts, and it is no wise 

permitted for one to belittle the thought of another, nay, he must with 

moderation set forth the truth, and should differences of opinion arise a 

majority of voices must prevail…41  
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C 
Principles and Beliefs 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

The far-reaching implications of the Institution of the Mashriqu’l-

Adhkár and its relation to the nature of the Bahá’í and broader community 

can best be illustrated through the Bahá’í concepts of God, Manifestations, 

society, and individuals, as well as the principles and beliefs espoused by 

Bahá’u’lláh. 

 
Bahá’u’lláh’s Covenant 
 

Bahá’u’lláh spoke of a covenant between God and people, a 

promise in which God will never abandon humanity and expressed 

through His continued Manifestations to make His Will and Purpose 

known. In response, people have a two-fold obligation to recognize and 

accept God’s Manifestations, stiving to put into practice His teachings: 

“These twin duties are inseparable. Neither is acceptable without the 

other.”1 In this regard, the Bahá’í Revelation does not claim to be the final 

stage in the course of human spiritual evolution: “God hath sent down His 

messengers to succeed Moses and Jesus, and He will continue to do so 

until the ‘end that hath no end.’”2 This covenant is reformulated by each 

Messenger according to the exigencies and needs of the human race in 

which it appears.3 

The defining purpose of the Bahá’í Faith being the realization of a 

world unity, the Covenant of Bahá’u’lláh is directed towards this end. The 

provision of a system of social laws and institutions that operate on a basis 

of spiritual principles, are related to the affairs of human life.4 The 

protection and maintenance of this covenant was first through the explicit 

appointment of ‘Abdu’l-Bahá by Bahá’u’lláh, referring to Him as the 
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“Center of My Covenant,” who was given full authority to interpret 

Bahá’u’lláh’s Revelation: 

He is, and should for all time be regarded, first and foremost, as the Center 

and Pivot of Baháʼu’lláh’s peerless and all-enfolding Covenant, His most 

exalted handiwork, the stainless Mirror of His light, the perfect Exemplar 

of His Teachings, the unerring Interpreter of His Word, the embodiment 

of every Bahá’í ideal… in the person of ‘Abdu’l-Bahá the incompatible 

characteristics of a human nature and superhuman knowledge and 

perfection have been blended and are completely harmonized.5 

 
In turn, ‘Abdu’l-Bahá appointed Shoghi Effendi as the Guardian and 

authorized Interpreter of sacred texts after His passing, who supervised the 

creation of the first Local Spiritual Assemblies, and whose work made 

possible the establishment of the Universal House of Justice.6 

 Bahá’u’lláh’s Covenant continues to operate through a system 

called the “Administrative Order.” His laws and ordinances on the one 

hand, and the institutions [serving] the community on the other, together 

constitute this system.7 The Universal House of Justice, the “supreme 

legislative organ of the Bahá’í Administrative Order,” as conceived by 

Bahá’u’lláh, has the authority to repeal and alter any of its own enactments 

of Bahá’í texts as the community evolves and new conditions emerge, 

whereas the laws enshrined in the Bahá’í texts remain unchanged.8 

Institutions at the local, regional, national, and continental level exist (see 

II.ii The Universal House of Justice and Spiritual Assemblies), some 

elective and functioning through corporate consultation and decision 

making, and others appointive and operating principally through services 

performed by their individual members.9 

 
The Oneness of Mankind 

Among the fundamental principles of the Faith is the Oneness of 

Mankind and of Humanity. The basic expression of man’s social evolution 

is his capacity to “organize his society on ever higher levels of unity with 

greater specialization of individual components,” and with a “consequent 

increase in the interdependence and need for cooperation among [its] 

parts:”10 

The Principle of the Oneness of mankind – the pivot round which all the 

teachings of Baháʼu’lláh revolve – is no mere outburst of ignorant 

emotionalism or an expression of vague and pious hope… Its message is 

applicable not only to the individual, but concerns itself primarily with the 

nature of those essential relationships that must bind all the states and 

nations as members of one human family… It implies an organic change 

in the structure of present-day society… It calls for no less than the 

reconstruction and the demilitarization of the whole civilized world… It 

represents the consummation of human evolution – an evolution that has 

had its earliest beginnings in the birth of family life, its subsequent 

development in the achievement of tribal solidarity, leading in turn to the 

constitution of the city-state, and expanding later into the institution of 

independent and sovereign nations… 

 

The principle of Oneness of Mankind… carries with it no more and no less 

than a solemn assertion that attainment to this final stage in this stupendous 

evolution is not only necessary but inevitable…11 

 
The expression of men’s evolution is not merely an individual one, but 

also social: 

…the object of life to a Bahá’í is to promote the oneness of mankind. The 

whole object of our lives is bound up with the lives of all human beings; 

not a personal salvation we are seeking, but a universal one… Our aim is 

to produce a world civilization which will in turn react on the character of 

the individual.12 
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The social structures that both arise from, and give expression to, the 

fundamental oneness of mankind, must be accompanied by individual and 

collective consciousness of this oneness: 

Ye are the fruits of one tree, and the leaves of one branch. Deal ye one with 

another with the utmost love and harmony, with friendliness and 

fellowship… so powerful is the light of unity that it can illuminate the 

whole earth.13 

 
 Unity is not conceived as uniformity, but rather one that relies and 

is strengthened in diversity. Thus, it is not by the suppression of 

differences in which unity is achieved, but by the “awareness of and 

respect for intrinsic values of each culture and of each individual.”14 

Prevalent suspicions towards diversity as a cause of conflict are a result of 

a “nascent, limited attitude towards it:” 

Should any one contend that true and enduring unity can in no wise be 

realized in this world, inasmuch as its people widely differ in their manners 

and habits, their tastes, their temperament and character, their thoughts and 

their views, to this we make reply that differences are of two kinds: the 

one is the cause of destruction, as exemplified by the spirit of contention 

and strife which animates mutually conflicted and antagonistic peoples and 

nations, whilst the other is the sign of diversity, the symbol and the secret 

of perfection, and the revealer of the bounties of the All-Glorious. 

 

Consider the flowers of the garden; though differing in kind, colour, form 

and shape, yet, inasmuch as they are refreshed by the waters of one spring, 

revived by the breath of one wind, invigorated by the rays of one sun, this 

diversity increaseth their charm and addeth unto their beauty…. In like 

manner, when divers shades of thought, temperament and character, are 

brought together under the power and influence of one central agency, the 

beauty and glory of human perfection will be revealed and made manifest. 

Naught by the celestial potency of the Word of God, which ruleth and 

transcendeth the realities of all things, is capable of harmonizing the 

divergent thoughts, sentiments, ideas and convictions of the children of 

men.15 

 
The establishment of world unity represents the “consummation of 

mankind’s development,” a coming of age for humanity and the maturity 

of the human race16: 

The Revelation of Baháʼu’lláh, whose supreme mission is none other by 

the achievement of this organic and spiritual unit of the whole body of 

nations, should, if we be faithful to its implications, be regarded as 

signalizing through its advent the coming of age of the entire human race. 

It should be viewed… as marking the last and highest stage in the 

stupendous evolution of man’s collective life on this planet. The 

emergence of a world community, the consciousness of world 

citizenship… should, by their very nature, be regarded, as far as this 

planetary life is concerned, as the furthermost limits in the organization of 

human society, though man, as an individual, will, nay must indeed as a 

result of such a consummation, continue indefinitely to progress and 

develop.17 

 
The development of humanity has often been described as akin to that of 

an individual: 

The long ages of infancy and childhood, through which the human 

race had to pass, have receded into the background. Humanity is 

now experiencing the commotions invariably associated with the 

most turbulent stages of its evolution, the stage of adolescence, 

when the impetuosity of youth and its vehemence reach their 

climax, and must gradually be superseded by the calmness, wisdom, 

and maturity that characterize the stage of manhood.18 

 
The Principle of the Oneness of Mankind thus means that the human race 

“represents an organic unit whose collective social life has gradually 

developed by being recognized on ever higher levels of unity.” 
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Baháʼu’lláh’s mission was to provide the impetus for the next stage of this 

development.19 

 
The Oneness of Religion & Progressive Revelation 

As described above, development at the level of the collective is 

akin to that of the individual. In the case of the latter, growth is fostered 

through education received from parents, teachers, and society. As to the 

“motivating force behind mankind’s evolution,” Baháʼu’lláh explains that 

God intervenes (and will continue to do so) through His Messengers (or 

Manifestations), principally the founders of major revealed religions such 

as Abraham, Moses, Buddha, Jesus Christ, etc.20 It is through the spirit 

released by them, together with the influence of their teachings and “social 

systems established by their laws and precepts,” that enable humankind to 

“progress in its collective evolution.”21 “These principles and laws, these 

firmly-established and mighty systems, have proceeded from one Source 

and are the rays of one Light.”22 

The Bahá’í Revelation thus represents the current stage in the 

evolution of humanity, but certainly not the last. “Revelation” is described 

by Baháʼu’lláh as a phenomenon that occurs when a Manifestation of God 

appears.23 The teachings revealed by these Manifestations thus represent 

the Word of God, and as these Words remain after the “earthly life of the 

Manifestation is finished,” they constitute an “important part in the 

phenomenon of religion.”24 Therefore, religious history can be explained 

as a succession of Revelations and the term “progressive revelation” 

describes this process.25 In the principle of the oneness of religion, 

Baháʼu’lláh attributes the differences in some of the teachings of the 

religions of the past “not to any human infallibility of [its] founders, but 

rather to the different requirements of the ages in which the Revelations 

occurred.”26 In addition, the introduction of human error into religion 

through the corruption of its texts and the addition of “extraneous ideas,” 

Baháʼu’lláh maintained, contributes to the perceived conflict and 

disharmony between religious faiths.27  

Bahá’u’lláh further explained that the time interval between His 

Dispensation and the next would be around one-thousand years, and that 

the process of Revelation will not stop with His. Therefore, no one 

Manifestation can be considered superior to another: 

The fundamental principle enunciated by Baháʼu’lláh, The followers of 

His Faith firmly believe, is that religious truth is not absolute but relative, 

that Divine Revelation is a continuous and progressive process, that all 

great religions of the world are divine in origin, that their basic principles 

are in complete harmony, that their aims and purposes are one and the 

same, that their teachings are but facets of one truth, that their functions 

are complementary, that they differ only in the nonessential aspects of their 

doctrines, and that their missions represent successive stages in their 

spiritual evolution of human society.28 

 
And that: 

The [Faith] recognizes the unity of God and of His Prophets, upholds the 

principle of an unfettered search after truth, condemns all forms of 

superstition and prejudice, teaches that the fundamental purpose of 

religion is to promote concord and harmony, that it must go hand in hand 

with science, and that in constitutes the sole and ultimate basis of a 

peaceful, an ordered and progressive society. It inculcates the principle of 

equal opportunity, rights and privileges for both sexes, advocates 

compulsory education, abolishes extremes of poverty and wealth, exalts 

work performed in the spirit of service to the rank of worship, recommends 

the adoption of an auxiliary international language, and provides the 
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necessary agencies for the establishment and safeguarding of a permanent 

and universal peace.29 

 
 

On Science and Religion 

As alluded to in the previous sections, the collective evolution of 

mankind is dependent on its spiritual and material growth, an evolution 

deeply associated in the Institution of the Mashriqu’l-Adhkár. It is in this 

regards another basic principle of the Bahá’í Faith is the unity between 

science and religion: 

“Religion and science are the two wings upon which man’s 

intelligence can soar into the heights, with which the human soul can 

progress… Should a man try to fly with the wing of religion alone he 

would quickly fall into the quagmire of superstition, whilst on the other 

hand, with the wing of science along he would also make no progress but 

fall into the despairing slough of materialism. All religions of the present 

day have fallen into superstitious practices, out of harmony alike with the 

true principles of the teaching they represent and with the scientific 

discoveries of the time.”30 Baháʼu’lláh affirmed that the powers of 

intelligence and reasoning are gift from God, unique to that of men, and 

that science results from our systematic use of these powers. The truths of 

science are thus discovered truths. The truths of prophetic religion are 

revealed truths.31 

 

On Prejudice, Equality, and Economic Justice 

A few words should be dedicated to a few other Bahá’í principles 

as they pertain to the ideals of equality and parallel development of the 

material and spiritual facets of life. Regarding prejudice: 

O Children of Men! 

Know ye not why We created you all from the same dust? That no one 

should exalt himself over the other. Ponder at all times in your hearts how 

ye were created. Since We have created you all from one same substance 

it is incumbent upon you to be even as one soul, to walk with the same 

feet, eat with the same mouth and dwell in the same land, that from your 

inmost being, by your deeds and actions, the signs of oneness and the 

essence of detachment may be made manifest.32 

 
On the equality of men and women: 

The world in the past has been ruled by force and man has dominated over 

woman by reason of his more forceful and aggressive qualities both of 

body and mind. But the scales are already shifting, force is losing its 

weight, and mental alertness, intuition, and the spiritual qualities of love 

and service, in which women are strong, are gaining ascendancy. Hence 

the new age will be an ageless masculine and more permeated with the 

feminine ideals, or, to speak more exactly, will be an age which the 

masculine and feminine elements of civilization will be more properly 

balanced.33 

 
And, 

In past ages humanity has been defective and inefficient because it has 

been incomplete. War and its ravages have blighted the world; the 

education of women will be a mighty step towards its abolition and ending, 

for she will use her whole influence against war… In truth. She will be the 

greatest factor in establishing universal peace and international arbitration. 

Assuredly, women will abolish warfare among mankind.34 

 
Cooperation, advancement of material and spiritual wealth, and the 

development of the individual and society, thus has its implications on 
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economic justice, and calls for the abolishment of the extremes of wealth 

and poverty: 

Ever since the seeking of preference and distinction came into play, the 

world hath been laid waste. It hath become desolate… Indeed, man is 

noble, inasmuch as each one is a repository of the signs of God. 

Nevertheless, to regard oneself as superior in knowledge, learning or 

virtue, or to exalt oneself or seek preference, is a grievous transgression.35 

 
And that, 

…the base of life is [mutual aid] and helpfulness, and the cause of 

destruction and non-existence would be the interruption of this mutual 

assistance. The more the world aspires to civilization the more this 

important matter of cooperation becomes manifest.36 

 
 
On The Spiritual Foundation of Society and Revelation 

As Bahá’ís conceive the fundamental nature of men to be spiritual, 

everything is thus ultimately related to the spiritual purpose of human 

existence. This purpose is described by Baháʼu’lláh as the development of 

spiritual qualities and virtues. Therefore, Baháʼu’lláh and ‘Abdu’l-Bahá 

provided guidance on a broad scope of human activities and emphasized 

that no sharp division can be delineated between the secular and spiritual 

aspects of life. “All of life must be lived from the spiritual perspective if 

it is to be lived successfully.”37 It is through religion, the human and social 

construct through which we understand and apply the progressive 

Revelation of God to man, has the spiritual dimension of man as its focus: 

Humanity…has, alas, strayed too far and suffered too great a decline to be 

redeemed through unaided efforts of the best among its recognized rulers 

and statesmen – however disinterested their motives, however concerted 

their action… No scheme with the calculations of the highest 

statesmanship may yet devise; no doctrine which the most distinguished 

exponents of economic theory may hope to advance; no principle which 

the most ardent of moralists may strive to inculcate, can provide, in the last 

resort, adequate foundations upon which the future of a distracted world 

can be built.38 

 
Thus, Revelation can be seen as having two aspects, each serving a 

specific purpose in the life of the individual and that of society.39 The first 

serves to increase knowledge about ourselves, or others, and of God. The 

second pertains to the exigencies and circumstances of our time, where the 

revelation of practical guidance and knowledge is commensurate with 

these circumstances and the capacities of the individual and society: 

The divine religions embody two kinds of ordinances. First there are those 

which constitute essential, or spiritual, teachings of the Word of God. 

These are faith in God, and acquirement of the virtues which characterize 

perfect manhood, praiseworthy moralities, the acquisition of the bestowals 

and bounties emanating from the divine effulgences – in brief, the 

ordinances which concern the realm of morals and ethics. This is the 

fundamental aspect of the religion of God, and this is of the highest 

importance because knowledge of God is the fundamental requirement of 

man… This is the essential foundation of all divine religions, the reality 

itself, common to all… 

 

Second, there are laws and ordinances which are temporary and non-

essential. These concern human transactions and relations. They are 

accidental and subject to change according to the exigencies of time and 

place. These ordinances are neither permanent nor fundamental… The 

accidental or non-essential laws which regulate the transactions of the 

social body and everyday affairs of life are changeable and subject to 

abrogation.40 

 
 
On the Concept of Human Nature 

The principles of the oneness of mankind, of God and religion, of 

the unity of science and religion, and of equality as embodied by Bahá’í 
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ideology, and of which are the most relevant undercurrents to the 

Institution of the Mashriqu’l-Adhkár, need to be understood within the 

Bahá’í conception of the nature of people, of God, and of His 

Manifestations. 

Bahá’ís understand human existence as drawing meaning from its 

relation to its Creator: 

The purpose of God in creating man hath been, and will ever be, to enable 

him to know his Creator and to attain His Presence. To this most excellent 

aim, this supreme objective, all the heavenly Books and the divinely-

revealed and weighty Scriptures bear witness.41 

 
In this light, life is an eternal process of spiritual growth: in the beginning 

stage of earthly life, the individual goes through a period of training and 

education that gives them the intellectual and spiritual tools necessary for 

continued growth. Upon entering the stage of maturity, they become 

entirely responsible for the efforts they made as they continue to progress. 

Through the struggles of material existence, does one attain a deeper 

understanding of spiritual realities that underlie reality.42 After their 

physical death. The individual continues to grow and develop spiritually: 

beyond the physical body, the individual has a rational soul, an immaterial 

entity.43 The body serves as a medium through which the soul experiences 

the physical world, and is the locus of the personality, the self, and 

consciousness of the individual.44 

 Thus, the development of the soul is the basic principle of human 

existence. This development is of spiritual qualities, the attributes of God: 

Upon the inmost reality of each and every created thing He [God] hath 

shed the light of one of His names, and made it a recipient of the glory of 

one of His attributes. Upon the reality of man, however, He hath focused 

the radiance of all His names and attributes, and made it a mirror of His 

own self. Alone of all created things man hath been singled out for so great 

a favour, so enduring a bounty.45 

 
The development of the individual, or spiritual progress, has implications 

for how we “express His attributes and our dealings with ourselves and 

others, and our search for true knowledge.”46 

[He] must never seek to exalt himself above anyone, must wash away from 

the tablet of his heart every trace of pride and vain-glory, must cling unto 

patience and resignation, observe silence and refrain from idle talk. For the 

tongue is a smoldering fire, and excess of speech a deadly poison. Material 

fire consumeth the body, whereas the fire of the tongue devoureth both 

heart and soul… 

 

That seeker47 should, also, regard backbiting as a grievous error, and keep 

himself aloof from its dominion, inasmuch as backbiting quencheth the 

light of the heart, and extinguisheth the life of the soul. He should be 

content with little, and be freed from all inordinate desire. He should 

treasure the companionship of them that have renounced the world, and 

regard avoidance of boastful and worldly people a precious benefit. At the 

dawn of every day he should commune with God, and with all his soul, 

persevere in the quest of his Beloved… He should forgive the sinful, and 

never despise his low estate, for none knoweth what his own shall be. How 

often hath a sinner attained, at the hour of death, to the essence of Faith, 

and quaffing the immortal draught, hath taken his flight unto the 

Concourse on high! And how often a devout believer, at the hour of his 

soul’s ascension, been so changed so to fall into the nethermost fire! 

 

Our purpose in revealing these convincing and weighty utterances is to 

impress upon the seeker that he should regard all else beside God as 

transient, and count all things save Him, Who is the Object of all adoration, 

as utter nothingness. 

 

These are among the attributes of the exalted, and constitute the hallmark 

of the spiritually-minded… When the detached wayfarer and sincere 
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seeker hath fulfilled these essential conditions, then and only then can he 

be called a true seeker.48 

 
Baháʼu’lláh explained that the spiritual role of religion is to enable 

the process of spiritual progress. Their teachings serve as guidance 

towards a proper comprehension “of the spiritual dynamics of life… 

enable us to understand the laws of existence, and reveal teachings” 

conducive to the development of our spiritual capacities.49 Religion also 

has a social dimension, and prolonged withdrawal from the world is not 

seen as neither necessary or helpful for one’s growth: close association 

with others in a spirit of “loving service and cooperation” is essential for 

spiritual growth:50 

God’s purpose in sending His prophets unto men is twofold. The first is to 

liberate the children of men from the darkness of ignorance, and guide 

them to the light of true understanding. The second is to ensure the peace 

and tranquility of mankind, and provide all the means by which they can 

be established.51 

 
Therefore, the social development of mankind is the collective expression 

of spiritual development: 

All men have been created to carry forward an ever-advancing civilization. 

The Almighty beareth Me witness: To act like the beasts of the field is 

unworthy of man. Those virtues that befit his dignity are forbearance, 

mercy, compassion and loving-kindness towards all the peoples and 

kindreds of earth.52 

 
The basic nature of humans is thus spiritual through the life of the 

soul that continues to live after the death of the physical body, and is 

immortal: 

Know thou of a truth that the soul, after its separation from the body, will 

continue to progress until it attaineth the presence of God, in a state and 

condition which neither the revolution of the ages and centuries, nor the 

changes and chances of this world, can alter. It will endure as long as the 

Kingdom of God, His sovereignty, His dominion and power will endure.53 

 
The capacities of the soul are described as: 1) the mind, which has the 

capacity of rational thought and intellectual investigation, 2) the will, 

which has the capacity for self-initiated action, and 3) the heart, which has 

the capacity for consciousness, and altruism.54 Progress of the soul 

necessitates a dialog between “sustained and intelligent effort” as well as 

Divine grace.55 

 The soul is eternal, immaterial, and indivisible, unlike the physical 

body of the human, which is composed of elements and functions 

according to the same “physiological principles as that of an animal,” such 

as hunger, libido, pain, anger, and physical and mental illness.56 It is here 

where a creative tension arises: while the soul has different goals, the body 

pushes us to act like the animal. This tension is necessary, and it is through 

the harmonizing of both that “we achieve completeness.”57 Permitting the 

physical to override the spiritual subjugates the individual through their 

physical drive and “purely materialistic pursuits.”58 However, Baháʼu’lláh 

teaches that these drives are not “evil” or “bad.” The body serves as a 

vehicle for the soul, and as its energies are “brought under the conscious 

control of the soul,” they become instruments for “the expression of 

spiritual qualities.”59 Thus, it can express, in a disciplined manner, its 

physical drive, such as those pertaining to hunger or libido. 

 As a vehicle, or physical “temple” of the soul, Baháʼu’lláh has 

discouraged any form of asceticism or extreme denial. Care for the body, 

and healthy discipline are required. Any physical factors beyond the 
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control of the individual, though they may have significant effect on the 

development of the individual in their earthly life, they have no 

“permanent or lasting influence on the soul.”60 Often it is the determined 

struggle against physical, emotional, and mental struggles that allows for 

the greatest spiritual growth.61 

 The key to understanding Bahá’í morality and ethics is in the 

notion of spiritual progress. That which is conducive to spiritual growth is 

“good.” It requires effort on part of the individual to become increasingly 

aware and attain self-knowledge that permits the wisdom needed to know 

if something is helpful or not. In this regard Baháʼu’lláh has said “…man 

should know his own self and know those things which lead to loftiness or 

to baseness, to shame or to honor.”62 This kind of knowledge comes 

through the teachings of Manifestations. In this light, Baháʼu’lláh 

described the actions of a moral individual: 

The first duty prescribed by God for His servants is the recognition of Him 

Who is the Day Spring of His Revelation and the Fountain of His laws, 

Who representeth the Godhead in both the Kingdom of His Cause and the 

world of creation [i.e., the Manifestation] … It behooveth everyone who 

reacheth this most sublime station, this summit of transcendent glory, to 

observe every ordinance of Him Who is the Desire of the world. These 

twin duties are inseparable. Neither is acceptable without the other.63 

 
 
On the Concept of Manifestations of God 

Baháʼu’lláh explained that all of the Manifestations of God have the 

same spiritual stature, and are all equal amongst themselves, with no one 

being superior to the other:64 

These sanctified Mirrors, these Day Springs of ancient glory, are, one and 

all, the Exponents of Him Who is the central Orb of the universe, its 

Essence and ultimate Purpose. From Him [God] proceed their knowledge 

and power; from Him is derived their sovereignty… By the revelation of 

these Gems of Divine virtue all the names of attributes of God, such as 

knowledge and power, sovereignty and dominion, mercy and wisdom, 

glory, bounty, and grace, are made manifest… 

 

These attributes of God are not, and have never been, vouchsafed specially 

unto certain Prophets, and withheld from others…”65 

 
The outward differences of the Manifestations of God are a result of the 

needs and capacities of the civilizations in which they appeared: 

These… might systems, have proceeded from one Source, and are the rays 

of one Light. That they differ one from another is to be attributed to the 

varying requirements of the ages in which they were promulgated.66 

 
And Baháʼu’lláh warned to not take the variations in their teachings and 

personalities as reflective of their statures: 

Beware… lest ye be tempted to make any distinction between any of the 

Manifestations of His [God’s] Cause, or to discriminate against the signs 

that have accompanied and proclaimed their Revelation… Be ye assured… 

that the works and acts of each and every one of these Manifestations of 

God… are all ordained by God, and are a reflection of His Will and 

Purpose… Whoso maketh the slightest possible difference between their 

persons, their words, their message, their acts and manner, hath indeed 

disbelieved in God… and betrayed the Cause of His Messengers.67 

 
This concept of God’s Manifestations does not imply that the same person 

is born again: each are all distinct persons with individual realities. Their 

oneness lies “in the fact that each manifested and revealed the qualities 

and attributes of God to the same degree.”68 The spirit of God which 

dwelled in one Messenger, is identical to that which dwelled in others.69 

An analogy used by Baháʼu’lláh is that of the sun and mirrors. God is 

likened unto the sun, and His Messengers as perfect mirrors. Although the 
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mirrors have different outward appearances, they all shine the light from 

the same source, the sun. Here, the idea of “return” or “reappearance” of 

a Prophet or Messenger is understood as the “return of the attributes and 

spirit of God in the mirror of another Manifestation, not the return of the 

same human personality.”70 

 ‘Abdu’l-Bahá affirmed that these Manifestations or Prophets are 

not akin to great human thinkers or philosophers: 

But the individual reality of the Manifestation of God is a holy reality, and 

for that reason, it is sanctified, and in that which concerns its nature and 

quality, is distinguished from all other things. It is like the sun, which by 

its essential nature produces light and cannot be compared to the moon… 

So other human realities are those souls who, like the moon, take light 

from the sun; but that holy reality is luminous in Himself.71 

 
On the Concept of God 
 

Baháʼu’lláh explained that God is unknowable in His Essence, far 

beyond our comprehension such that we cannot formulate an image of 

Him. Our only knowledge of God are those of His attributes and qualities 

that are accessible to us and for which we strive. ‘Abdu’l-Bahá described 

the difference between these two understandings: 

Know thou that there are two kinds of knowledge: the knowledge of the 

essence of a thing and the knowledge of its qualities. The essence of a thing 

is known through its qualities; otherwise, it is unknown and hidden. 

 

As for our knowledge of things, even of created and limited things, is 

knowledge of their qualities and not of their essence, how is it possible to 

comprehend in its essence the Divine Reality, which is unlimited?...  

 

Knowing God, therefore, means the comprehension and the knowledge of 

His attributes, and not of His Reality. This knowledge of the attributes is 

also proportioned to the capacity and power of man; it is not absolute.72 

 
It is through His Manifestations through which we come to the 

knowledge of the attributes of God, and through which we may eternally 

develop those qualities ourselves: 

The door of the knowledge of the Ancient Being [(God)] had ever been, 

and will continue to be, closed in the face of men. No man’s 

understanding shall ever gain access unto His holy court. As a token of 

His mercy, however, and as a proof of His loving-kindness, He hath 

manifested unto men the Day Stars [(Manifestations)] of His divine 

guidance, the Symbols of His divine unity, and hath ordained the 

knowledge of these sanctified Beings to be identical with the knowledge 

of His own Self.73 

 
A connection is sustained between humanity and God through the 

Writings and Words of His Manifestations. These Creative Words, serve 

as an instrument that creates and maintains a consciousness of God’s 

presence in daily life: 

Say: The first and foremost testimony establishing His truth is His own 

Self. Next to this testimony is His Revelation. For whoso faileth to 

recognize either the one or the other He hath established the words He 

hath revealed as proof of His reality and truth… He hath endowed every 

soul with the capacity to recognize the signs of God.74 

 
It is for this reason that the discipline of daily prayer and meditation, as 

well as the study of the Writings of the Manifestations of God, constitutes 

one of the most important ways for a soul to grow closer to its Creator. 
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74 Ibid., pp. 105-106 
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D 
The Bahá’í Community of 

Canada 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

Early Developments: Montreal 
 

Records show that the arrival of the Faith in Canada occurred in the 

late 1893 in London, Ontario, brought by the Magee family who had 

learned of it at the World’s Parliament of Religion in Chicago.1 The first 

decade of the twentieth century saw Bahá’ís from abroad, mostly from the 

United States, travelling to Canada, to teach and help establish Baha’I 

communities in the country. In the absence of a clergy, these efforts relied 

on individual initiative to take on such activities.2 The process of 

establishing communities at this time was “haphazard and chaotic.”3 

Although they began emerging in places like Brantford, Brockville, 

Toronto, Edmonton, and Winnipeg, “the honour of permanently 

establishing the community in Canada goes to the American May Bolles 

Maxwell (1870 – 1940), who married Canadian architect William 

Sutherland Maxwell (1974 – 1952) and moved to Montreal in 1902.”4  

Montreal provided the main stimulus of growth of the Faith in 

Canada for the first three decades, and Shoghi Effendi himself would call 

it “the mother city of Canada.”5 May Maxwell, whom the Guardian would 

refer to as “the spiritual mother of Canada,” would not only leave a 

“profound legacy to the community” in the believers she would attract and 

activities she undertook, but to Canada as a whole through her 

encouragement for the believers to spread through the country and 

establish the Faith.6 May’s efforts to “translate the spirit of the Faith into 

transforming social change,” expanding the number of Bahá’ís in 

Montreal, and her association with ‘Abdu’l-Bahá, would lead to His visit 

to Montreal in 1912.7 As a collective of “loosely knit individuals,” 
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‘Abdu’l-Bahá’s visit would provide the impetus needed to bring about an 

“awareness of themselves [the believers] as a community.”8 The lack of 

translated Writings, even with May Maxwell’s influence, were inadequate 

to bring “a level of organization of commitment to create a community.”9  

‘Abdu’l-Bahá’s visit provided a “fundamental transformation” for 

the Bahá’ís from a collection of individuals to that of a community.10 With 

continued growth, Montreal Bahá’ís focused efforts on maintaining 

involvement with other communities such as Toronto or St. Johns, contact 

with Bahá’í communities around the world through a series of global 

letters, and undertaking travel-teaching trips.11 A series of letters by 

Shoghi Effendi further raised the vision of Bahá’ís and would lead to the 

formation of Bahá’í Youth Groups that would “alter the way new Bahá’ís 

would gauge their own relationship to the Faith and its community.”12 

Their efforts included forums for both Bahá’í and non-Bahá’í speakers to 

present any topic that interested their participants and friends, with its 

“function of correlating it to Bahá’í teachings and principles.”13  

The youth groups of Montreal would also provide a model for other 

Bahá’ís in the country to find and connect with like-minded 

organizations.14 These new methods for expansion provided extensive 

contacts with Jewish, African-Canadian, and Francophone communities, 

and resulted in emphasis on topics such as the “emphasis on Bahá’í social 

principles of racial amity.”15 The first contact with a Black Church during 

‘Abdu’l-Bahá’s visit set an example for May “by which she felt inspired 

to conduct work, both philanthropic and Bahá’í,” among the African-

Canadian community in Montreal.16 By 1927 the “Bahá’í community of 

North America had reached a propitious point in improving its racial 

 

climate.”17 When the nineteenth National Convention of the North 

American Bahá’í community was held in Montreal, race “was discussed 

at length and with unprecedented frankness.18 Days before the convention, 

the National Spiritual Assembly for the Bahá’ís of North America had 

organized a “World Unity Conference” and the Bahá’ís of Montreal held 

a Race Amity meeting.19 

 Despite these laudable aims, the prevalent attitude of Bahá’ís 

towards the Faith was that it was a movement “owned” by a few, and in 

which they had to “reach out” to various races and peoples, rather than it 

being a “movement belonging to all.”20 An early African Canadian’s 

account of her experience with enrolment into the Faith best illustrates this 

dynamic: 

In those days you had to write a letter of intent to the Local Assembly 

stating that you believed in the Central Figures of the Faith and that you 

had read… the Will and Testament of ‘Abdu’l-Bahá. When I met the 

committee, they talked with me and then asked me to step out into the hall 

while they discussed my acceptance. I knew that whether they accepted 

me or not, I was a Bahá’í – the [Bahá’í] Faith belonged to everyone. Why 

be formal about it? I thought. They couldn’t keep me out, so why bring me 

in? It was my right.21 

 
The above perspective highlights an “ethnocentric view that defined the 

boundaries of the Bahá’í community by those who were already members. 

This entailed a static view of community membership, whereby the 

boundaries were not extended outwards.”22  

 
Toronto and Vancouver 

The first phase in the development of the Toronto community was 

defined by an intellectual character through the influence of the literary 
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and academic personalities of its believers.23 Violet Rumney (yyyy – 

yyyy), a Christian scientist, and her daughter Laura Rumney (1986 – 1974) 

were pivotal in the development of the Bahá’í community in Toronto. 

Laura’s extended contacts were with ethnic minority groups and therefore 

her contacts beyond the Bahá’í community were extensive.24 With an 

increased Bahá’í presence, Toronto gradually became a point of interest, 

especially by May Maxwell.25 By the 1940’s, Toronto would eventually 

overtake Montreal in its impact on the Canadian Bahá’í Community, 

setting the tone for its development in the proceeding decades after.26 

Alongside Vancouver and Montreal, Toronto’s attraction of focus was due 

its relative ease to reach, and as a cultural center it had members who were 

not marginally interested in new religious movements, maintaining active 

involvement in the Faith.”27 

The Western provinces only had a few Bahá’ís, who, like those in 

the Atlantic region, were cut off from the developments elsewhere on the 

continent. In this period the only area that saw an established and 

permanent Bahá’í community was in Vancouver, British Columbia.28 

Manitoba saw no permanent Bahá’í residents until 1939, while Saskatoon 

and Wakaw, Saskatchewan, had a small number of isolated believers.29 In 

Alberta there were two known Bahá’ís who had come from Chicago, 

living in remote parts of the province.30 In British Columbia, aside from 

Vancouver, there were few Bahá’ís in the province, including Kamloops 

and Ocean Falls.31 Despite its geographic distance from other community 

centers, the Yukon Territory “represented some of the most outstanding 

accomplishments of Bahá’í travelling teachers, especially before 1920.”32 

In Vancouver, pubic lectures, similar to the forums in Montreal, and even 

 

impromptu dock-side talks were commonplace. Between 1922 and 1937, 

Vancouver also saw sporadic visits by other Bahá’ís, including Marion 

Jack (1866 – 1954)33 speaking to audiences over five hundred in size.34 

Persian scholar Mirza Asadu’llah Fadil Mazandarani (Jinab-i-Fadil) (1880 

– 1957), who, through Marion’s effort, was able to travel to Vancouver to 

give a series of lectures on the Faith, drawing “capacity audiences” and 

publicity. Among those who were to declare the Faith would continue to 

hold firesides that contributed to a sustained interest in the Faith. By 

January 1927, Vancouver would elect its first, and Canada’s second, nine-

member Local Spiritual Assembly with the aid of May Maxwell.35 

 
Styles of Organization and Boundaries 
 

The first thirty years of the Faith in Canada had no social 

collectivity at the local or national level.36 Many who joined the Faith did 

so independently and were unaware of their “co-religionists across the 

country.”37 At a local level, identity was only “weakly extended to a sense 

of community,” and what sustained highly idiosyncratic orientations of 

religious life was largely fostered by the matrices in which they were 

raised (such as Methodism, Rosicrucianism, or Theosophy.)38 

Regarding organizational structures and Bahá’í institutions, in 1909 

the Bahá’ís of North America (Canada and the United States), established 

the “Bahá’í Temple Unity” to oversee the plans for the construction of a 

House of Worship in Chicago.39 Adopting a constitution in 1913, this 

institution began acquiring “both propagation and administrative 

functions” with its executive board appointing the first Regional Teaching 

Committee in Canada, a committee that would remain until 1980.40 As an 
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institution on the national level, the Bahá’í Temple Unity would eventually 

be replaced in 1925 by the National Spiritual Assembly for the Bahá’ís of 

Canada and the United States.41 Subsequently, Shoghi Effendi would call 

on the communities in North America, where circumstances allowed, to 

begin establishing Local Spiritual Assemblies.42 With the provision of 

guidance and clarifications from the Guardian, there was also a shift from 

practices of nomination, electioneering, or platforming, that were common 

practice then, and deemed unacceptable by today’s standards.43 

At the level of local communities, important gathering nodes began 

to emerge, including the Nineteen-Day Feast. As discussed in subsequent 

chapters, the Feast combines the three elements of the life of the individual 

and that of the collective: the spiritual, social, and administrative. Feasts 

also differ in that only members of the Bahá’í community are allowed to 

participate in, though before 1940 the nature of participation and function 

of such gatherings were yet to be defined or in line with Bahá’í 

principles.44 Whatever was the case at this time, there was “an intense 

curiosity and unfamiliarity with this institution [the Feast] of the Bahá’í 

community.”45 In some instances, the Feast was the only point of contact 

for Bahá’ís who had entered the Faith either in university clubs or adult 

education groups.46 

 The Bahá’í community experienced marked change in 1937 with 

the launch of the first Seven Year Plan which saw the establishment of a 

Local Spiritual Assembly in every state and province, modest goals 

compared to those set for Mexico, Central America, and several Caribbean 

Islands.47 The strengthening of the organizational structures and 

institutions in Canada broadened the scope of the activities carried out by 

 

Bahá’ís. For example, an inclusion of a booth at the Canadian National 

Exhibition in Toronto, 1939, providing an opportunity to speak about the 

broad efforts of Bahá’ís to a larger audience.48 In the same year, an 

international picnic at Queenston Heights, Niagara Falls, provided the 

means for two Canadian and four New York communities to “embark on 

a joint [teaching] initiative.”49  

 Regarding teaching efforts, teachers were initially seen as special 

individuals who bore the responsibility of promoting the Faith.50 It was not 

until the early 1930’s where Bahá’ís became cognizant of the shared 

responsibility they carried for teaching. It was the National Teaching 

Committee of the United States and Canada that promoted the approach 

of fireside gatherings as a principal method for such work.51 As informal 

gatherings with groups of friends, usually at one’s home and on which 

topics on the Faith would be covered, everyone became an active teacher 

in firesides. Not only did they allow opportunities for newcomers and 

interested friends to learn more about the Faith, but also for existing 

Bahá’ís to connect.52 Public meetings were another viable alternative to 

teaching efforts. These meetings had an important relationship to the 

international development of Bahá’í communities as they created a “cadre 

of public speakers and served to mobilize Bahá’ís to teach.”53 In 1945, a 

public meeting in Toronto attracted four hundred attendees, considerable 

for a community with twenty-eight members. 

 Between 1947 and 1948, both Canada54 and the United States 

established their own respective National Spiritual Assemblies, and a 

focus that was “north to south” (from the States to the Provinces) was 

replaced with one that was “east to west” (from British Columbia to 
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Newfound Land), linking more than fifty Bahá’í communities across 

Canada. Voluntary travel of teachers across Canada, and the rise of Bahá’í 

schools, where participants were able to acquire knowledge about the 

Faith, and conferences became the means through which Bahá’ís became 

“acquainted with each other’s capacities and interests” and through which 

the “internalization of the Faiths interest and ideology was able to occur.”55 

They also played a key role in bringing about a national consciousness that 

went beyond a mere abstract knowledge of each other’s existence.56 

 
Society, Culture, and Soft Boundaries 

Between 1898 and 1948 the nature of the Bahá’í community was that 

of a loose collection of individuals, while maintaining their individual ties 

to a wider society that did not share their beliefs. The question became of 

how to maintain a boundary, a community, that was not inward looking, 

keeping itself embedded within the life of society while maintaining a 

distinct system of values. For early Bahá’ís it was a matter of highlighting 

teachings that spoke to a cultural context with weight on the secular 

implications, while mixing biblical interpretations with Bahá’í principles. 

Emphasis was placed on the individual and how it related to a prevailing 

culture that put emphasis on the individual.57 The establishment and 

strengthening of an administrative system reinforced the idea of a 

community in which Bahá’ís could not dissociate from this organizational 

structure.58 On the other hand, efforts to maintain connections and 

associations with the wider community avoided a community that would 

remain inward looking. These risks were further quelled by three major 

factors. The first was the provision of a teaching plan by Shoghi Effendi 

 

for the establishment of Local Spiritual Assemblies in each of the 

provinces. Such a goal required a systematic approach of growth that 

pulled Bahá’ís beyond the confines of their own comfort and communities. 

The second was some twenty-two thousand letters that the Guardian had 

written which repeatedly focused on the vision of the Bahá’ís on the needs 

of wider society. The third was a shift in focus from individual salvation 

to the redemption of society in which service to it was a strong 

undercurrent in the Bahá’í message.59 This spirit of service was seen as a 

source of both collective and personal development which could not 

happen without one or the other. 

With contemporary Bahá’ís, there is an approach that “involves 

internalized values and development of mechanisms that [maintains] their 

unique values without the support of a closed environment.” In other 

words, there exists a soft and permeable boundary in which a distinct value 

system can be maintained.60 In this context, society is seen neither as a 

place to turn away from or to be spiritually feared. The moral rejection of 

society is replaced with one that recognizes its reliance on and necessary 

engagement. As understanding of Bahá’í Writings increased, in tangent 

with increasing availability as they became translated, so too did an 

understanding of the importance of a rectitude of conduct and 

inseparability of the individual from the Bahá’í community, and their 

further inseparability from the life of society at large, become apparent and 

increasingly cultivated. 
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The implications of Bahá’í belief cannot be understood in isolation 

from attempts to apply and inform all aspects of individual and collective 

existence through service. Even work, in the Kitáb-i-Aqdas, Baháʼu’lláh 

exalts it to the “rank of worship” if done in the spirit of service.1 In the 

subsequent series of Global Plans in recent decades, a systematic approach 

to applying the spiritual foundations of Baháʼu’lláh’s Revelation have 

been woven into the life of communities, those of all age ranges, walks of 

life, and ethnic and religious backgrounds. In hand with direct teaching 

efforts to find those receptive to Baháʼu’lláh’s Message, work is 

shouldered by all in the spiritual education of children, the empowerment 

of junior youth, building capacities of youth and adults to become 

protagonists in the life of their community, and to foster and strengthen its 

devotional character.  

 
Walking a Path of Service 
 

The development of training material, referred to as the Ruhi 

Institute (now currently referred to as the Training Institute, or study 

circles), in Colombia, tested and adapted over many years, was adopted by 

the International Teacher Center as an effective tool for the development 

of skills and spiritual insights and attitudes that build one’s ability to “walk 

a path of service” around the world.2 3 Alongside groups that tend to the 

spiritual education of children, that “enhance the spiritual perception of 

junior youth and strengthen their powers of expression, and that enable 

increasing numbers to explore the application of the teachings of the Faith 

to their individual and collective lives,” they concern themselves with 

those “modes of expression and patterns of thought and behaviour that are 

 

 
 
 

E 
Soft Boundaries: 

Participating in the Life of 
Society 

 
 

 

 

 

 

 

 

 



637636 

to characterize a humanity which has come of age.”4 Ultimately entering 

the realm of culture, “social action can become an occasion to raise 

collective consciousness of such vital principles as oneness, justice, and 

the equality of women and men; to promote an environment distinguished 

by traits such as truthfulness, equity, trustworthiness, and generosity; to 

enhance the ability of a community to resist the influence of destructive 

social forces; to demonstrate the value of cooperation as an organizing 

principle for activity; to fortify collective volition; and to infuse practice 

with insight from the teachings. For, in the final analysis, many of the 

questions most central to the emergence of a prosperous global civilization 

are to be addressed at the level of culture.”5 

Shoghi Effendi speaks to the inextricable link between us and the 

societies in which we live: 

We cannot segregate the human heart from the environment outside us and 

say that once one of these is reformed everything will be improved. Man 

is organic with the world. His inner life moulds the environment and is 

itself also deeply affected by it. The one acts upon the other and every 

abiding change in the life of man is the result of these mutual reactions.6 

 
Reinforced by individual and collective teaching efforts, “visits to 

the homes of believers and their friends, a cultivation of collective 

devotional life, social action, greater involvement in the discourses of 

society, as well as many other elements that enhance the capacity of 

individuals, institutions, and the community—the three protagonists of the 

Plan.”7 “These process that seeks to raise capacity within a population to 

take charge of its own spiritual, social and intellectual development” 

through “meetings that strengthen the devotional character of the 

community; classes that nurture the tender hearts and minds of children; 

 

groups that channel the surging energies of junior youth8; circles of study, 

open to all, that enable people of varied backgrounds to advance on equal 

footing and explore the application of the teachings to their individual and 

collective lives,” although they may be supported from those outside the 

local population, become “sustained by human resources indigenous to the 

neighbourhood or village itself—by men and women eager to improve 

material and spiritual conditions in their surroundings. A rhythm of 

community life should gradually emerge, then, commensurate with the 

capacity of an expanding nucleus of individuals committed to 

Bahá’u’lláh’s vision for [humanity].”9 

 
Institutional Capacity and Collaboration 
 

The efforts made by communities around the world, both through 

individual and collective effort, highlights the special relationship between 

the individual, collective, and institutions as the three main protagonists in 

Baháʼu’lláh’s world vision. As the Institute process, which envelopes the 

classes for children, junior youth groups, and study circles, grows and 

becomes more complex in size and scope, it “ultimately depends on the 

strength of the institute as an agency of the Faith operating at the level of 

a country or region.”10 Although the boards help oversee and coordinate 

these activities, “it is vital that members of a board, national or regional 

coordinators, Auxiliary Board members, and a cadre of believers with the 

relevant experience learn to collaborate effectively in supporting the 

institute’s various responsibilities.”11  

As aforementioned, the development of an identity that goes beyond 

ones immediate locale, a necessary step in realizing the conception of 
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mankind as described by Baháʼu’lláh, institutions and those with whom 

they collaborate with in a region or country strive  

to enhance a number of related institutional capacities. They endeavour to 

formulate a clear vision of the progress of the educational processes, foster 

capacity to learn systematically and to disseminate the accruing 

knowledge, and support a healthy evolution of the institute’s 

organizational schemes at… regional levels. They also labour to raise 

capable human resources for the institute’s various purposes, manage 

effectively financial and material resources, and address pertinent 

administrative concerns, especially in relation to institute staff and 

statistics. The complexity of each of these issues naturally grows as the 

community-building process advances in an increasing number of 

[communities] across a region.12 

 
Guidance to foster the growth… is, of course, provided in the 

messages of the Universal House of Justice. As the friends study the 

guidance, read the reality of their country or region, and reflect on their 

experience, they are able to formulate a vision centered on advancing the 

two essential movements at the heart of the process of growth: the steady 

flow of individuals through the sequence of courses offered by the training 

institute and the movement of [communities] along a continuum of 

development. In the context of this general vision for the country or region, 

the institute articulates its own particular vision for the spiritual education 

of the friends for the duration of the Plan.”13 Members of the institute 

board collaborate with the Auxiliary Board members and other 

experienced individuals in a “systematic and concentrated effort … to 

gather and apply insights emerging from the grassroots regarding the 

promotion of children’s classes, junior youth groups, and study circles”14 

Insights obtained from such efforts are then analyzed and shared with 

others.  

 

30 December 2021 Message from the Universal House of Justice 
to the Continental Board of Counsellors  
 

The purpose in presenting at length the history of the Bahá’í Faith 

from the beginning of the Bábí Dispensation to Canada at the turn of the 

century, in expounding on the purpose and principles it espouses, the 

methods and means which it systematically and globally understands and 

applies, as parallel lines of action, the teachings contained in Bahá’u’lláh’s 

Revelation, is to provide the reader with a precursory appreciation for the 

Institution of the Mashriqu’l-Adhkár. The topic of the Mashriqu’l-Adhkár 

is explicitly described in the main body of the thesis, but the far-reaching 

nuances of its relationship to the life of the community, worship, and 

service, the individual and collective, cannot be conveyed as isolated 

themes, especially to those whose encounter with the Faith is a first. By 

providing the reader with a “brief” and more complete context, this 

introduction will end with excerpts from a recent letter from the Universal 

House of Justice which sets off the next Global Plan.  

Bahá’u’lláh states that “the purpose for which mortal men have, from utter 

nothingness, stepped into the realm of being, is that they may work for the 

betterment of the world and live together in concord and harmony.” He has 

revealed teachings that make this possible. Building a society that 

consciously pursues this collective purpose is the work of not only this 

generation, but of many generations to come, and Bahá’u’lláh’s followers 

welcome all who labour alongside them in this undertaking. It means 

learning how to raise up vibrant, outward looking communities; it means 

those communities learning how to bring about spiritual and material 

progress; it means learning how to contribute to the discourses that 

influence the direction of that progress… 

 

…The work undertaken in receptive neighbourhoods and villages has been 

a special focus of attention in recent years…Within each center of intense 
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activity, collaborative arrangements emerge among groups of families, 

who organize community-building activities among themselves with a 

view to widening the embrace of such 

activities to many nearby households; an informal network of friends 

provides encouragement and support to the endeavours under way. The 

character of daily life in such places is adapting to the rise of a culture in 

which worship and service are cherished activities involving many people 

at once.15  
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F 
The Institution of the 
Mashriqu’l-Adhkár 

 

‘Abdu’l-Bahá described the House of Worship as a “center wherein 

the spirits are gladdened…”1 and affirms its “powerful influence on every 

phase of life,”2 “awakening the friends,” and “promoting the oneness of 

humankind.”3 Through the gathering within the Mashriqu’l-Adhkár 

“bonds of unity”4 are strengthened while “affection grows and flourishes 

in the human heart.”5 It is through the Mashriqu’l-Adhkár that “hearts 

[become] illumined, souls to become spiritual…”6 and where humanity is 

“transformed into another world, and the susceptibilities of the heart are 

heightened to such a degree that they encompass the entire creation.”7 

Shoghi Effendi characterized the impact of the Mashriqu’l-Adhkár as 

“incalculable and mysterious,”8 “bolstering the faith of the individual” 

while serving as “the greatest means of diffusing the sweet savours of the 

Lord.”9 “As a potent symbol and an integral element of the divine 

civilization which Bahá’u’lláh’s Revelation ushers all people, the House 

of Worship becomes the focal point of the community from which it 

emerges.”10  

 
On Prayer, and A Place of Worship 

‘Abdu’l-Bahá explains that “should the hearts of the friends become 

divine temples,”11 “they would assuredly exert the utmost endeavour… to 

build the Mashriqu’l-Adhkár. So that the outward frame may reveal the 

inward reality and the outer for, give tidings to the inner meaning.”12 

Bahá’í Writings speak about some of the inward realities manifested in the 

House of Worship, including “the power of prayer, the effects of 

communal worship, and the nature of devotions within the central edifice 

itself.”13 On the theme of the power of prayer, the Universal House of 
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Justice explicates that prayer is “the essential conversation of the soul with 

its Maker. Direct and without intermediation.”14 “The House of Justice 

further explains that prayer should be done “…with a sincere and pure 

heart conducive to contemplation and meditation so that the rational 

faculty can be illuminated by its effects. Such prayer will transcend the 

limitation of words and go well beyond mere sounds…”15 

 Regarding communal worship, Bahá’ís and “their friends around 

the world understand to be fundamental to the pattern of collective 

endeavour aimed at the spiritual and material [progress] of society… 

Essential to this pattern is the devotional meeting… a dimension to the 

concept of the Mashriqu’l-Adhkár.”16 “When integrated into the core of 

community life, such gatherings become occasions where any soul may 

enter, inhale the heavenly fragrances, experience the sweetness of 

prayer…”17 Such gatherings are “a further step in the implementation of 

the law of the Mashriqu’l-Adhkár, one that evokes the spirit of the House 

of Worship in any locality.”18 

As to the character of worship within the edifice of the 

Mashriqu’l-Adhkár, inside which Shoghi Effendi describes as a “serenely 

spiritual atmosphere,”19 it necessitates the “setting aside of rituals and 

rites,”20 and “trappings of elaborate and ostentatious ceremony….”21 The 

Guardian further warns “against any inference that the interior of the 

central Edifice itself will be converted into a conglomeration of religious 

services offering a spectacle of incoherent and confused sectarian 

observances and rights.”22 Rather, devotional services are to be 

“unhampered by uniformity or ritualistic forms of any kind,” and be 

“simple, dignified, and designed to uplift the soul.”23 “The more universal 

 

and informal the character of Bahá’í worship in the Temple the better.”24 

Worship may also include vocal music as long as the Sacred Texts are 

treated with “propriety, dignity, and reverence due them.”25  

 “Through such an unassuming but embracing approach, the 

Mashriqu’l-Adhkár embodies a distinguishing feature of the Revelation of 

Bahá’u’lláh – the principle of unity in diversity.” ‘Abdu’l-Bahá asserts: 

“The Mashriqu’l-Adhkár is a divine edifice in this nether world and a 

means for attaining the oneness of humanity, inasmuch as all the peoples 

of the world shall gather in fellowship and harmony within [it].”26 

 
Worship and Service 

As potent and far-reaching as are the spiritual forces released by 

individual and collective devotions offered within the Mashriqu’l-Adhkár 

and as essential as is a vibrant devotional life to one’s spiritual 

development, worship must also result, the House of Justice notes, in 

“deeds that give outward expression to that inner transformation”. Shoghi 

Effendi points out that the “very purpose” of the community—a 

community that is “organically united, clear-visioned, vibrant with 

life”—is “regulated by the twin directing principles of the worship… and 

of service to one’s fellow-men”. Indeed, the indispensable connection 

between these directing principles is integral to the oneness of 

humankind, which, as the House of Justice notes, “is at once the 

operating principle and ultimate goal” of Bahá’u’lláh’s Revelation. 

 

The inseparability of worship and service, which finds full expression in 

the Mashriqu’l-Adhkár, is progressively manifesting itself as the 

community implements the provisions of its framework for action with 

increasing effectiveness.27 
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G 
phenomenology, 
neuroscience, and 

atmosphere 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 

The Peripheral and Atmospheric 
 

The peripheral and unfocused image is the essence of lived 

experience, having a higher priority in our mental and perceptual systems.1 

Unfocused vision can open new realms of thought, and a participatory and 

empathetic gaze.2 It is vague, polyphonic, and gives rise to unexpected 

synthesizing capacities not necessarily based on rational logic and 

intelligence.3 It is able to apprehend an indivisible complex of impressions 

in a fully “embodied material and spiritual presence” that infuses mental, 

physical, and emotional structures.4 Images can be peripheral by evoking 

a participatory eye to travel across scenes of multiple events or across hazy 

and soft edges of focus that invites the tactile and the body to travel 

through illusory space.5 Atmospheres are comprehended immediately and 

are embodied, and emotive, providing an overwhelming impression that 

precedes a recognition of “what it is about.”6 It is not the simple sum of 

the senses, but a perception that is embodied, peripheral, and diffused.7 

Neither is it unidirectional: “as we enter a space, it enters us,” a similar 

exchange between material or properties of the place and the immaterial 

realm of human perception and imagination.8 

Concepts of atmosphere, and aura, are drawn from Benjamin Walter 

and Gernot Bohme that relate environmental qualities to human states.9 

Atmosphere has a common reality shared between the perceiver and the 

perceived defined by an aura: a natural impression or mood and a 

receptivity in the observer.10 Aura proceeds from objects, “flowing forth 

spatially” which is absorbed by the body, entering the bodily economy of 

tension and expansion: “atmosphere permeates the self.”11  
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The synthetic function of atmosphere is the legitimation of particular 

forms of speech in which an evening is called melancholy or a garden 

serene. If we consider it more exactly, such a manner of speech is as 

legitimate as calling a leaf green. A leaf does have the objective property 

of being green. A leaf equally can only be called green insofar as it shares 

a reality with a perceiver. Expressions such as serene or green refer to this 

common reality. A valley is thus not called serene because it is in some 

way similar to a cheerful person but because the atmosphere which it 

radiates is serene and can put this person into a serene mood.12 

 
The production of atmospheres are usually associated with 

experienced and tacit knowledge that cannot always be explained through 

language alone.13 In the case of the passing of knowledge from a craftsman 

to an apprentice, direct engagement with the craft is more effective than a 

conceptual understanding through words alone. Tacit knowledge gives us 

insight into how the physical properties of objects and the atmospheres 

“which they radiate.”14 In this sense, objects are not thought of having 

qualities that separate itself from other things: 

…a cup is blue… we think of a thing determined by the colour which 

distinguishes itself from other things. The colour is something which 

the cup “has”, and the existence of cup is determined through 

localization in space and time, However, the blueness of the cup, 

however, can be thought of in another way, namely: the way in which 

the cup is present in space and makes its presence perceptible. The 

blueness of the cup is not thought of as something which is restricted in 

some way to the cup and adheres to it, but on the contrary as something 

which radiates out to the environment of the cup, colouring or tincturing 

it. The thing is not thought of in terms of its difference to other things, 

its separation and internal unity, but in the ways in which it goes forth 

and from itself.15 

 
Objects create atmospheres by exerting an external effect, whose 

forms fill the surrounding space with “tension and suggestion of 

 

movement.”16 As they are sensed by perceivers, atmospheres are not 

objective, that is, “qualities possessed by things, and yet they are 

something thing like, belonging to the thing in that things radiate their 

presence through qualities.”17 Nor are they subjective, “determinations 

of a psychic state… and yet they are subject like, belonging to subjects 

in that they are sensed in the bodily presence by human beings and this 

sensing is at the same time a bodily state of being subjects in space.”18 

 
Phenomenology and Neuroscience 

Phenomenology strives to depict phenomena that appeals directly 

to consciousness without theory and categories taken from the natural 

sciences or psychology.19 Rather it a theoretical approach to research in 

the original sense of the Greek word theoria, meaning “to look at.” It 

focuses on the experiences of existential and lived space, and in the case 

of architecture, the task of the designer is lived rather than understood.20 

Ideas and responses in architecture become embedded in the lived reality 

of the task itself and in the “age-old traditions of the craft.”21 It also calls 

for the study of experience, and the understanding and intuiting of 

perceptual and mental phenomena, imagination, and memory that shifts 

from a quasi-scientifc process of measuring to a “desire to live and 

confront architecture directly through the act of living.”22 

Neuroscience is an umbrella of disciplines whose intersection with 

architecture is in their understanding of their subject: the embodied human 

being that exists in relationship to the places in inhabits, between beings, 

and to the world.23 The disciplines which it enfolds include biology, 

experimental psychology, cognitive science, chemistry, anatomy, 
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physiology, and computer science.24 The paradox in the abstraction of 

relationships that frame causal laws through science is its tendency to 

ignore the qualitative dimensions of our experience. “What is needed to 

reconnect scientific understanding to our lived experience is the 

recognition of qualities in what and how things are meaningful to us.”25 

Embodiment tells us that we are in a world whose subtle relationships 

pattern our being at every level, and the tools we use to augment 

perception only allow us to “investigate extreme rarified conditions” such 

as quantum states to intergalactic space.26 “The homeostatic bandwidth of 

daily life does not lend itself to the same scrutiny.”27 

The delineation between the mind and body, or even the concept of 

the body itself, may be helpful in speaking about its constituent parts, but 

these lines are artificial. In physics, energy fields are unbounded, and the 

bio-magnetic field of the human heart extends indefinitely: “whenever we 

share the company of others, we find ourselves in the midst of overlapping, 

interpenetrating bioelectric and magnetic fields.”28 In this sense, the body 

and mind can be viewed as fields of energy that extend indefinitely, while 

neuroscience provides us with an expansion of vocabulary that allows us 

to speak of the weaving of “interrelated activities that occur with and 

because of the body.”29 Our bodies apprehension of its surrounding space 

and its contents, both through peripersonal space (space immediately 

surrounding the body), and extrapersonal space (the space beyond the 

peripersonal) comes from a dynamic multisensory process.30 The concept 

of the body here is also expanded to include the mind (desire, emotion, 

cognition, memory), the tools with which it extends itself, and the 

environments in which it interacts with and depends on.31 

 

The self is no longer seen as isolated or separate: it is 

interpenetrating, interdependent, and not bound by a hard shell. It is 

porous.32 Philosophies that forced an exteriorization of the universe has 

exiled feeling and “animating spirits” once felt belonging to objects and 

terrains to the “subjectivity of each person’s inner world.”33 Once the 

cosmos became a “boundless world of objects that obey mechanical laws” 

they no longer contained “felt relations between creatives and places… 

ambiguous ever-shifting qualities were no longer open to the exterior of 

physical surroundings.”34 Relations took refuge in a “new interiority of 

each person’s inner world” and have been relegated to mere “subjective 

phenomena.” But, as Robinson argues, “the feelings we experience are not 

just belonging to subjective inner states, but as features belonging to 

objective situations.”35 Mind and world are not independent of each other: 

minds are an “embodied dynamic system in the world rather than merely 

a neural network in the head.”36 

 
Multimodal Perception Mood, and Emotion 

Perception is an active process where the brain constructs the 

world through a series of neurological operations.37 Perception is 

something we “do”, and not something that happens to us.38 The visual 

paradigm always relates to a motor content that responds to the visual, 

auditory, and tactile. The same part of the brain that controls that motor 

also maps out surrounding spaces, defining it through the “motor 

potentialities of the body.”39 Emotion allows the brain to determine the 

value of a stimulus and is through which we “broadly connect with our 

experienced built environment.”40 It is a multimodal sensory experienced 
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felt as one moves through an environmental field, be it physical, social, 

cultural, and is embodied within perception itself.41 In a “self” that feels 

first then thinks later, an embodied understanding of reality is one whose 

most significant experience is Stimmung: attunement, search for loss 

integrity, and wholeness whose roots are in ideas of harmony (geometric 

proportion), atmosphere, and mood that cannot be reduced to “transparent 

reason.”42  

Emotions and emotional responses are also integrated with our 

peripheral automatic nervous system: the sympathetic subsystem which is 

associated with energy and metabolic expenditure, and the 

parasympathetic subsystem associated with energy nourishment, 

relaxation, and “affiliative emotions."43 A building may arouse our 

metabolic systems and demand higher energy expenditure or calm it 

through senses of relaxation and comforting sociability.44 It offers 

experiences of sense and purpose beyond fulfillment and pleasure, but in 

its delay that “reveals the space of human existence as a space of desire, 

one that is never-ending.45 The responses to moods that it elicits are not 

simply those of pleasure, but of a challenge that promotes our use of 

imagination and engagement.46 

 
Periphery and Awareness 
 

Since awareness and thought are embodied, they are important to 

our perceptual and conceptual activity that involves the sensorimotor areas 

of our brain that are related to movement and corporeal awareness.47 

Awareness and thought, related to periphery and atmosphere, can be 

understood through the divided hemispheres of the brain. Both halves, the 

 

right and left, are involves in all activities and afford different kinds of 

attention, as we alternate or merge between these kinds of attention at a 

“level below our consciousness.”48  

The right hemisphere is broad, open, and vigilant without 

preconception, while the left is narrow and focused, committed to a single 

end, which is understood as an evolutionary mechanism for survival.49 The 

right is able to understand the whole prior to its constituent parts, while 

the left isolates out of context in a “narrow field”50 In the right hemisphere, 

the periphery, where awareness and “fresh ideas” emerge are better 

apprehended, and when new knowledge becomes familiar it moves to the 

left, becoming narrow and certain.51 In the right, open awareness allows 

for a receptivity to whatever floats in the mind and is the source of creative 

thought where chance associations happen in a variety of ways and 

degrees.52 The left is explicit and works in binaries of “either-or,” and can 

destroy meaning (the explanation of a joke or poem can kill it), preferring 

fixity over flow, abstraction, and is disembodied.53 The right is implicit 

and finds meaning through humor, facial expressions, body language, and 

tone of voice.54  

In our culture the left hemisphere dominates.55 Knowledge is 

replaced by tokens, skill and wisdom are lost and replaced by algorithm, 

quantity reigns over quality in a constant battle for clarity and a strict 

adherence to rules over intuition.56 Flow is broken down into a series of 

quantized pieces, effectively digitized, and tacit forms of knowledge are 

abandoned in favour of a “network of small, complicated rules” where we 

become spectators rather than actors.57 Studies into perception in those 

who are blind helps us in understanding a self that, although still confined 
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to the body, that is richer as it expands more easily into the experienced 

world.58 “It is a world that comes to me.”59 Time loses pressure as it is no 

longer measured against desire, enabling the feeling of the flow of time, 

shifting it into the right hemisphere mode of continuity and connection.60 

In the strict absence of the visual, the world is felt and is not localized into 

consciousness itself. Rather, it is “distributed through the body in the skin, 

face, and body… one isn’t aware of listening, but simply aware of 

becoming aware.”61 

Rather than sight as being clear, stable, and strictly congenial to 

the left hemisphere, it can also serve the right.62 To do this, focused vision 

needs to be disrupted with more attention given to the whole and 

peripheral vision in architecture. Qualities to this disruption include 

indirectness, being implicit and not overwhelming confrontational, relying 

on the embodied and sensuous and less on the cerebral and clinical.63 It 

calls for flow, harmony, depth, and the ability to evolve and change 

without “change being considered a decline from sterile perfection.”64 It is 

an in-betweenness, calm attention and contemplation against the fast-

paced world that provides us with impressions through fleeting and shock-

images. It lives in semi-transparency, porosity, and a spirit of “modesty 

rather than grandiosity.”65 We are “embraced by space by means of our 

peripheral.”66 

It is through peripheral awareness where we apprehend a 

“pervading unifying quality:” an experience of a unity that gives it its 

name, that meal, that storm, pervaded by a single quality that “pervades it 

in spite of” the variations of its constituent parts.”67 Peripheral awareness 

is also where atmospheres are apprehended. Considered as our sixth sense, 

 

it is our ability to grasp the qualities of “atmospheric entities of complex 

environments without a detailed recording and evaluation of their parts.”68 

The attunements to which we give unfocused and peripheral attention to 

are the most powerful, and atmosphere, just like mood, is shared and 

contagious.69  

The Four Bodies and Five Perceptual Systems 
 

The body can be thought of having four bodies nested within it 

(and which itself is nested in rooms, cities, buildings, the earth…): the 

physical, emotional, mental, and social. The action of these bodies is 

“expressed through our perceptual systems” of which there are five: Basic 

Orienting System, Auditory System, Haptic System, Taste-Smelling 

System, and the Visual System.70 

Basic Orienting System: is the frame of reference for all other perceptual 

organs. Vestibular organs in the inner ear work with our eyes and 

proprioceptive sense of weight that organize our world into horizontal and 

vertical planes.71 

Auditory System: orients us to vibrations in the air and impacts our sense 

of connection, privacy, and freedom. The sounds of an environment give 

a sense of space and distance and through which objects “become”.72 For 

example, for someone who is blind, the sound of the wind in the trees 

creates the trees. Just as trees become more alive during a thunderstorm, 

so too can the actions of people become design features that “enliven 

architectural space.”73 

Haptic System: is the sense of touch that does not stop at the skin. It works 

through the deformation of tissues, the reconfiguration of joints, and the 

stretching of muscle fibers.74  
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Taste-Smell System: is the oldest perceptual systems, rooted in 

evolutionary mechanisms that alert us to perils in the environment.75 Smell 

and long-term memory are connected as they share the same neural 

pathways. 

Visual System: Vision and haptic are closely related. In embodied 

simulation we make sense of others experiences by “activation the same 

neural structures” (see “Mirror Neurons and Empathy.) We do not 

understand others analogically through sight. When we perceive the tactile 

expression of others, our own motor and somatosensory systems are 

activated.76 The haptic system is linked with emotional and mental bodies. 

For example, the crossing of a threshold of a Frank Lloyd Wright entrance 

gives a sense of visual sense of compression that is a necessary 

counterpoint to the exhilaration of expansion and release. 

 
Mirror Neurons and Empathy 
 

Mirror neurons refer to those neurons whose behaviors when a 

movement is observed are like when the body executes those 

movements.77 Mirror neurons and embodiment relate empathy for a person 

to empathy for a building. At the neural level, empathy does not function 

as all-or-nothing. It depends on how a “diverse population of neurons 

might fire in different circumstances.”78 If enough of a population of 

neurons fires in relation to a building, it may trigger a related population 

of neurons which correspond to interactions with another building.79 

Humans may also contain mirror neurons in the premotor cortex, which is 

involved in the production of speech, which suggests that speech was built 

on more ancient brain mechanisms that were involved with perception and 

 

manual gesturing.80 Mirror systems are distributed across different regions 

in the brain that also activate emotional responses. When we see someone 

in pain, we map that area of trauma onto our own bodies. It also activates 

areas of proprioception, i.e., we may enjoy the movements of a ballet 

dancer not just visually, but motorically as well.81 

Empathy is the projection of ourselves onto a work, object, or 

event through which “we read back our emotional responses” and which 

architecture becomes animated simply because we possess a body: as the 

optic nerves simulate the motor nerves it sympathetically works on our 

own neural system through our bodily experience.82 For example, we 

know the force of gravity through our own corporeal existence, and we 

can judge architecture to be beautiful because “it mirrors the basic 

conditions of [life].”83 It has even been shown that the proportions of 

certain facades to moderate breathing patterns and exerting pressure on the 

feet and the head.84 

The effects of mirror neurons are present even when we imagine 

performing an action, read about it, or hear someone describe it.85 Since 

the motor-brain is multimodal, it does not matter whether we see or hear a 

noise associated with a particular action. Different sensory accounts of the 

same motor behaviour activate “the very motor neurons that enable the 

original action.”86 Imagination also allows us to inhabit executions and 

apprehend a relational quality by linking space, objects, and other bodies 

actions to our own.87  

Other mirror neurons can comprehend the emotions and 

sensations of others such as touch sensations, disgust, or pain.88 This 

provides means in which we may recognize others as ourselves, animating 
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mutual implicit understanding.89 From a neurological perspective, 

empathy is the outcome of a tendency to experience “interpersonal 

relations fundamentally at an implicit level of intercorporeality, i.e., the 

level of mutual resonance of intentionally meaningful sensory-motor 

behaviors.”90 Within intercorporeality bodies express moods while others 

pick them up and respond to them. “We resonate with others experience 

and affect how we perceive the world.”91 

 
Embodiment  
 

Experience is central to understanding in the mind.92 An embodied 

meaning of architecture relates directly through the meaning of its object 

or quality and to what it points to by way of experience, rather than through 

linguistics, how words and sentences about the world and thought are 

“propositional and truth-conditional in nature: such meanings as 

linguistics can almost have no significant application to our experience of 

architecture.”93 This implies a replacement of wayfinding signages that 

relies on cognition and semiotics with experiences on cues afforded94 by 

the spatial structure and organization of a building or site.95 Since 

intellectual and motor skills are fundamental to cognition, the external 

world, city, and architecture “truly matter” and our relation to it is not that 

similar to a text in need of interpretation – this happens after “we have the 

world in our hand.”96 Meaning is relational and are the possible 

experiences which it affords us, be in new, in the past, or in the future as a 

series of possibilities.97  

Perceptual schemas are the processes that recognize objects and 

events and lead to an action.98 Seldomly do we recognize single objects or 

 

events at a time. Rather we must recognize many things and their spatial 

relationships, executing several actions through the brains motor 

schema.99 The schema bridges our psychology, experiences, and 

behaviours with what our neurons are doing, creating a cyclical 

relationship between action and perception.100 As we live in a consistently 

changing world, our schemas consistently nudge each other, changing the 

shapes they represent and re-doing their descriptions.101 This neural 

plasticity, which encodes fragments of experience, subtly rewires the 

brain, allowing it to respond in “novel ways to various tasks with the 

ability to choose stimulated contents.”102 

Perceptual symbols are “related to sensory-motor-affective 

representations through which we experience, understand, and think about 

physical objects” on which cognition also relies as it shares the same 

systems with perception at the neural level.103 For example: 

…the meaning of a cup is not an abstract concept that defines it, but its 

meaning is all of the experiences, both actual and simulated, it can afford 

us… it is also not just a physical or motor interaction, but also includes social 

functions, cultural values, and practices… Every individual has unique past 

experiences with a cup.104 

 
Seeing a cup is not just a visual activity. Visual sensation activates certain 

neurons in the motor and premotor areas of our brain that would be 

activated if we actually picked up a cup and drank from it.105 If an action 

is within our own bodily repertoire, mirror neuron activity further enriches 

our interaction with a building by tying it into our own motor 

experience.106 What any object affords us is a result of body and mind: our 

perceptual apparatus, neural capacities, affective or emotional responses, 

as they engage with the “patterns and structures of our environment.”107 
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 People have different experiences which shape unique perceptual 

schemas, while personal skill sets imply unique a diverse motor schema.108 

Since no single neuron knows everything with precision, populations of 

neurons encode knowledge amongst each other, and individual 

experiences “strengthen synapses selectively… linking neurons”109 The 

information processing features of the brain are not rigid, but rather have 

sensitivities adapted to the environment which allow it to change.110 An 

understanding of the mind as embodied relative to our experience and 

comprehension of architectural spaces implies that meaning comes from 

the possible affordances that objects give, and that our account of those 

affordances include the qualities of our experience described below.111 

On Containment: Containment, as boundaries, and through the semi-

permeable body, is experienced in an intimate bodily way (if we consider 

bodies as containers themselves), and through the bodily manipulation of 

containers.112 Through the relationship between containers and the 

environment we learn about material strength or stability, such as during 

a thunderstorm, in which we respond emotionally and that we feel to be 

strong and solid.113 

On Verticality and Other Spatial Orientations: Because of gravity, the 

accomplishment of rising requires effort and power. Mundane encounters 

with meanings of verticality give rise to distinctive architectural 

experiences.114 

On Forces: Lifted, lowered, turned up, stroked, squeezed. Physical 

structures forcefully shape the range of actions possible for us in our 

environment.115 By seeing a building or entering it, we feel its affordances, 

 

shaping our engagement with it. Massive tilting objects frighten us, while 

heavy objects on thin legs seem unstable.116 

On Motion: “We learn about the contours of our world and possible ways 

we can interact with it through movement.”117 We experience, mostly 

subconsciously, qualities of different types of movements such as rhythm, 

short or jerky, smooth, continuous, even in fixed static visual 

arrangements.118 

What we understand as subjective reality is in fact an experiential process 

that is in and of the world, and not merely about the world.119 

 
Aesthetic Experience: Empathy and Attention 
 

Visual forms have the capacity to arouse responsive feelings that 

conform to the functions of muscles in the body, eyes, limbs, bodily 

posture.120 An empathetic experience of the aesthetic is one where the 

whole body is involved (is felt, moved) through a “non-conscious 

projection” of it that allows the beholder to establish intimate 

relationships.121 Therefore aesthetic values can include a feeling of 

physical involvement with architecture that provokes a sense of imitation 

of an observed action, such as the metaphorical embodiment of gravity, 

light, or the hand involved in the making of objects implied in the work, 

while enhancing emotional responses to it.122 In a culture where the eye 

dominates, the potential exists for the ocular paradigm to not be reductive, 

controlling, and isolating forces: “it can be directed toward empathic 

connection.”123 

In the perception of light, cells in the retina do not signal absolute 

levels of illumination, but contrasts between light and dark.124 Therefore, 
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the most effective stimulus is not evenly distributed light, but linear 

contours with edges of light and dark. Shadows give a sense of mystery 

and ambiguity, pushing vision into the periphery and activating 

creativity.125 The brain has evolved to process patterns of light to 

maximize the acquisition of “behaviourally relevant information about the 

environment in the face of biological constraints.”126 In regard to line 

orientations as a function of their proximity in visual space, there is a 

tendency for image contours that are nearby to have similar orientations. 

As distance increases, there is a progressive increase in variation between 

sets of contour orientation.127 The brain and neurons have adapted to create 

strong associations with contours of similar orientations and weak 

associations amongst contours with widely different orientations.128 This 

provides an evolutionary trait which allows the brain to detect statistical 

regularities in the world and to help process commonly occurring 

relationships between visual features. Therefore, in a set of random 

patterned lines, any linear or nearly colinear set of lines tend to stand out 

perceptually from background noise.129 Grass, waves, or the veins of a leaf 

all embody this principle.130 This sense of order sinks below the threshold 

of our attention which allows for any changes, or visually statistical 

anomalies, to arouse our attention. Anything irregular requires effort to 

process and causes distraction or mental disturbance.131 Therefore, a sense 

of repetition provides a sense of rest, as comfort is achieved through an 

ease of visual processing.132 
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777776

N5 N6



779778

O 
volumetric studies

O1
O2
O3
O4
O5
O6
O7
O8
O9
O10
O11
O12
O13
O14

001N // Aug // 12:00, Watercolour on Paper and Acetate, 7x5”
003N // Aug // 12:00, Watercolour on Paper and Acetate, 7x5”
003S // Aug // 12:00, Watercolour on Paper and Acetate, 7x5”
027S // Aug // 19:00, Watercolour on Paper and Acetate, 7x5”

028W // Aug // 19:00, Watercolour on Paper and Acetate, 7x5”
029/31N // Aug // 12:00, Watercolour on Paper and Acetate, 7x5”

032N // Aug // 12:00, Watercolour on Paper and Acetate, 7x5”
033S // Aug // 12:00, Watercolour on Paper and Acetate, 7x5” (mislabelled)

033N // Aug // 12:00, Watercolour on Paper and Acetate, 7x5”
058E // Aug // 14:00, Watercolour on Paper and Acetate, 7x5”

061S // Aug // 6:00, Watercolour on Paper and Acetate, 7x5”
061W // Aug // 6:00, Watercolour on Paper and Acetate, 7x5”

061W // Aug // 18:00, Watercolour on Paper and Acetate, 7x5”
065S // Aug //12:00, Watercolour on Paper and Acetate, 7x5” (mislabelled)



781780

O1 O2



783782

O3 O4



785784

O5 O6



787786

O7 O8



789788

O9 O10



791790

O11 O12



793792

O13 O14



795794



797796

P 
meditations

P1
P2
P3
P4
P5
P6

P7

Meditation (Light Study #1), 2020-06-11, Graphite on Vellum 9x12”
Meditation (Light Study #2), 2020-06-18, Graphite on Vellum 9x12”
Meditation (Light Study #3), 2020-06-22, Graphite on Vellum 9x12”

Meditation (Light on Shadow), 2020-06-30/24, Graphite on Vellum 9x12”
Meditation, N.D, Graphite on Vellum 9x12”

Meditation on Atmosphere, Topography, and Dream, N.D, 
Graphite on Vellum 9x12”

Meditation (Light Study #7), 2021-06-06, Graphite on Vellum 9x12”



799798

P1 P2



801800

P3 P4



803802

P5 P6



805804

P7



807806

Q 
study in proxemics & 

proximity

“Materials react with one another and 
have their radiance, so that the material 
composition gives rise to something 
unique... And there’s something else 
too. There’s a critical proximity between 
materials, depending on type of material 
and its weight. You can combine different 
materials in a building, and there’s a 
certain point where you’ll find they’re 
too far away from each other to react, 
and there’s a point too where they’re too 
close together, and that kills them.”

Peter Zumthor 
Atmospheres: Architectural 

Environments, Surrounding Objects, 
pp. 24-27



809 810 811808



813812

R 
selection of process 
sketches and models

R1
R2
R3
R4
R5
R6
R7
R8
R9
R10
R11
R12
R13
R14
R15
R16
R17
R18
R19
R20
R21
R22
R23
R24
R25
R26
R27
R28
R29
R30
R31
R32
R33

sketch site plan, 1:600
sketch site plan (detail), 1:600
sketch site plan (detail), 1:600

movement I, initial sketch, 1:300
garden I.i & ii, iteration 1, 1:100

garden I.i, iteration 2, 1:100
garden I.i, iteration 2 section, 1:100

garden I.iii, iteration 1, 1:100
garden 1.iii, sketch model, n.t.s

garden I.iii, canopy studies, n.t.s
garden I.iv, iteration 2, 1:100

garden I.iv, sketch model 1, n.t.s
garden I.iv, sketch model 2, n.t.s
garden I.iv, sketch model 2, n.t.s

garden I.v, iteration 1, 1:100
garden I.vi, iteration 1, 1:100

sketch model, view down wp.007, n.t.s
sketch model, view along endowment land, n.t.s

garden I.vii, iteration 1, 1:100
gardens I.viii-ix, overall, iteration 1, 1:300

gardens I.viii-ix, iteration 1, 1:300
sketch model, view below garden I.viii, n.t.s

sketch model, view towards garden I.viii, n.t.s
sketch model, views along garden I.ix

sketch models, n.t.s
movement I extended section, iteration 1, 1:300

movement II, initial sketch, 1:600
movement III, considerations
movement III, considerations
movement III, sections, n.t.s

movement III, study model, n.t.s
movement III, study model, n.t.s

movement III, serial sectional views, n.t.s



815814

R1 R2



817816

R3



819818

R4



821820

R5

R6



823822

R7

R8



825824

R9 R10



827826

R11

R12

R13



829828

R14 R15



831830

R16

R17

R18



833832

R19



835834

R20



837836

R21



839838

R22

R23 R24



841840

R25



843 844 845842

R26



847846

R27 R28



849848

R29 R30



851850

R31 R32



853852

R33



855854

R33



857856

S 
documentation of final 

models

S1
S2
S3
S4
S5
S6
S7
S8

I.i, the winter garden
I.ii, the moss garden

I.iii, the walnut garden
I.iv, the echo garden

I.v-vi, the fog and colour gardens
I.viii, the forest garden

I.ix, the water garden
III, the temple



859858

S1
I.i, The Winter Garden



861860



863862



865864



867866



869868



871870



873872



875874



877876



879878



881880

S2
I.ii, The Moss Garden



883882



885884



887886



889888



891890



893892



895894



897896



899898

S3
I.iii, The Walnut Garden



901900



903902



905904



907906



909908



911910

S4
I.iv, The Echo Garden



913912



915914



917916



919918



921920



923922

S5
I.v-vi, The Fog & Colour Gardens



925924



927926



929928



931930



933932

S6
I.viii, The Forest Garden



935934



937936



939938



941940



943942



945944



947946

S7
I.ix, The Water Garden



949948



951950



953952

S8
III, The Temple



955954



957956



959958



961960



963962



965964



967966



969968



971970



973972



975974



977976
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